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PREFACE 

EARLY in 1992, soon after the publication of my translation of 
the Saqmyasa Upani~ by Oxford University Press, New 
York, Catherine Clarke, the then editor of World's Classics, 
invited me to prepare a fresh translation of the so-called major 
Up~ads. For a variety of reasons, not the least of which was 
the difficulty of the task, I turned down her invitation. Not being 
content with taking no for an answer, she wrote to me again sev­
eral months later renewing her invitation and noting the inade­
quacy of the existing translations. In a moment of weakness I 
accepted. Thanks to . her persistence and after two years of 
intense work I am relieved and delighted that the translation is 
now complete. With the hard work behind me, what remains is 
the pleasant task of thanking the many individuals who gave 
generously of their time and in a variety of ways made this trans­
lation far better than it would otherwise have been. Catherine 
Clarke and her successor as editor, Susie Casement, gave me 
constant encouragement and wise counsel. 

The one individual to whom I owe the deepest debt of grati­
tude and without whose advice and assistance this project would 
not have been completed is my colleague and friend Joel 
Brereton, who perhaps knows more about the Up~ads and the 
vedic literature than any other living scholar. He read closely my 
translations, notes, and introduction and provided me with 
detailed and lucid comments and suggestions. We spent five 
intense and cold wintry days in January 1995 in his house in 
Columbia, Missouri, discussing many difficult Upani~adic pas­
sages. If this translation has any merits, much of the credit 
should go to Joel. 

In the autumn of 1993 I taught a graduate seminar on trans­
lating the Upani~ads attended by my students Roger Conant, 
Don Davis, Robert Gooding, and Bill Rasmussen, as well as by 
my colleagues at the University of Texas, Richard Lariviere, 
Gregory Schopen, and Sagaree Sengupta. The seminar proved 
to be invaluable; my thanks to all of them. Steven Collins, 
Anne Feldhaus, and Gregory Schopen read the introduction and 
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offered valuable comments. George Cardona and Madhav 
Deshpande shared their deep knowledge of Sanskrit grammar 
and phonetics with me and resolved several intractable prob­
lems. My debt to all previous scholars who have worked on the 
Vedas and the Upani~ads is acknowledged in the numerous ref­
erences to their works in the notes. 

It is always the family that bears the brunt of a project such as 
this. My wife, Suman, not only provided comfort and encour­
agement but also proofread the entire manuscript. My daughter, 
Meera, was the model of patience as I stared at a computer 
screen for hours on end. They provided an environment of love 
and peace. To both this book is dedicated. 
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GUIDE TO THE PRONUNCIATION OF 
SANSKRIT WORDS 

SANSKRIT words, ·including proper names, are printed here with 
diacritical marks. Sanskrit diacritics are simple and, with a min­
imum of effort, should enable the reader to pronounce these 
words properly. A general rule is that an 'h' after a consonant is 
not a separate letter but merely represents the aspirated version 
of a consonant. Thus 'bh' is pronounced somewhat as in 
abhor', and 'ph' not as in 'physics but" as in 'shepherd'. The 
dental group of consonants (t, th, d, db, n) are distinguished from 
the retroflex group indicated by a dot placed beneath (t, th, Q, Qh, 
~). The distinction in their pronunciation is somewhat difficult 
for the Western ear. The dentals are pronounced with the tip of 
the tongue placed behind the upper front teeth, and the sound is 
similar to the way these letters are pronounced in Romance lan­
guages such as French (e.g. toi, de). The English pronunciation 
of these letters is closer to the Sanskrit retroflex, but the latter is 
pronounced with the tip of the tongue striking the roof of the 
mouth further back. Thus 't' is somewhat like tin 'try, and '4' 
is liked in dental. The difference between the dental 'n' and 
retroflex '~' is very difficult for untrained ears to distinguish 
and is better ignored. The same applies to the palatal sibilant 's' 

. and the retroflex '~';both may be pronounced as shin 'shame'. 
'tp' nasalizes the preceding vowel sound, as in French bon. '1].', 
with a dot underneath and most frequently at the end of a word, 
is a pure aspiration and is to be distinguished from the consonant 
'h'. In practice, the vowel sound preceding it is pronounced 

·faintly; thus '1].' of bhuvol.a is pronounced like the ho in Soho 
when it is pronounced with the accent on the first syllable and 
the second shortened. Finally, an apostrophe before a word indi­
cates an elided 'a', which is not pronounced. 
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Guide to the Pronunciation of Sanskrit Words 

Pronounce Sanskrit as in English 

a cut 
a far 

sit 
i me 
u put 

n too 

r risk 

e pray 

0 hope 

ai sigh 

au sound 

c church 
g give 

Ii anger 

ii punching 
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INTRODUCTION 

THE Upani~ads translated here represent some of the most 
important literary products in the history of Indian culture and 
religion, both because they played a critical role in the develop­
ment of religious ideas in India and because they are valuable as 
sources for our understanding of the religious, social, and intel­
lectual history of ancient India. The Upani~ads were composed 
at a time of great social, economic, and religious change; they 
document the transition from the archaic ritualism of the Veda 
into new religious ideas and institutions. It is in them that we 
note for the frrst time the emergence of central religious concepts 
of both Hinduism and of the new religious movements, such as 
Buddhism and Jainism, that emerged not long after the composi­
tion of the early Upani~ads. Such concepts include the doctrine 
of rebirth, the law of karma that regulates the rebirth process, 
and the techniques of liberation from the cycle of rebirth, such as 
mental training associated with Yoga, ascetic self-denial and 
mortification, and the renunciation of sex, wealth, and family 
life. Even though theoretically the whole of the vedic corpus is 
accepted as revealed truth, in reality it is the U pani~ads that have 
continued to influence the life and thought of the various reli­
gious traditions that we have come to call Hindu. Up~ads are 
the vedic scriptures par excellence· of Hinduism. 

In translating and interpreting these ancient documents I 
have drawn on the most current philological, historical, and 
anthropological research available to me, research that provides 
glimpses into the social and intellectual world of the ancient 
Upani~ads. Some of that research is presented in the notes and 
my debt to previous scholarship is thereby acknowledged. Much 
of it is implicit in the translation itself. In this introduction, I 
want to supplement and to organize the infonnation scattered in 
the notes-infonnation that will give the reader the social, reli­
gious, and cultural background of these documents, infonnation 
without which much of what is said in them cannot be under­
stood. Given the constraints imposed by the very nature of an 
introduction and the limits of space prescribed by the format of 
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this series, it is impossible to explore fully that background. I 
have deliberately aimed these introductory remarks at non­
specialist readers, knowing that the specialists can fend for them­
selves. My hope is that the information given here, although 
inadequate, will provide a sufficient background to appreciate 
these documents within their historical contexts. My task is com­
plicated by the fact that the Upani~ads translated here were com­
posed over a period of about six centuries, a period which saw 
many and far-reaching social, economic, and religious changes. 
My emphasis will be on the early period, which produced some 
of the major Upani~ads, including the Brhad~yaka and the 
Chandogya, although I will deal with some of the doctrines of 
the S8Ipkhya and Yoga traditions and with the monotheistic and 
devotional tendencies that underlie several later Upani~ads. 

In this Introduction I have avoided speaking of 'the philoso­
phy of the Upani~s', a common feature of most introductions 
to their translations.l These documents were composed over 
several centuries and in various regions, and it is futile to try to 
discover a single doctrine or philosophy in them. Different theo­
logians, philosophers, and pious readers down the centuries both 
in India and abroad have discovered different 'truths' and 
'philosophies' in them. That has been, after all, the common fate 
of scriptures in all religions. Even in the future, that is an enter­
prise best left to the readers themselves, and the prudent transla­
tor will try and step aside and not get in their way. 

The Social Background of the Upanqads 
Modem scholarship has unveiled to some degree the distant and 
long-forgotten past of northern India. Prior to the middle of the 
second millennium BCE this region was· probably populated by 
numerous groups of diverse ethnic and linguistic backgrounds. 
About most of them we know very little. About one group, how­
ever, we have a wealth of information unearthed by archaeolo­
gists early in the twentieth century. This group of people built an 
urban civilization along the Indus River (hence the name Indus 

1 For an eminently readable yet accurate, unbiased. and brief presentation of the 
main doctrinal themes of the Upanipds I refer the reader to Brereton 1990. 
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Valley Civilization); it lasted from around 2300 until the middle 
of the second millenniUm BCE and centred on the two major 
cities of Harappa and Mohenjo Daro.2 This urban civilization 
died without exerting any noticeable influence on the civiliza­
tions that followed. 

At about the time when the Indus Valley Civilization became 
extinct, according to the commonly accepted theory, there took 
place a relatively large migration of people from the west in~o 
the upper Indus valley.3 They were a pastoral but militarily 
powerful people who called themselves iirya (literally, 'noble' or 
'honorable'; whence the word Aryan). Modern linguistic studies 
have demonstrated that the language of these people, the lan­
guage in which the ancient vedic literature including the 
Upani~ads was written and which later came to be known as 
Sanskrit, belongs to a family of languages (generally referred to 
as Indo-European) that includes Greek, Latin, and most of the 
modern European and northern Indian languages, as well as the 
ancient and modem languages of Iran. This distribution of lan­
guages suggests that a related group of nomadic pastoral people 
migrated across Europe and towards the east, settling first in Iran 
and finally in northern India. 

The Aryans who came into India first settled in the fertile land 
of the upper Indus tributaries (the area of present-day Punjab) 
but soon migrated farther east into the Ganges valley. Although 
the material culture of the Aryans was much inferior to that of 
the Indus Valley Civilization-urban culture, for example, 
would not rise again for another thousand years-they left 

2 For information about this civilization see B. and F. R. Allchin, The Rise of 
Civilisation in India and Pakistan (Cambridge: Cambridge University Press, 
1982); Gregory L. Possehl (ed.), Ancielll Cities of the Indus (Durham, NC: 
Carolina Academic Press, 1979); Gregoty L. Possehl (ed.), Harappan Civilization: 
A Colllemporary Perspective (New Delhi: Oxford University Press, 1982). 

3 The Aryan migration theory bas been challenged .recently by several archae­
ologists: see Colin Renfrew, Archaeology and lAnguage: The Puzzle of Indo­
European Origins (London: Jonathan Cape, 1987). Even though the migration 
theory possibly needs revisions and the Aryan migrations may have occurred at 
different times and at a much earlier period, I think the preponderance of evi­
dence still supports the view that there was an Aryan migration into India in the 
second millennium BCE and that the language of the Veda reflects the language of 
those Aryans. 

XXV 



Introduction 

behil;ld a vast corpus of literature, the Vedas, and for this reason 
the Aryan civilization from the time of the composition of the 
earliest ~gvedic hymns, probably in the last few centuries of the 
second millennium BCE, until about the fifth century BCE is 
known as the Vedic Civilization.4 

The Aryans dominated the native populations across much of 
northern India. Their military prowess may have had many 
causes, but the horse and the horse-drawn chariots that they 
possessed must have been an important factor. The horse 
remained a central symbol of royal power in ancient India, and 
the horse-sacrifice that figures so prominently in the opening 
chapter of the Brhadira.Qyaka Upani~ad became the primary rit­
ual expression of that power. But their domination was not nec­
essarily numerical. 'The evidence of widespread settlement in 
the Ganga Valley by the late 2nd millennium s.c.', Erdosy (1988, 
101) points out, 'would suggest, that numerically the native pop­
ulation would have been overwhelmingly dominant.' It is this 
blend of indigenous and Aryan peoples that constituted vedic 
society. 

The subjugated non-Aryans appear to have been by and large 
relegated to the lower class of an emerging quadripartite social 
structure: ( 1) the elite ruling cum military class generally 
referred to as K~atriya; (2) the hereditary priestly class of 
Brahmins; (3) the large group of peasants and artisans knows 
as V aisya; and fmally ( 4) the Siidra group, which included a 
motley array of people, including subjugated non-Aryans, 
servants, and slaves. These four social groups were called 
varf)Q (lit. 'colour'), the first three consisting at least in theory of 
Aryans. 

These groups were not as watertight as the later caste divisions 
of Indian society, and there appears to have been some mobility 
across the groups. The vaT'T)Q division of society, however, has 
remained from the vedic period until modern times the primary 

4 The best and the most accurate description of vedic society drawn from lit­
erary sources is Rau 1957. Accessible, though somewhat dated. studies on vedic 
religion and mythology are: Macdonell 1898; A. B. Keith. The Religion and 
Philosophy of the Veda and Upanishads (2 vols., 1925; Rcpr. Delhi: Motilal 
Banarsidass, 1989). 
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theological and theoretical conception of society in lndia,s and it 
underlies much of the discussion in the Upani~ads. By the time 
of the latest hymns of the ~gveda, probably the early centuries 
of the first millennium BCE, the vari)IJ division of society had 
become theologically so central that a creation hymn (RV 10.90) 
depicts the emergence of the four classes from the mouth 
(Brahmin), arms (K~triya), loins (V aisya), and feet (Sndra) of a 
primeval man (punqa), whose sacrifice and dismemberment 
created the .universe. 

How much influence the non-Aryan religious and cultural 
traditions may have exerted on the dominant vedic culture has 
been a matter of much debate and controversy. 1bat there 
must have been some influence is unquestionable; but to identify 
specific non-Aryan elements of vedic culture is, I believe, 
a nearly impossible and an altogether futile enterprise.6 As 
Erdosy (1988, 101) has argued, the very durability of the social 
order that the Aryan migrants created indicates that the Aryans 
may have utilized and exploited the social divisions of the non­
Aryan groups themselves. It is likely that the 6lites of these 
groups were co-opted into the ~atriya ruling class and that 
the Brahmin priestly class incorporated both Aryan and non­
Aryan ritual specialists. The Aryans themselves soon lost any 
collective memory they may have had of having migrated 
from the west; none of the early vedic texts preserve any such 
memory. 

The influence of the native peoples was probably most marked 
in the economic area. The Aryans, who had been nomadic cattle 
herders, adopted much of the economic system of the natives; 
the economy of the vedic society along the Ganges valley during 
circa 1000-600 BCE was by and large an agricultural one, 
although animal husbandry, especially cattle, continued to play 
an important role and cows were the symbol of wealth. Rice, a 
native cereal of the Ganges region, became their staple food. 
There is also evidence of crafts, especially pottery, textile, and 
metal work. The vedic texts themselves attest to the existence of 

' For a fine discussion of the VQI7}Q ideology and its use as the central classifi­
catory principle, see Smith 1994. 

6 For a discussion of this issue, see Olivelle 1993, 68-9. 
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trade and traders.7 The economy, however, was primarily agri­
cultural and was based on villages; vedic society remained pri­
marily village-based until about the sixth century BCE. 

Beyond the villages and their internal organization, there were 
broader political units run by chieftains who ruled over many vil­
lages. 'Already in the 10th-7th centuries BC,' Erdosy (1988, 55) 
claims, 'we can see the presence of a two-tier hierarchy of settle­
ments, and suggest that the largest centre existed to control the 
movement and processing of raw materials, exploiting its posi­
tion at the boundary of two zones with distinct resources.' These 
chiefdoms were probably the largest political units during this 
period, controlling crafts and commerce, collecting taxes and 

. tributes, and exercising military and judicial powers. 
By the late vedic period these units had been sufficiently con­

solidated so that we can speak of the emergence of kingdoms and 
a monarchical fonn of government along the Ganges. By about 
the sixth century BCE, that is, during the period of the first 
Up~s, many relatively large kingdoms had been created. 
Kings and royalty, as the Upani,adic evidence itself indicates, 
began to play an increasing role both in the political economy of 
northern India and in the area of religious thinking and institu­
tions. 

A major issue regarding late vedic society is urbanization. 
After the demise of the urban civilization of Harappa and 
Mohenjo Daro, northern Indian society was essentially village­
based. The available archaeological and literary data indicate the 
rise of cities al6ng the Ganges valley between the sixth and 
fourth centuries BCE.B The cities functioned as administrative, 
commercial, and military centres of the kingdoms. 'H the previ­
ous period's findings indicated a chiefdom,' writes Erdosy 
(1988, 116), 'here we may justifiably argue for the first emer­
gence of a state level of political organization.' These relatively 
large realms facilitated commerce and travel, permitting not only 
the distribution of goods but also the dissemination of religious 
ideas and institutions. 

1 Sec Rau 1957,28. 
s The most recent and very readable study of the archaeological evidence for 

the emergence of cities and states in the Ganges valley in the sixth to fourth cen­
turies BCB is Erdosy 1988. 
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It is, however, uncertain whether the urbanization of the 
Ganges valley occurred before or after the composition of 
the early prose Upani~ads and what influence, if any, it had on 
the development of Upani~ic thought. The society and culture 
reflected in these documents, nevertheless, are far different from 
those of the early vedic period. At least some of the new ideas 
and institutions, especially asceticism and celibacy ,9 I believe, 
reflect, if not an urban environment, then at least one that is in 
the process of urbanization. The vast geography known to the 
Upani~ads indicates the relative ease of travel and commerce 
across m:uch of northern India. They refer to the Gandhiira region 
of the north-west and the Videha region of the south-east, two 
regions separated by over 1,600 kilometres. People travelled 
long distances not only to trade but also to acquire knowledge 
(BU 3.3.1). It is also interesting in this context to note that there 
are very few agricultural metaphors · and images in the 
Upani~ads, while examples derived from crafts such as weaving, 
pottery, and metallurgy are numerous. These crafts, of course, 
could appear in village life, but the dominance of craft 
metaphors at least suggests a milieu somewhat removed from the 
agricultural routine of villages. After a close reading of these 
texts, it appears to me that, by and large, their social background 
consists of court and crafts, rather than village and agriculture. 
The later verse Upani~ads were certainly composed after the rise 
of urbanization and possibly even after the creation of the 
Maurya empire in the late fourth century BCE. 

The Literary History of the UpBilifads 

The Upani~ads, on the one hand, are portions of a large body of 
sacred texts collectively known as the Veda and are thus an integ­
ral part of the fundamental scriptures of most people we have 
come to call 'Hindu'; it is in this manner that the Up~ads have 
been transmitted through the centuries, and we should, therefore, 
consider theif position within the broader vedic corpus. They are, 
on the other hand, documents composed and edited by indi-

9 For a summary of how this new urbanization may have affected religious 
. ideas and institutions, see Olivelle 1993, 55-8. 
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viduals at given moments in history and in specific geographical 
. locations; we need to, therefore, look at the history of their 
composition. 

The Upani~ds within the Vedic Corpus 

In the brief introductions. to individual Upani~ads I identify each 
as belonging to a particular branch of the Veda. The literature of 
the Veda was produced by and largely intended for Brahmins. 
Different families of Brahmins became specialists in different 
aspects of the many and complicated sacrifices that dominated 
their lives and thoughL These specialized family traditions 
developed into the vedic .'branches' (iiikha, sometimes also 
translated as 'school') within which specialized ritual texts were 
produced and transmitted. The literary structure of the vedic cor­
pus, therefore, mirrors the division of the priestly community 
into branches specializing in different aspects of the complex 
sacrificial ritual. tO 

The Veda is broadly divided into three sections: ~gveda, 
Siimaveda, and Yajurveda, but in time a fourth, the Atharvaveda, 
came to be added to these three.•• The first identity of a Brahmin 
is determined by his affiliation to one of these vedic traditions; I 
will explain below the different priestly functions associated 
with each. Further 'branching' of the vedic traditions took place 
as a result of numerous factors, including geographical location, 
ritual specialization, and doctrinal and ritual disputes. 

Each of these vedic branches has as its foundational text a 
'collection' (Satphitii) of verses or liturgical fonnulast2 and a 
prose text (BriilunaJ:m) explaining the meaning of the liturgy (see 
Fig. 1). The Satphitii of each Veda is by and large common to all 

10 For a survey of this literature, sec M. Wintemitz, A History of Indian 
Uttraturt, tr. S. Ketkar, vol. i (1927; repr. New Delhi: Oriental Books Reprint 
Corp., 1972); J. Gonda, Vedic Uteraturt (Wiesbaden: Hanassowitz, 1975). 

II The Atharvaveda is not directly connected with the vedic liturgical tradition 
and incorporates beliefs and rituals from traditions of healing and magic. 
Upani~ ascribed to the Atharvaveda arc generally late and were probably com­
posed as independent documents outside the vedic branches. 

12 The SBiphitli of the ~gveda is in verse and contains, 1028 hymns divided 
into ten books; the Saqthitli of the Sllmaveda consists mostly of ~gvcdic verses set 
to music; and the Saqthitli of the Yajurveda is in prose and contains formulas that 
arc recited during a sacrifice. 
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Introduction 

its branches, even though some may have their own recension of 
it, while each branch has its own BrihmaJJa. The Biiilmuu}as 
were not the work of single authors, and periodic additions were 
made to them. These additions included esoteric material 
explaining the hidden meanings of ritual actions and words. 
Some of these esoteric sections of the Briihm8l}a8 came to be 
called Ara1,1yakas (texts that were to be recited in the wilderness 
outside the village), while others came to be called Upani~s. 
The distinction between these two groups of texts is not alto­
gether clear, since both deal with similar material; some of the 
Upani~ads, such as the Aitareya, are embedded within their 
respective ArBQyakas, while others, such as the Brhadinu;lyaka 
Oit. 'Great ArBQyaka'), are viewed as both Ara1,1yaka and 
Upani~ad. Cosmological and· metaphysical topics generally 
occupy a more central position in the Upani~ads, however, than 
in the ArBQyakas, and the Up~ads are, by and large, later than 
the Ar&Qyakas. Figure 1 illustrates the position of the early 
Up~ within the framework of the vedic corpus. 

The vedic texts, including the Up~s, were composed and 
at first transmitted from generation to generation orally and with­
in their respective vedic branches. The reader will observe, and I 
have frequently pointed out in the notes, the many instances 
where the oral nature of the Upani~ads is manifest, as when the 
author uses deictic pronouns 'this' and 'this' to refer to his two 
eyes, or 'this (here)' and 'that (over there)' to refer to the earth 
(or something on earth) and the sun. The writing down of these 
documents did not take place for perhaps a thousand years, but 
the transmission was, none the less, very faithful-more accu­
rate, I might add, than most manuscript traditions-and the 
priestly tradition developed many, often artificial, devices to 
ensure a faithful transmission. 

Toward the last centuries BCE and certainly by the fll'St cen­
turies of the common era, the role of the sacrifice within religion 
and of the vedic branches within Brahnianical learning became 
less significant. Specialized traditions of learning (siistra) came 
into existence, frrst Sanskrit grammar and then others such as 
religious law (Dhanna8iistra), political science (ArthaSistra), and 
medicine, traditions that cut across vedic branches. Even within 
ritual and religious practice, Brahmanical thought came to con-
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sider the literature of all vedic branches, that is, the totality of the 
Veda, as authoritative over individuals in every vedic branch. The 
Upani,ads ·themselves became somewhat detached from their 
respective vedic branches and became the common property of 
all Brahmins under the generic title 'Vedanta', meaning the end 
or conclusion and, in an extended sense, the essence of the Veda. 

An early effort, probably within the first five hundred years of 
the common era, to make a systematic presentation of V edintic 
doctrines is the Vediintasutra (or Brahmasutra) ascribed to 
Badarayal)a.t3 The Upani~ads came to be considered the section 
of the Veda containing salvific knowledge Uiiiinakiir)IJa), where­
as the other sections contained information about rites (kar­
makiirJ4a). As the revealed source of knowledge, therefore, the 
Upani~ads became the basic scriptural authority for most later 
Indian theological traditions. 

Given the importance of these basic texts, numerous docu­
ments, often espousing sectarian ·viewpoints, were composed 
with the title 'Up~ad', and, at least among some segments of 
the population, they enjoyed the authority and sanctity attached 
to the Vedas; most of these late texts are ascribed to the 
Atharvaveda. Such Up~ads continued to be produced possibly 
as late as the sixteenth century CE and number in the hundreds. 
In the first half of the second millennium CE, furthermore, the 
early Upani~ads were detached from the BlihmaQBS of which 
they were a part and, together with these later Upani~ads, gath­
ered into collections; the number of Upani~ads included. in these 
collections varied according to the region, 52 being a common 
number in the north and 108 in the south.14 

The Composition of the Upanipds 

The second issue relating to the literary history of the Upani~ads 
concerns their composition. Who were their authors? When and 

13 See The Vedanta Siilras of Biklar~OIJ(I with the Commentary by Sanlcara, 
tr. G. Thibaut (2 parts; SBE 34, 38, Oxford: 189-96; repr. New York: Dover 
Publications, 1962). 

14 For an account of these collections, the translation of fifty into Persian 
(Oupnikhat) in 1656, and the European encounter with these collections, see 
Deussen 1966, 33-8. For a study on the date of late U~ and U~c 
collections, see Sprockhoff 1976,9-26,277-95. 
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where were they composed?IS These are difficult questions to 
answer, because the Upani~ads have come down to us as 
anonymous documents and, apart from evidence internal to the 
texts themselves, no external evidence exists regarding their 
authorship or dates. 

Authorship: The issue of authorship is complicated by the fact 
that some of the earliest and largest Upani~ads-at least the 
BfhadaraJ,lyaka, the Chandogya, and the Kau~itaki-are antholo­
gies of material that must have existed as independent texts 
before their incorporation into these Upani~ads by an editor or a 
series of editors. Several such source texts are included in more 
than one Upani~ad, leading us to believe that the editors at least 
partly drew upon a common stock of episodes and teachings.t6 

Some of this source material consists of dialogues, debates, 
and formal teachings by famous teachers of the time, who are 
identified. Prominent among these are Yajiiavalkya (in the BU), 
Uddalaka ~i (in the CU), Janaka, Pravihal}a Jaivali, 
AjiUa8atru, S~f;lilya, and Satyaldlma Jabiila.t7 Many of these 
are, of course, Brahmins, who were not only priests but also the 
theologians and teachers within the social hierarchy of the time. 
It is, therefore, surprising that several prominent teachers of 
Up~adic doctrines are presented as kings, or at least as 
belonging to the K~atriya class. The ~atriya contribution to 
Upani~adic thought has been an issue long debated among schol­
ars. Many have gone so far as to claim that the creative and new 
elements of Upani~adic doctrines were the creation of 
~atriyas.ts 

15 These are, of course, historical questions. Theologically, the Vedas are con­
sidered by the Brahmanical tradition as revelation. The mainstream view is that 
they are without human or divine authors; they are self-existent knowledge (veda 
literally means 'knowledge') 'beard' by ancient seers (hence Jruti or 'hearing' is 
another tenn for Veda). Others consider the Vedas to have been revealed by God. 

16 The episode relating to the disclosure of the doctrine of five fires ·is found in 
BU 6.2; CU 5.3-10; KsU 1.1-2; and elsewhere (see Bodewitz 1973, 110-23; 
Schmithausen 1994). Further, BU 6.1-3 corresponds to CU 5.1-10. 

17 For a study of these thinkers, see Ruben 1947. 
1s See e.g. Deussen 1966, 17-21; Horsch 1966, 427-41. Some scholars have 

explained the non-standard Sanskrit phrases occurring in some Upanipds as due 
to the influence of a hypothetical K.ptriya dialect of SanslaiL 
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The Upani~ads themselves appear to lend support to such a 
view. They record numerous episodes· where a Brahmin or a 

group of Brahmins who claim to be learned are worsted in debate 

by a K~atriya, who then goes on to teach a new doctrine to them. 
King Pravaha~J& Jaivali, for example, claims that the famous doc­

trine of the five frres 'had never reached the Brahmins. As a 

result in all the worlds government has belonged exclusively to 
royalty' (CU 5.3.7). Similar episodes are narrated with reference 

to kings Asvapati Kaikeya (CU 5.11-24), Ajata8atru (BU 2.1), 

and others. 
The relationship between the priestly and royal classes in 

ancient India was complex. At one level it was symbiotic; the 

co-operation between these two groups, in whose hands power 

was concentrated, permitted both to thrive. At another level, the 

two groups were rivals for power and prestige. The entire 

Brahmanical ideology of society and the science and practice of 

ritual were designed, on the one hand, to enhance ~atriya power 

and, on the other, to ensure the recognition by the ~atriyas that 
the source of their power was the Brahmin. It is naive, therefore, 
to accept the literary evidence of the Upani~ads regarding their 

K~ya authorship at face value and as historical fact. Surely, 

these documents were composed and transmitted by Brahmins. 

Why, then, did they deliberately include episodes that placed 

them at a disadvantage vis-a-vis the royal class? There must have 

been political, religious, economic, and even literary reasons for 

including or creating these episodes. We must bear in mind that 

the Brahmin community itself was not a monolithic entity. The 

most we can say is that some segments of the Brahmanical com­
munity must have perceived it as advantageous to present doc­

trines they favoured as coming from the royal elite.l9 
This is not to deny, however, that the nobility surrounding the 

kings played a part in the intellectual and religious life of the 

time. Indeed, at a time not too distant from the early Upani~ads, 
we have new religions such as Buddhism and Jainism rising in 
approximately the same geographic region of northern India, 

religions whose founders are considered to have come from the 
royal class. The doctrines of the devotional religions that became 

19 For a more extended discussion of this point, see Olivelle 1993,61-2. 

XXXV 



Introduction 

part of Brahmanism are also depicted as being taught by people 
belonging to that class, people such as ~a and Rama who 
are viewed as incarnations of god Vi~JJU. What is important, 
however, is not whether a particular doctrine originated among 
the K~atriyas, but that the new religious climate in northern 
India, of which the Up~ads were a part, was created through 
the intellectual interaction among 'new thinkers' within both 
groups. 

The early Upani~ads also present at least two women, Gargi 
Vacaknavi (BU 3.6, 8) and Maitreyi, the wife of Yajiiavalkya 
(BU 2.4; 4.5), as participating in theological disputes and dis­
cussions. The fact that these women are introduced without 
any attempt to justify or to explain how women could be 
engaged in theological matters suggests the relatively high social 
and religious position of at least women of some social strata 
during this period. 

Chronology: In spite of claims made by some,20 in reality, any 
dating of these documents that attempts a precision closer than 
a few centuries is as stable as a house of cards. The scholarly 
consensus, well-founded I think, is that the BrhaclanuJyaka and 
the Chandogya are the two earliest Upani~ads. We have seen, 
however, that they are edited texts, some of whose sources are 
much older than others. The two texts as we have them are, in all 
likelihood, pre-Buddhist; placing them in the seventh to sixth 
centuries BCE may be reasonable, give or take a century or so.2t 
The three other early prose Up~ads-Taittiriya, Aitareya, and 

20 See e.g. the precise dating of various Upani9adic thinkers by Ruben (1947): 
S~4ilya, 670-640 BCE; Uddalaka ~ and Ylijiiavalkya, 640-610 BCE; and 
Svetaketu, 610-580 BCE. 

21 Much of the chronology of the Upani~ and of other ancient texts depends 
on the date of the Buddha's death. The generally accepted date of around 486 BCE 
has been challenged recently. Bcchert's dating of 375-355 BCE ('The Date of the 
BuddhaReconsidered',lndologica Taurinensia, 10 (1981), 29-36) has been sup­
ported by Erdosy using archaeological data ('The Archaeology of Early 
Buddhism', in N. K. Wagle and F. Watanabe {eds.), Studies on Buddhism in 
Honour of Professor A. K. Warder (Toronto: University of Toronto Centre for 
South Asian Studies, 1993), 40-56. If the latter date is accepted. which I favour, 
then the dates of the early Upanipds should be pushed forward a centwy or so 
{see Witzel 1989, 241-51). 
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Kau~itaki--come next; all are probably pre-Buddhist and can be 
assigned to the sixth to fifth centuries BCE. 

The Kena is the oldest of the verse Upani~ads and contains 
many of the themes, such as the search for the one god who is 

both the creator and the agent of liberation for humans, that recur 

in the four subsequent verse Upani~. Of these, the oldest is 

probably the Katha, followed by lsa, Svetasvatara, and 

MWJcJaka. All exhibit strong theistic tendencies and are probably 

the earliest literary products of the theistic tradition, whose later 

literature includes the Bhagavad Gita and the Pur~as. All these 

Upani~ads were composed probably in the last few centuries 

BCE. Finally, we have the two .late prose Upani~ads, the PraSna 

and the Miii}.Qiikya, which cannot be much older than the begin­

ning of the common era. 

Geography: The final issue regarding the composition of the 

Upani~ads relates to the geographical areas where these docu­

ments were composed. The land known to the authors of the 

Upani~ads was broadly northern India ranging from the upper 
Indus valley to the lower Ganges, and from the Himalayan 

foothills to the Vindhya mountain range. We can say with a great 

deal of confidence that they were all the product of the geo­

graphical centre of ancient Brahmanism, comprising the regions 

of Kuru-Paiiciila and Kosala-Videha, together with the areas 

directly to the south and west of these (see Fig. 2). It is much 

more difficult, however, to determine the geographical location 

of individual Upani~ds. Several scholars have recently attempt­
ed to localize vedic branches and texts using evidence internal to 

the texts themselves. Although the results are not conclusive, this 

research is significant and is evidence of a growing realization 

that in interpreting ancient texts philology needs to be supple­

mented by the knowledge of the geographical region and the 
social context in which they were composed. I reproduce here 

some of the tentative conclusions of Witzel's (1987, 1989) 
important studies; the map (Fig. 2) shows both the important 
regions mentioned in the Upani~ads and the areas in which some 

of the individual Upani~ads may have been composed. In gener­

al, we find that the early texts of the vedic corpus were composed 

in the western and north-western regions, whereas the centre of 
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literary activity in the later vedic period shifts further east, 
mostly to the Kuru-Paiiciila region; some were composed even 

further east in the region of Videha. 
In the case of the two oldest Upani~ads, the BU and the CU, 

localization is complicated by the fact that they are compilations 

of pre-existing documents. On the whole, however, the centre of 
activity in the BU is the area of Videha, whose king, Janaka, 

plays a central role, together with Yiijiiavalkya, who appears 

almost as the personal theologian of the king. During the late 

vedic period the heartland of Brahmanism was the central region 

of Kuru-Paiicala; the Kuru-Paiicala Brahmins considered their 

land as the place where the best theological and literary activities 

were taking place. They must have viewed Videha as something 

of an unsophisticated frontier region. The entire setting of the 

third and fourth chapters of the BU was probably intended to 

show how Yajfiavalkya defeated all the best theologians of 

Kuru-Paiicala (BU 3.9.19), thus demonstrating not only the pre­
eminence of Yajfiavalkya but also the rising importance of 

Videha as a centre of learning. 
The evidence for localizing the CU is more meagre,22 but I think 

Witzel (1987, 194 n 74) is right in assigning 'a more Western than 

an Eastern location', probably somewhere in the western region of 
the Kuru-Paiicala country. The great Kuru-Paiicala theologian 

Uddiilaka .Arwp,23 who is vilified in the BU, and Pravaluu;ul, the 

king of the Paiicala region, play central roles in the CU. 
Turning ,to the other early prose Upani~s, Witzel places the 

Kau~itaki/Sankhayana branch of the ~gveda, to which the KsU 
belongs, in the western parts of the Kuru-Paiicala country. There 

22 The hazard of internal evidence is demonstrated by a couple of examples 

relating to the CU. The reference to hail in the Kuru country (CU 1.10.1) and the 

reference to rivers flowing to the east and to the west (CU 6.10.1) may point to a 

geographical location in the norihem Kuru region, where hail is common and the 

upper tributaries of the Ganges and the Indus flow towards the east and the west, 
respectively. But the meaning of the tenn for 'hail' is unclear; it probably means 

locust And even the BU ( 4.8.9), a clearly eastern text, knows of rivers flowing in 
both directions; this may have been a bit of geographical knowledge commonly 

available to people at this time, irrespective of where they lived. 

23 He is explicitly identified as a Kuru-PaiicAla Brahmin in the SB 11.4.1.1-2, 

where he is said to have travelled in the northern regions trying to draw the 

Brahmins of that frontier region into debate. 
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is little evidence internal to the KsU itself that would help its 
localization. In chapter 4, however, AjiitaSatru, the king of Kasi, 
which is somewhat to the east of the central Kuru-Paiicilla 
region, plays a central role. The TU and the AU are more diffi­
cult to locate. Witzel places the early portions of the AB in the 
north-western region around the Sutlej and the later portions, and 
hence possibly also the AU, further east in the Videha region. 
The early texts of the Taittiriya branch, such as the TS, were 
probably composed in the north-western region of Kuru-Paiiciila. 
The picture is less clear in the case of the later texts, including 
the TU, although a region somewhat to the north of the central 
Kuru-Paiiciila appears reasonable. 

The later verse Upani~?ads are much more difficult to locate 
both because they hardly ever mention geographical locations 
and because they are less closely connected to the Briihmal}as of 
the respective vedic branches. The KeU belongs to the 
Talavakara or Jaiminiya branch of the Siimaveda. Although the 
early literature of the Jaiminiyas appears to have been composed 
in the Kuru-Paiicila country, this vedic branch spread further 
south to the region where 'the rivers run north', that is, to what 
is today northern Madhya Pradesh and eastern Rajasthan. It :was 
possibly in this region that the KeU was composed. 

The KaU belongs to the lost Iathaka Briihmru,ta; without the 
latter it is impossible to determine the location of the former, 
which itself gives no geographical information. Witzel places the 
early literature of the Kathaka branch in the eastern Punjab, near 
the River Beas, for it is here that, as the Kiithaka Sarphitii states, 
the rivers flow westward. Whether this branch was still located 
in that region when the KaU, a somewhat late text, was com­
posed is impossible to determine. 

The IU, which comprises chapter 40 of the Viijasaneyi 
Smphitii of the White Yajurveda, likewise, contains no geo­
graphical infonnation. However, both branches of the White 
Yajurveda were located in the region of Kosala and Videha, even 
though their early literature may have been composed in a more 
western region. The IU is certainly later than the BU, and it is 
very likely that it too was composed in that region. Since they do 
not form parts of larger vedic texts, it is impossible to locate the 
SU, MuU, PU, and MaU. 
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Vedic Rituals 

Even though the Upani~adic authors sometimes speak vehe­
mently against the vedic ritual, these documents are so closely 
connected with it that it is impossible to understand them with­
out some knowledge of vedic ritual practice and vocabulary. Just 
like the Briihmw;ms, the Up~ads seek to explain the hidden 
meanings and connections of ritual actions and words. Their 
authors were masters of the ritual and assumed a similar knowl­
edge in their listeners. 

By the time of the early Brihmw;ms, approximately the eighth 
century BCE, the vedic ritual had developed into a highly com-

. plex and very expensive set of sacrifi~ requiring the services of 

an array of ritual specialists. These sacrifices included some that 
followed the liturgical calendar, for example, the daily fire sac­
rifice (agnihotra), the new- and full-moon sacrifices, the four­
month sacrifices performed at the beginning of the three seasons 
(spring, rains, autumn), and the offering of first fruits at harvest 
time. Other sacrifices were offered for special reasons or on spe­
cial occasions. Such are the two major sacrifices that occupy a 
central position in upani~adic thought, the horse sacrifice and the 
Soma sacrifice, as well as the anointing of a new king and the 
building of a fire-altar. 

A sacrifice is offered by a man, a wealthy patron who in most 
cases must have been a K~atriya.24 He is designated the 
yajamiina, a term generally translated as 'sacrificer'. This trans­
lation is somewhat misleading, because it is not the 'sacrificer' 
but the priests hired by him who actually perform the sacrifice. 
The yajamiina is the 'patron of the sacrifice', and it is on his 
behalf and for his benefit that the priests perform a sacrifice. 
Only a married man accompanied by his legitimate wife is eligi­
ble to become the patron of a sacrifice, indicating the centrality 
of marriage within the vedic ritual religion. The patron under­
goes a sacrificial consecration called di/qii prior to a sacrifice; a 
man so consecrated is set apart from other people and has to 

24 Theoretically, however, Brahmanicallaw pennits any married male belong­

ing to one of the three twice-born classes, i.e. Brahmin, ~atriya, and Vaisya, to 

perform a sacrifice. 
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follow a stringent regimen until he takes the bath that signals the 
· completion of the sacrifice. 

The priests, on the other hand, are always Brahmins who have 
specialized knowledge of some aspect of the sacrificial perfor­
mance. As I have already indicated in describing the division of 
vedic texts, there are three major classes of priests. The Hot:r is a 
priest of the ~gveda and is responsible for all recitations. The 
Adhvaryu is a priest of the Yajurveda and is responsible for all 
sacrificial actions, including the preparation of the sacrificial 
ground, building the frre pits, killing and butchering the sacrifi­
cial animal, cooking the sacrificial offerings, and actually throw­
ing the oblations into the ritual fire. The Udgiq" is a priest of the 
Siimaveda and is responsible for the singing. Each of these chief 
priests has several assistants. The Upani~ads mention the 
Agnidhra, an assistant of the Adhvaryu, and Prastotr and 
Pratihartr, two assistants of the Udglil:f. Besides these priests who 
actually perform the various rites connected with the sacrifice, 
there is another chief priest called Brahman, who sits silently to 
the south of the offertorial fire. He is supposed to be the most 
learned and to know the entire sacrificial performance. The 
Brahman is expected to set right any ritual mistakes made by the 
other priests. 

The central feature of all vedic sacrifices, from the simplest to 
the most complex, is the ritual fire. All offerings are made in the 
fire, and it is believed that as the fire consumes the offering, the 
gods themselves partake of it. The Sanskrit term agni is, at one 
and the same time, the ritual fire and the fire god, who is regard­
ed as the mouth of the gods, for it is through the medium of the 
fire that the gods partake of the sacrificial offerings. 

During a vedic sacrifice, normally three ritual fires were 
used: the householder's fire (giirhapatya), the southern frre 
(anviihiiryapacana or simply da/qil')iigni), and the offertorial 
fire (ahavaniya). These fires are placed in the hollow of fire pits 
of different shapes. The householder's frre is located in the 
west; the southern fire is somewhat to the south and east of it; 
and the offertorial frre is directly to the east of it (see Fig. 3). At 
th~ beginning of the sacrifice, the householder's frre is lit first, 
using a ftre newly produced by churning the frre-drills (see BU 
1.4.6n). After that the other two fires are lit using coals from the 
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householder's fire. Two other ritual fires are. also noted in the 
Upani~ads. They are the domestic fire, lit on the day of a man's 

· marriage and continuously maintained in the kitchen hearth, and 
the so-called assembly fire, probably associated with a king's 
assembly hall. Thus one hears often of the 'five fires', and they 
are frequently connected with the fire breaths of a person (see 
BU 1.5.3n). 

Between the householder's and the offertorial fire there is a 
rectangular area with concave sides (said to resemble the female 
body) called vedi. This sacred area is covered with sacred grass, 
and the sacrificial tools and utensils (knives, pots, cups, and the 
like) are placed there. 

There are three types of sacred utterances used in a ritual: the 
rc, the yajus, and the saman. These three are drawn respectively 
from the collections (Satphita) of the ~gveda, Yajurveda, and the 
Simaveda, and recited or sung by the three classes of priests 
mentioned above. These utterances are the subject of intense 
scrutiny and speculation in the Upani~ads. 

Finally, there is the dalcyil')ii, the sacrificial fee or gift given by 
the patron to the officiating priests. It was only natural that it 
should be viewed as something quite important by Brahmins; 
their economic survival depended on it Brahmanical theology 
invested the da/cyif)ii with enormous power and importance and 
considered it the very foundation of the sacrifice, thereby 
encouraging the patrons to give generously. The very outcome 
and efficacy of a ritual was believed to be dependent on the size 
of the sacrificial fee. 

Of the numerous sacrifices described in the vedic literature, 
two are singled out for discussion in the Up~ads: the horse 
sacrifice and the Soma sacrifice.2S These are long and complex 
sacrifices, and I will only delineate here a few major points of 
each. · 

The horse sacrifice is performed by a king both to demonstrate 
his sovereignty and to ritually enhance his dominion. A fine 
horse with great speed and possessing special bodily marks and 

2S The most convenient place to read about these, as well as the daily fire sac­
rifice and the building of the fire-altar dealt with in the KaU, is Kane 1962-75, ii. 
976-1255. The Soma sacrifice is described in detail in Caland and Henry 1906. 
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colours is selected and, after an elaborate ritual, set free to roam 
at will for a whole year. It is guarded by the king's troops. Each 
day during this year special sacrifices are offered in the presence 
of the king, and priests recite tales and legends in ten-day cycles. 
At the end of the year the horse is brought back, killed, and its 
various parts cooked and offered in sacrifice, a procedure that 
takes three days. 

There are seven types of Soma sacrifices. Chief of these is 
called Agni~toma (lit. 'Praise of Fire'), and the other Soma sac­
rifices are modelled after this. The Agni~toma is a rite intended 
to be performed during the spring and within a single day, 
although subsidiary rites are spread over several days. The cen­
tral ceremony is the pressing of the Soma plants, generally by 
pounding with stones, to obtain the juice. During the day of the 
pressing, the Soma is pressed three times-in the morning, at 
noon, and in the evening-and a goat is sacrificed. The juice of 
the Soma is strained, mixed with milk, and offered to the gods in 
the fire and drunk by the priests. 

There has been much scholarly speculation about the identity 
of this plant. Its likely home was the hills of the north-western 
regions, possibly extending into Afghanistan and Iran, since it 
was known also to the ancient Iranians. Already during the late 
vedic period, when the centre of Brahmanism had shifted to the 
Ganges valley, this plant was difficult to obtain; the ritual itself 
calls for the purchase of the plant, and several substitutes are per­
mitted. Its importance in the ritual is evidenced by the fact that 
the entire ninth book of the ~gveda Smphiti consists of Soma 
hymns. Soma also became a focus of ritual speculation. It was 
considered the drink of the gods, the drink that made gods 
immortal and confers immortality on mortals. Soma is contained 
in the moon, and the drinking of that Soma by the gods explains 
the waning of the moon. Every month the moon is replenished 
with Soma and thus waxes. Ofte~ in these documents, Soma is 
another name for the moon. 

Vedic Cosmologies 

During the early vedic period the universe was viewed as con­
sisting of three spheres (loka): the earth, the sky or firmament, 
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and the space between these two or the intermediate region. The 
ancient Indians shared this tripartite cosmology with other Indo­
European peoples. The phenomena associated with the sky and 
the intermediate region drew the attention of the early vedic 
poets in a special way: the rain clouds, lightning, thunder, wind, 
storm, and rain in the intermediate region, and the sun, moon, 
stars, and the brilliant vault of heaven in the sky. 

This tripartite universe was controlled by personal powers, the 
gods. For the most part, these gods are associated with their nat­
ural counterparts, such as the sun, moon, storm, rivers, and fire. 
Often the Sanskrit names of the gods are identical to the names 
of the corresponding cosmic entity; thus, Siirya is the Sun and 
Agni is the Fire. Sometimes the names vary, but the connection 
with the cosmic phenomena is unmistakable; thus Indra is con­
nected with thunder and the releasing of waters, and his weapon 
is the thunderbolt (BU 3.9.6). 

In the early vedic period the gods themselves are distributed 
among the three spheres: there are the gods of the earth, the gods 
of the intermediate region, and the gods of the sky. Although this 
distribution persists, the gods came to be generally located in the 
sky, the realm of light and immortality. The Sanskrit terms for 
these three spheres-bhu~, bhuva~, sva~-became sacred 
sounds, possibly because they contained the totality of the uni­
verse (see CU 2.23.2n). Much Upani~adic speculation centres on 
the hidden meaning of these sounds. 

In recent studies of vedic cosmology, Witzel (1984) and 
Brereton (1991) have drawn attention to the importance of the 
Milky Way and the stars around the Pole Star. Witzel has shown 
that the expression svarga_ loka (lit. 'bright world', commonly 

·translated as 'heavenly world') refers specifically to the Milky 
Way. The door to this world is located at the mouth of the two 
arms extending toward the east from the Milky Way viewed dur­
ing the winter months in northern India, which explains the 
importance of the east and the north-east in the ritual and in cos­
mological speculations. The Milky Way is also the bright ocean 
of heaven, the celestial waters; it is the source of the rivers 
that flow from the Himalayll!l mountains, thus connecting the 
earthly to the celestial waters. 

By the late vedic period, however, we note the emergence of 
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a new plan of the universe with seven spheres, positing three fur­
ther regions beyond the sky, called Mahas, Janas, and Tapas, and 
the furthest world named Satyaloka ('world of truth') or 
Brahmaloka ('world of Brahman'). Parallel to these seven upper 
or pleasant worlds, texts from a much later period posit seven 
descending and unpleasant worlds or hells, but the Upani~ads 
show no sign of such a conception. 

Another conception of the universe divides it into the world of 
humans, the world of ancestors or fathers, and the world of gods 
(BU 1.5.16). Although less tied to observable reality, it is more 
signific~t for beliefs regarding the afterlife. The world of 
humans is, of course, the observable world in which our normal 
lives are lived. During the early period all humans, or at least 
those who had lived a ritually correct life, were believed to go to 
the world of fathers; but the Up~ads reveal a new perception 
of that world according to which only those who are destined to 
return to and to be reborn in this world follow the path to the 
world of the fathers, while those destined not to return and to 
become immortal proceed to the world of the gods (see BU 6.2 
and parallels). 

This new conception is tied to an emergent world view centred 
on the doctrine of rebirth. The manner in which the rebirth 
process was thought to operate is similar to that in which 
Brahmanical thought viewed the operation of ritual actions. 
Rites achieve their results by their own autonomous power and 
according to a ritual law of cause and effect; ritual success does 
not depend on the will of a. god. The moral law that governs the 
rebirth process operates in a similar manner; those who perform 
good actions are reborn in good situations, while those who do 
the opposite proceed to evil births (CU 5.10.7). The correlation 
between the ritual and ethical spheres apparent in these early 
texts is made easier by the fact that the same Sanskrit term, 
/carman (lit. 'action'), is used for both ritual and moral actions. 
The ethicization of cosmic processes evident in the Upani~ads, 
moreover, remains a constant feature of later Indian cosmologies. 

The early view of the mechanism of rebirth and of the escape 
from the rebirth cycle as depicted in the famous doctrine of five 
fJ.res (BU 6.2) is tied to the old view of a tripartite and enclosed 

. universe. The fmnament, the vault of heaven, is viewed as a 
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solid cover. After they are cremated, humans destined to be 
. reborn go up to the moon in the fonn of smoke or vapour; from 
there they return to earth as rain, enter plants, and, when they are 
eaten by a man, become semen, and finally take on a new life in 
the womb of a woman. The universe is thus a prison with walls 
above (finnament) and below (earth). Those who possess the lib­
erating knowledge, however, are able to break this cycle, to 
escape from this prison. The sun is viewed as a lid that covers the 
only opening in the vault of heaven, the only door to freedom; the 
sun pennits the liberated individuals to pass through that opening 
and escape to the immortal condition outside the universe. 

Another central concern of the Upani~adic thinkers relates to 
the 'beginnings'; the expression 'in the beginning' (agre) is fre­
quent and opens the narrative of creation stories. The creator, the 
source from which creation emerged~ most often is Prajapati, the 
principal creator god of the Br8tunal)as, who is identified with 
the sacrifice itself (BU 3.9.6). The other two principles located at 
the 'beginning' with some frequency are Brahman and Atman, 
which I will discuss below. 

By the time of the later verse Up~ads, such as the SvetiiS­
vatara, new and more theoretical cosmologies had emerged, the 
most prominent of which is that associated with the S8Jpkhya 
and Yoga traditions. Since these are some of the oldest docu­
ments. reflecting Sarpkhya conceptions of the universe, the 
precise cosmology underlying them is unclear; th~ cosmology is 
certainly different from the classical accounts of Siilpkhya cos­
mology contained in scholastic works of later times. Like the 
latter, however, this early cosmology posits a material source, a 
primal matter, called pralqti or pradhiina. This primal matter, 
originally unmanifest, contains three qualities or strands (gul}tl): 
goodness (sattva), energy (rajas), and darkness (tamas). The 
visible and manifest universe has proceeded from the original 
primal matter; the three qualities are distributed in different pro­
portions within the various constituents of the universe. Unlike 
classical Siirpkhya, however, this early cosmology posits a single 
and unique god who rules over the primal matter and regulates 
the production of the visible universe from it. Besides primal 
matter and god, there are the individual souls of humans, souls 
that are trapped within material bodies produced by .primal mat-
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ter. It is throu~ the help of god that these souls can hope to be 
liberated from the material prison. 

Human Physiology and Psychology 
Although ritual and cosmological speculations abound in the 
Upani~ads, the focus of their enquiry is the human persori-the 
construction of the body, its vital powers and faculties, the cog­
nitive processes, and the essential core of a human being. It is, of 
course, not surprising that the human being is a central concern 
of human thought; religious doctrines throughout the world tend 
to be anthropocentric. 

In ancient India, however, the human body was invested with 
unparalleled cosmological significance and parts of the body were 
homologized with cosmic phenomena. I have made reference to 
the ancient cosmogonic hymn found in the ~gveda (10.90) and 
predating the Upani~ads by several centuries, a hymn that depicts 
the creation of the universe through the sacrificial dismember­
ment of the body of a primeval man (pllTlqa). From the parts of his 
sacrificed body there emerged not only the. varlJDS of society, 
but also the parts of the cosmos: sun from the eye, moon from 
the mind, wind from the breath, sky from the head, earth from the 
feet, and so on. I will deal in greater detail with these cosmic 
connections in the next section; here I want to briefly describe 
the Upani~adic assumptions about human physiology and psy­
chology. 

In these documents, the term most frequently used with refer­
ence to a living, breathing body is iitman, a term liable to misun­
derstanding and mistranslating, because it can also mean the 
spiritual self or the inmost core of a human being, besides func­
tioning as a mere reflexive pronoun. The body which is the 
object of investigation, moreover, is primarily the male body; the 
female body enters the discussion infrequently and then mostly 
within the context.ofmale sexual activity. The termyoni used in 
these contexts can mean both the vagina in which the semen is 
deposited and the womb in which the foetus develops. 

The obvious external construction of the human, as well as the 
animal, body is, of course, known to our authors. The priests 
butchered sacrificial animals, and this dissection must have pro-
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vided them with detailed information on the internal organs of 
animals. This knowledge is displayed, for exampl~, in the open­
ing statement of the BU (1.1.1), which homologizes parts of the 
horse's body with· cosmic realities. The body is distinguished 
according to vertical and horizontal axes into the left and the 
right, and into the upper and the lower (the forequarter and the 
hindquarter, in the case of an animal), each with its own sym­
bolic value. The left, for example, is associated with the female, 
and the right with the male. 

It is, however, the vital powers-powers of movement, evacua­
tion, ejaculation, breathing, and speaking, as well as thinking and 
the five se~ are the focus ofUpani~adic enquiry. The most 
important of these are breathing, thinking, speech, sight, and hear­
ing. Together, these five are often called 'breaths' (priil)a), 'breath' 
here carrying the meaning of life and vital force (see BU 1.5.21 
for a traditional explanation of why they are called 'breaths'). 
In dealing with sight and hearing, and to some extent also in the 
case of the other faculties, these documents clearly distinguish the 
power or the act of seeing and hearing from the respective external 
organs, the eyes and the ears. Indeed, they consistently use differ­
ent Sanskrit terms for the two-ca4us and irotra for sight and 
hearing, and a/cyan and kanJa for eye and ear, respectively. 

Of the vital powers, breathing is the most important. Several 
Upani~ads equate breath with life and even with a person's self 
(iitman). The enquiry into the power of breathing led these 
thinkers to distinguish several types of breath within the body. In 
general, five breaths are identified; the exact meaning of each is 
not altogether clear, and the meaning of some appears to have 
changed over time. In much of this literature, however, the five 
breaths appear to have the following meanings: breathing out 
(priir)a), breathing in (apana), the breath that moves up (udiina), 
the breath that traverses (vyana), and the breath that equalizes or 
links (samiina).26 

26 Breaths. or air circulating in the body, are also an important topic in ancient 
Indian medicine, the Ayurveda. The terms for the various breaths have been sub­
ject to much debate and misunderstanding. It was once thought, for example, that 
prib).a meant inhalation, and that meaning is found even today in many dictionar­
ies. Bodewitz (1986, 334-6) has shown that udi1na in some contexts is syn­
onymous with iJpiina and means inhalation. For a review of the discussion, see 
Bodewitz 1986; Zysk 1993. 
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The first, priil)a, is the one most commonly referred to, and it 
is often used as a generic term for breath, as a term for life, and, 
in the plural, to refer to the vital powers discussed above. Over 
time, the word aplina comes to mean also the breath that moves 
down from the navel and is responsible for evacuation and the 
breaking of wind. Vylina may have meant originally the interval 
between inhalation and exhalation; thus it is said to be where the 
out-breath and in-breath meet and it is, therefore, identified with 
speech, because in speaking one breathes neither in nor out (CU 
1.3.3). Later it came to be viewed as the breath responsible for 
blood circulation. Samiina, likewise, came to be located in the 
belly and to be associated with the digestion· of food. The picture 
that emerges is of a body pervaded by air, which circulates with­
in. it along various· channels; this vital air is what enlivens the 
body and makes it perform its many functions. Reference is also 
made to a 'breath within the mouth' (BU 1.3.7-27) and to a 'cen­
tral breath' (BU 1.5.21-2), which are viewed as the primary car­
riers of life. 

The inner organ that is the subject of intense scrutiny is the 
heart. The heart has a cavity at the centre, and is surrounded 
by the pericardium. Channels or veins run from the heart to the 
pericardium and to other parts of the body. The cavity of the 
heart is the seat of the vital powers and the self and plays a cen­
tral role in the explanations of the three states of awareness-­
waking, dreaming, and dreamless sleep-as well as of death. In 
sleep, the cognitive powers distributed throughout the body dur­
ing the waking hours are gathered together in the cavity of the 
heart. The space of this cavity is homologized with cosmic space 
(see CU 3.12.7-9), and in the dream state the person travels 
about this space seeing and enjoying the same type of things that 
he experienced while awake. During deep and dreamless sleep, 
the self slips out of that cardiac space and enters the veins going 
from the heart to the pericardium; there it remains oblivious to 
everything (see BU 2.1; 4.~). At death the self, together with 
the vital powers, depart from the heart along a channel and 
exit through either the crown of the head (TU 1.6) or the eye 
(BU 4.4.2). 
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Cosmic Connections 
In the preceding survey we noted three areas of concern for the 
vedic thinkers: the ritual, the cosmic realities, and the human 
body/person. The ritual sphere includes ritual formulas, prayers, 
and songs, as well as ritual actions and ceremonies. As we have 
seen, the vedic thinkers did not make a strict distinction between 
the gods and cosmic realities; so the cosmic sphere includes 
both. The central concern of all vedic thinkers, including the 
authors of the Upani~ads, is to discover the connections that bind 
elements of these three spheres to each other. The assumption 
then is that the universe constitutes a web of relations, that things 
that appear to stand alone and apart are, in fact, .connected to 
other things. A further assumption is that these real cosmic con­
nections are usually hidden from the view of ordinary people; 
discovering them constitutes knowledge, knowledge that is 
secret and is contained in the Upani!1ads. And it is this know­
ledge of the hidden connections that gives the person with that 
knowledge power, wealth, and prestige in this world, and heav­
enly bliss and immortality after death. While in the earlier vedic 
texts the focus is on the connections between the ritual and cos­
mic spheres, the concern of the Upani~adic thinkers shifts to the 
human person; the connections sought after are between parts of 
the human organism and cosmic realities. 

In the early vedic literature the term most commonly used for 
'connection' is bandhu, a term derived from a verb meaning 'to 
bind', 'to connect' .21 Bandhu commonly means a kin, but when 
one thing is said to be a bandhu of another, the meaning is that 
the former is connected to or is a counterpart of the latter. The 
earliest usage of the important term upani~ad indicates that it 
too carried a similar meaning: upani~ad means 'connection' or 
'equivalence' .28 In addition, the term implies hierarchy; the 
Upani,adic connections are hierarchically arranged, and the 
quest is to discover the reality that stands at the summit of this 

27 For studies of this concept, see Gonda 1965 and Smith 1989. 
28 On this meaning of upafl4ad, see Renou 1946: and Falk 1986b. In the light 

of these studies, the older view (Deussen 1966 [1906], 13) that the term derives 
from 'sitting near' a teacher and refers to a group of disciples at the feet of a 
teacher imbibing esoteric knowledge is clearly untenable. 
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hierarchically interconnected universe. It is, however, assumed 
that such connections are always hidden. We see the tenn used 
with this meaning in the Upani~ads themselves, for example, 
at CU 1.1.10 and 1.13.4. Because of the hidden nature of these 
connections, the term upani~ad also came to mean a secret, espe­
cially secret knowledge or doctrine. It is probably as an exten­
sion of this meaning that the term came finally to be used with 
reference to entire texts containing such secret doctrines, that is, 
our Upani~ads. 

Another extremely common Upani~c tenn that refers to the 
connections and equivalences existing within the universe is 
'venerate'. When a text states that someone venerates X as Y, the 
meaning is that he recognizes the hidden connection or hom­
ology between the two (see BU 4.1.2n). Thus, at CU 1.2.10-12, 
Ailgiras, Bfhaspati, and Ayasya are said to have venerated the 
High Chant as the breath· within the mouth. The text then goes 
on to reveal the hidden etymologies of the names of those indi­
viduals that make them identified with that very breath. The 
message is 'clear: anyone who comes to know such a hidden 
homology becomes himself identified with the things whose 
homology he has recognized. 

An excellent example of such connections is the opening para­
graph of the BU where parts of the sacrificial horse's body and 
even its physical activities (i.e. the ritual sphere) are connected 
to phenomena in the world (i.e. the cosmic sphere). Elsewhere 
the ritual sphere is connected to the bodily, and the bodily sphere 
to the cosmic: the ~c is connected to earth, atmosphere, and 
heaven, and the Silman to fire, wind, and sun (BU 1.6); the ~c, 
to speech, sight, and hearing, and the Silman to breath, body, and 
mind (BU 1. 7); and speech, bream, sight, hearing, and mind are 
connected to fire, wind, sun, quarters (points of the compass), 
and moon, respectively (BU 1.3.11-16). Some of these connec­
tions, such as that between eye and sun, and breath and wind, fol­
low natural associations; others, such as that between mind and 
moon, are more difficult to fathom at least for the modem read­
er and may be based on the then current views on the nature of 
or mythical associations between the mind and the moon. 

An important basis for these connections, however, is the pho­
netic similarity between the Sanskrit words for two things or 
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even the fact that the two tenns may have the same number of 
syllables.29 One fmds with an almost annoying frequency such 
'etymological' connections in these documents, especially in the 
Chiindogya.30 Thus the connection between the High Chant and 
the sun (CU 1.3.1) is based on the phonetic similarity between 
udgitha ('High Chant') and udyan ('rising'). Some modem schol­
ars have dismissed these as fanciful folk etymologies. These are 
clearly not 'folk' etymologies; the authors of these documents 
were learned men, and these documents themselves demonstrate 
that the science of grammar had already reached a high degree of 
sophistication. These men clearly knew the philological ety­
mologies of the tenns they dealt with; but their quest was not for 
such common and well-known connections but for deeper and 
hidden ones, and they found in the sounds of the names a clue to 
those connections. 

This belief that what sounds alike must be alike was founded 
on the theory that the essence of a thing was expressed in its 
name and its visible appearance (nlimarilpa). The importance 
given to speech-sounds is evident in the discussions of such 
special sounds as bhul}., bhuval}., and sval}. (the sounds that corres­
pond to the three worlds), as well as the most basic and power­
ful sound of all, Ol,i. These speech-sounds are both powerful in 
themselves and provide access to the basic reality of the world, to 
Brahman. To understand these etymological connections, then, 
we must enter-which is not the same as to believe in or to 
accept-the framework of their own world view; dismissing them 
as fanciful does not further understanding. These phonetic equiv­
alences also highlight the highly oral nature of the vedic texts; 
they were composed and handed down from generation to gener­
ation orally. These texts also came to life within the communities 
in their oral enactment within ritual recitations, both public and 
private, as well as in the traditional methods of education.31 

29 See e.g. BU 5.5.3-4; 5.14.1-3. Regarding the counting of syllables in 
ancient Indian texts, see Jamison 1986, esp. p. 165. 

30 These phonetic etymologies occurring in the Upani~ have been collected 
by Singh 1994. 

31 . For the essential oral/aural nature of sacred scriptures, see William A. Graham, 
Beyond the Written Word: Oral Aspects of Scripture in the History of Religion 
(Cambridge: Cambridge University Press, 1987); esp. 65-80, dealing with the Vedas. 
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Some scholars have argued that these connections amount to 
the acknowledgement of the identity between disparate realities, 
while others contend that they merely show resemblance. 
Whether it is identity or resemblance, those who. note these con­
nections also seek to establish a hierarchy of connected things, 
or, looking at it from a different angle, to discover deeper and 
deeper realities that serve as the foundation or basis for others 
(cf. BU 2.9.19-26). Several metaphors are used to indicate this 
hierarchic connection and dependence of one reality on another, 
metaphors such as the string on which the world is strung (BU 
2. 7) and that on which the world is woven back and forth (BU 
2.6 and 8). This is possibly the idea that gives some unity to the 
diverse thoughts of the Upani~ads, and Brereton (1990, 118) 
expresses it succinctly: 'each Upanishadic teaching creates an 
integrative vision, a view of the whole which draws together the 
separate elements of the world and of human experience and 
compresses them into a single form. To one who has this larger 
vision of things, the world is not a set of diverse and disorga­
nized objects and living beings, but rather forms a totality with a 
distinct shape and character.' 

Two significant items within this hierarchically connected and 
organized universe are called Brahman and Atman, two concepts 
that have been pivotal in the development of later Indian philo­
sophies and theologies, two concepts that have been subject to 
intense scrutiny by modem scholarship. These permit the 
Upani~ads to create 'an integrative vision by identifying a single, 
comprehensive and fundamental principle which shapes the 
world' (Brereton 1990, 118). It is impossible to analyse them 
adequately within the confines of this Introduction. Both are 
viewed in their own way as occupying the summit of the hierar­
chically arranged and interconnected universe. 

Atman, as I have already pointed out, has many meanings and 
usages in the Upani~adic vocabulary; one such usage refers to 
the 'Self, the ultimate essence of a human being, even though 
there is no agreement as to what constitutes that essence. It will, 
however, be anachronistic to interpret this usage of the term 
as referring only to some 'spiritual' core of a human being; 
the image of the physical human body is present even when 
the Upani~ads are attempting to isolate that core. Thus in CU 
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5.12-17 Asvapati points to the inadequacy of several identifica­
tions of the self by stating that the thing so identified is only the 
head or the bladder or the feet of the self. 

Brahman, likewise, has a variety of meanings, and it is impos­
sible to use a single English term to designate ~ those mean­
ings.32 Brahman may mean 'a formulation of truth', the Veda, 
or the ultimate and basic essence of the cosmos. The TU (3.1) 
provides a basic definition of this term in its latter meaning: 
'That from which these beings are born; on which, once born, 
they live; and futo which they pass upon death-seek to perceive 
that! That is brahman!' Brahman thus stands at the summit of the 
hierarchical scheme, or at the bottom as the ultimate foundation 
of all things, although it is important to remember that the con­
cept always retains its verbal character as 'the sound expression' 
of truth or reality. The final upani~ad or equation is between 
Annan, the essential I, and Brahman, the ultimate real. 

Even though this equation played a significant role in later 
developments ofreligion and theology in India and is the comer­
stone of one of its major theological traditions, the Advaita 
Vedanta, it is incorrect to think that the single aim of all the 
Up~ is to enunciate this simple truth. A close reader of 
these documents will note the diversity of goals that their authors 
pursue, chief among which are food, prosperity, power, fame, 
and a happy afterlife. There are rites to secure greatness, to win 
a woman's love,33 to harm the lover of one's wife, to ensure 
pregnancy, to guard against pregnancy, to assure a safe child­
birth-the list can go on. Many scholars ignore these and similar 
passages in their search for the 'philosophy' or 'the fundamental 
conception' of the Up~ads. But are we justified in doing so? 
If the compilers of the Up~ads thought them significant 
enough to be included in these collections, who are we to reject 
them? These passages, I believe, are as important to uncovering 
the religious history of the period as the passages proclaiming 
the oneness of Annan and Brahman. 

32 For specific and detailed studies of this tenn the reader may consult Renou 
and Silbum 1949; Gonda 1950; and Thieme 1952. 

33 Some early translators (e.g. Max MUller) were so offended by these explicit 
descriptions of sexuality that they either left those passages untranslated or trans­
lated them into Latini 
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NOTE ON THE TRANSLATION 

TEXTS, especially ancient texts-whether they are the 
Upani~ads or the Bible--composed in a different language, at a 
different time, and by people· with social and cultural back­
grounds and levels of scientific knowledge far different from our 
own, pose many and diverse problems of understanding and 
interpretation to their readers and, especially, to their translators. 

A comparison with the methods we use to understand another 
type of data from ancient societies-archaeological discoveries­
is instructive. Archaeological findings are only clues, and, just 
like clues in the investigation of a crime, archaeological clues 
require the interpretive efforts of the investigator, who alone can 
unravel the story behind the clues. A long process of interpreta­
tion, thus, precedes an adequate understanding, a process 
informed by our knowledge obtained from other sources regard­
ing the culture and society of the people in question and by 
analogies with other comparable cultures. A similar process 
of interpretation is also required for an adequate understanding 
of textual data and must precede any translation. Whether a 
translator is aware of this or not, a translation is always an 
interpretation. 

In an important way, however, texts are different from archae­
ological data. Unlike archaeological remains, a text is a living 
reality; it is its very use and transmission by generations of read­
ers, interpreters, and copyists that have preserved it for our 
examination. The interpretative history of a text is especially rich 
when it happens to be a sacred text, a text that is perceived by 
a community or a group of communities as religiously author­
itative. Such, indeed, are the group of texts called 'Upani~ad' 
translated here. 

Unlike archaeological data, therefore, texts, especially sacred 
texts, come to us already interpreted. Specifically with the 
Upani~ads, the interpretative history consists both of formal 
commentaries and further commentaries on earlier commen­
taries, and of interpretations implicit in their use as· scriptural 
texts within theological discourses and sectarian debates. 
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How, then, does a translator's interpretation relate to this his­
tory of interpretation? The problem is further complicated by the 
fact that there is no one native interpretation of the Upani~ads; 
across time and sectarian divides, we have a multiplicity of 
interpretations. H a translation has a theological purpose-if it is 

·produced within a specific sectarian or theological context-a 
translator may choose one of these interpretations over the 
others. I have chosen not to do so, even though, like most trans­
lators, I have benefited from the insights of commentators. I 
want in my translation and notes to approximate, as far as our 
current knowledge permits, the understanding of these docu­
ments that their authors had and the meaning they desired to 
communicate to their contemporary audience. 

Like any other historical work, mine is a reconstruction of the 
past. In this reconstruction, I want to distinguish the interpretative 
history of the documents, often separated from their composition 
by a millennium or more, from their original context. Even though 
there are significant differences in purpose and content between 
them, one may, nevertheless, profitably rompare the Upani~s to 
the Constitution of the United States of America, which also has 
had an official, and often contradictory, history of interpretation 
by the Supreme Court. H I am translating the Constitution into 
Sanskrit, what interpretation should I follow? I would follow none 
of those interpretations and attempt to reconstruct for the Sanskrit 
reader the cultural and social context within which the 
Constitution was drafted. My translation would attempt to present 
the Constitution to the Sanskrit reader as a window into the world 
of America in the late eighteenth century, and not as a living docu­
ment still guiding the destinies of the American people. 

Both the Constitution and the Upani~ads are living documents 
and play significant roles in the communities within which they 
are perceived as authoritative. Acts of interpretation of these 
documents are legitimate activities for lawyers and theologians 
of the respective communities, and the study of those interpreta­
tive histories is an important and legitimate part of historical 
scholarship; but these are not, I believe, the aim of a translation. 
My translation is not intended to be a vehicle for propagating 
religious truths (although, for some, it may perform this func­
tion) but for illuminating the distant past of India. 
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My translation, moreover, is not intended for philologists but 
for ordinary readers who have little or no access to the original 
Sanskrit. I have not employed, therefore, the common defensive 
strategies of philological translations, such as placing within 
brackets any English word added to draw out the sense of the 
Sanskrit. I expect my translation to be accurate without being 
literal, to be readable on its own without reference to the 
Sanskrit. I have used idiomatic and informal English, especially 
in translating dialogues and conversations, but avoided vul­
garisms, keeping in mind that these are viewed by many as 
sacred writings. 

One notable feature of Sanskrit is its frequent use of pronouns 
without clear referents; often the referent is not the noun that 
immediately precedes the pronoun. I have regularly repeated the 
noun when the use of an English pronoun would be confusing. In 
dialogues deictic pronouns-that is, pronouns used in conversa­
tions while pointing to something-are used often; in translating 
such oral usages into written prose I have often appended the 
item pointed to, for example 'this right eye'. The use of these 
pronouns highlights not only the oral nature of the original dia­
logues but also the continuing oral transmission of the 
Upani~ads. 

Phonetic connections between words abound in these docu-· 
nients and play a significant role in Upani~dic thought. It is an 
impossible task to reproduce them in English. I have attempted 
to alert the reader to the connections hinted at by placing the 
Sanskrit tenns within parentheses. Three terms that cause special 
difficulty are priil)a, iitman, and brahman; they have multiple 
meanings, but in the original Sanskrit the identity of the term 
recalls to the reader all the related meanings even when only one 
is primary within a given context. To alert the English reader to 
these connections, I have included the Sanskrit term within 
parentheses. 

The internal divisions of these documents and the names given 
to these units vary. I have called 'Chapter' the largest divisions 
of each Upani~ad (except the PU) and have given only numeri­
cal designations to the others. The numbers of the smallest units 
are placed in superscript alongside the text, the symbol § being 
used in the Notes. Many Upani~ads have only these two divi-
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sions. Some, however, divide the chapters into subsections. The 
numbers of these subsections appear in large type, covering two 
lines. 

I have based my translation on the excellent edition of Limaye 
and Vadekar (1958); whenever I have departed from the estab­
lished text I have noted the reasons. In the case of the KsU, SU, 
and MuU, however, I have used the critical editions prepared by 
Frenz (1968-9), Hauschild (1927), and Hertel (1924), respec­
tively. 

The following chronological bibliography of translations of 
the Upani~ads was published too late to be included in my biblio­
graphy: P. Renard, 'Historical Bibliography of Upani~ads in 
Translation', Journal of Indian Philosophy, 23 (1995): 223-46. 
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Brhadiira9yaka Upani~ad 

THE Brhadanu}.yaka Up~ad constitutes the concluding section 
of the voluminous Satapatha Br8hm8J)a of the White Yajurveda. 
Its name, The Great A ral}yaka-Upafl4ad, indicates its character 
as both an Arar:tyaka and an Upani~ad. The text has been pre­
served in two recensions, the Miidhyangma and the Kiil;lva; in both 
the BU forms the final sections of the Satapatha. The two recen­
sions present basically the same text, although there are differ­
ences in some significant readings and in the arrangement of 
individual sections. This translation follows the Kiil;lva recension. 

The Upani~ad consists of three sections: ( 1) chapters 1-2, called 
the Madhukit}(ia (Honey Section), getting its name from the final 
segment (2.5); (2) chapters 2-3, called the Yajiiavalkyakiil;lc;ta 
(Yajiiavalkya Section), in which this sage plays the central role; 
and (3) Chapters 5-6, called KhilakiJ}c;ta (Supplementary Section). 
In its present fonn, this Up~ad has seen at least three editorial 
phases. The frrst consists of individual passages, dialogues, and 
stories that may have been preserved in the memory of individuals 
or groups. In the second phase editors must have made three inde­
pendent collections of them, collections that are preserved as the 
three sections of the BU. That these sections must have existed as 
separate texts is indicated by the genealogy of teachers appended 
to each, as well as by the repetition of the story ofYajiiavalkya and 
his two wives in both the first and the second sections (2.4 and 
4.5). It is, of course, likely that these sections underwent further 
expansion in the third phase when an editor appears to have woven 
these separate texts into a whole and included them within the 
Satapatha Bralutlai)a. Of the three, the first two sections exhibit 
greater internal consistency, while the third, which even the native 
tradition regards as supplementary, consists of disparate and often 
unconnected fragments. Nevertheless, this section is important 
especially in showing the diversity of secret recipes-rites, incan­
tations, and esoteric knowledge-that constituted the literature 
that we have come to call Upani~ds. 

On linguistic and other grounds, there is general agreement that 
the Brfladar&J)yaka, as a whole, is the oldest of the Upani~ads, even 
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though individual passages in it may be younger than those of 
others, especially those of the Chandogya. Together with the lat­
ter, the Brfl~yakanot only constitutes about two-thirds of the 
corpus of ancient Upani~adic documents but also represents the 
oldest and the most important part of this literature. 

CONTENTS 
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CHAPTER 1 

1 THE head of the sacrificial horse, clearly, is the dawn-its 
sight is the sun; its breath is the wind; and its gaping mouth is 

the fire common to all men. The body (iitman) of the sacrificial 
horse is the year-its back is the sky; its abdomen is the interme­
diate region; its underbelly is the earth; its flanks are the quarters; 
its ribs are the intermediate quarters; its limbs are the seasons; its 
joints are the months and fortnights; its feet are the days and 
nights; its bones are the stars; its flesh is the clouds; its stomach 
contents are the sand; its intestines are the rivers; its liver and lungs 
are the hills; its body hairs are the plants and trees; its forequarter 
is the rising sun; and its hindquarter is the setting sun. When it 
yawns, lightning flashes; when it shakes itself, it thunders; and 
when it urinates, it rains. Its neighing is speech itself. 

2 The day, clearly, was born afterwards to be the sacrificial cup 
placed in front of the horse, and its womb is in the eastern sea. The 
night was born afterwards to be the sacrificial cup placed behind 
the horse, and its womb is in the western sea. These two came into 
being to be the sacrificial cups placed in front of and behind the 
horse. It became a racer and canied the gods. It became a charger 
and carried the Gandharvas. It became a courser and canied the 
demons. It became a horse and carried the humans. The sea, 
indeed, is its counterpart; the sea is its womb. 

2 In the beginning there was nothing here at all. Death alone 
covered this completely, as did hunger; for what is hunger but 

death? Then death made up his mind: 'Let me equip myself with a 
body (iitman).' So he undertook a liturgical recitation (arc), and as 
he was engaged in liturgical recitation water sprang from him. 
And he thought: 'While I was engaged in liturgical recitation 
(arc), water (ka) sprang up for me.' This is what gave the name to 
and discloses the true nature of recitation (arka). Water undoubt­
edly springs for him who knows the name and nature of recitation 
in this way. 2 So, recitation is water. 

Then the foam that had gathered on the water solidified and 
became the earth. Death toiled upon her. When he had become 
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worn out by toil and hot with exertion, his heat-his essen~ 
turned into fire. 

3 He divided this body (iitman) of his into three-one third 
became the sun and another the wind. He is also breath divided 
into three. His head is the eastern quarter, and his two forequarters 
are the south-east and the north-e8st. His tail is the west, and his 
two hindquarters are the south-west and the north-west. His flanks 
are the south and the north. His back is the sky; his abdomen is the 
intennediate region; and his chest is this earth. He stands finn in 
the waters. A man who knows this will stand fmn wherever he 
may go. 

4 Then death had this desire: 'Would that a second body (iitman) 
were born for me!' So, by means of his mind, he copulated with 
speech, death copulated with htmger. Then the semen he emitted 
became the year. The year simply did not exist before this. He 
carried him for as long as a year, at the end of which he gave birth 
to him. As he was born, death opened its mouth to swallow him. 
He cried out, 'Bhib)!' That is what became speech. 

s Death reflected: 'If I kill him, I will only reduce my supply of 
food.' So, with that speech and that body (iitman) he gave birth to 
this whole world, to everything that is here-~gvedic verses, 
Yajurvedic formulas, Samavedic chants, metres, sacrifices, 
people, and animals. He began to eat whatever he gave birth to. 
'He eats (ad) all' -it is this that gave the name to and discloses the 
true nature of Aditi. When someone comes to know the name and 
nature of Aditi in this way, he becomes the eater of this whole 
world, and the whole world here becomes his food. 

6 Then death had this desire: 'Let me make an offering once 
more, this time with a bigger sacrifice.' So he str:enuously toiled 
and fiercely exerted himself. When he had become worn out by 
toil and hot with exertion, his splendour-his vigour-departed 
from him. Now, splendour-vigour--consists of the vital breaths. 
So, when his vital breaths had departed, his corpse began to bloat. 

· His mind, however, still remained within his corpse. 
7 Then he had this desire: 'I wish that this corpse of mine would 

become fit to be sacrificed so I could get myself a living body 
(atman)!' Then that corpse became a horse. 'Because it bloated 
(aivat), it became fit to be sacrificed (medhya)' -that is what gave 
the name to and discloses the true nature of the horse sacrifice 
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(aJvamedha). Only a man who knows the horse sacrifice in this 
way truly understands it. 

Death believed that the horse was not to be confined in any way. 
At the end of one year, he immolated it as a sacrifice to himself, 
while he assigned the other animals to the gods. That is why 
people, when they immolate the horse consecrated to Prajapati, 
regard it as an offering to all the gods. 

The sun that shines up there, clearly, is a horse sacrifice; the 
year is its body (iitman). The fire that bums down here is the ritual 
fire; these worlds are its body. Now, there are these two: the horse 
sacrifice and the ritual fire (arka). Yet they constitute in reality a 
single deity-they are simply death. [Whoever knows this] averts 
repeated death-death is unable to seize him, death becomes his 
very body (iitman), and he becomes one of these deities. 

3 Now, Prajipati's offspring ~ere of two kinds: gods and 
demons. Indeed, the gods were the younger of his offspring, 

while the demons were the older; and they were competing for 
these worlds. So the gods said to themselves: 'Come, let us over­
come the demons during a sacrifice by means of the High Chant.' 

2 They then told speech: 'Sing the High Chant for us.' Speech 
said 'Very well', and sang the High Chant for them. It procured for 
them by that singing whatever useful there is in speech; it keeps for 
itself (iitman) whatever is pleasant in what it says. The demons 
thought: 'With this as their Udgilf, they are sure to overcome us.' 
So they rushed at it and riddled it with evil. That evil is the dis­
agreeable things a person says-they are that very evil. 

3 Then the gods told breath: 'Sing the High Chant for us.' Breath 
said, 'Very well,' and sang the High Chant for them. It procured 
for them by .that singing whatever useful there is in breath; it keeps 
for itself whatever is pleasant in what it smells. The demons 
thought: 'With this as their Udgilf, they are sure to overcome us.' 
So they rushed at it and riddled it with evil. That evil is the dis­
agreeable things a person smells-they are that very evil. 

4Then the gods told sight: 'Sing the High Chant for us.' Sight 
said, 'Very well', and sang the High Chant for them. It procured 
for them by that singing whatever useful there is in sight; it keeps 
for itself whatever is pleasant in what it sees. The demons thought: 
'With this as their Udgitr, they are sure to overcome us.' So they 
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rushed at it and riddled it with evil. That evil is the disagreeable 
things a person sees-they are that very evil. 

s Then the gods told hearing: 'Sing the High Chant for us.' 
Hearing said, 'Very well', and sang the High Chant for them. It 
procured for them by that singing whatever useful there is in hear­
ing; it keeps for itself whatever is pleasant in what it hears. The 
demons thought: 'With this as their Udgiilf, they are sure to over­
come us.' So they rushed at it and riddled it with evil. That evil is 
the disagreeable things a person hears-they are that very evil. 

6 Then the gods told mind: 'Sing the High Chant for us.' Mind 
said, 'Very well', and sang the High Chant for them. It procured 
for them by that singing whatever useful there is in the mind; it 
keeps for itself whatever is pleasant in what it thinks. The demons 
thought: 'With this as their Udgitf, they are sure to overcome us.' 
So they rushed at it and riddled it with evil. That evil is the dis­
agreeable things a person thinks-they are that very evil. 

In this way they assaulted these deities with evil and riddled 
them with evil. 

7 Then the gods told the breath within the mouth: 'Sing the High 
Chant for us.' This breath said, 'Very well', and sang the High 
Chant for them. The demons thought: 'With this as their Udgiilf, 
they are sure to overcome us.' So they rushed at it and tried to 
riddle it with evil. But, like a clod of earth hurled against a rock, 
they were smashed to bits flying in all directions and perished. 
As a result, the gods prospered, while the demons came to ruin. 
When someone knows this, he himself will prosper, while an 
enemy who hates him will come to ruin . 

. s The gods then asked: 'Where has he gone who stood by us like 
that?' 

'Here within the mouth.' 
This is Ayiisya, the Angirasa, for it is the essenc~ of the bodily 

parts. 
9 Now, this same deity is called Dur, because death keeps far 

(dura) from it. And death likewise keeps far from a man who 
knows this. 1o This same deity drove out from the other deities the 
evil that is death and chased it to the very ends of the earth. Jbere 
it threw their evils down. Therefore, one should never visit for­
eigners or travel to frontier regions lest one run into evil and death. 

11 This same deity, after it had driven out from the other deities 
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the evil that is death, carried them beyond the reach of death. 
12 Speech was the first one that it carried. And when speech was 
freed from death, it became fire. So, having gone beyond death, 
the fire now blazes here. 13 Then it carried breath. And when 
breath was freed from death, it became wind. So, having gone 
beyond death, the wind now blows here. 14 Then it carried sight 
And when sight was freed from d~ it became the sun. So, hav­
ing gone beyond death, the sun now glows up there. ts Then it car­
ried hearing. And when hearing was freed from death, it became 
the quarters. These quarters have gone beyond death. 16 Then it 
carried ~e mind. And when the mind was freed from death, it 
became the moon. So, having gone beyond death, the moon now 
shines up there. In the same way, this deity carries beyond the 
reach of death anyone who knows this. 

17 Then the breath within the mouth procured a supply of food 
for itself by singing, for it alone eats whatever food is eaten and 
stands firm in this world. 18 But the other deities said to it: 'This 
whole world is nothing but food! And you have procured it for 
yourself by ·singing. Give us a share of that food.' It told them, 
'Come and gather around me.' They said, 'Very well', and gath­
ered around it on all sides. Therefore, whatever food one eats 
through it satisfies also these others. When someone comes to 
know this, his people will gather around him in the same way; he 
will become their patron, their chief, and their leader; he will 
become an eater of food and a sovereign. And if anyone among his 
people tries to become a rival of someone who knows this, that 
man will be incapable of supporting even his own dependants. On 
the other hand, anyone who follows him, as well as anyone who, 
while following him, wishes to support his own dependants, 
becomes capable of supporting them. 

19 This breath is Ayasya, the Angirasa, for it is the essence of the 
bodily parts. Now, the essence of the bodily parts is breath, for it is 
very clear-the essence of the bodily parts is breath. Therefore, 
any part of the body from which breath departs is sure to wither, 
for it is the very essence of the bodily parts. 

20 And it is also Bfhaspati. Bfhati, after all, is speech, and it is the 
lord (pati) of speech. So it is Bfhaspati. 21 And it is also 
Brahmat.taspati. Brahman, after all, is speech, and it is the lord 
(pati) of speech. So it is Brahmru;taspati. 22 And it is also the 
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Silman. The Silman, after all, is Speech. 'It is both she (sii) and he 
(ama)' -this gave the name to and discloses the true nature of the 
Siman. Or maybe it is called Silman because it is equal in size 
(sama) to a gnat or a mosquito, on the one hand, and to an elephant, 
to these three worlds, or even to the entire universe, on the other. 
When anyone comes to know the Siman in this way, he obtains 
union with and residence in the same world as the Saman. 23 And 
it is also the High Chant (udgitha). The 'high' (ut) is, after all, 
breath, for this whole world is held up (uttabdha) by breath. And 
'chant' (githa) is simply speech. Since it is high (ut) and it is chant 
(githa), it is the High Chant (udgitha). 

24 This same point was made by Brahmadatta Caikitaneya 
while he was drinking King Soma: 'May this King make my head 
shatter apart if Ayiisya Angirasa sang the High Chant by any other 
means, for by speech and breath alone did he sing it.' 

25 When someone knows the wealth of this Siiman, he comes to 
possess wealth. Now, the Saman's wealth (sva) is the tone (svara) 
itself. For this reason, when someone is about to carry out priestly 
functions, he hopes for a rich tone in his voice so he can perfonn his 
priestly functions with a voice rich in tone. And for the same reason, 
people always try to find a priest with a rich tone for a sacrifice, that 
is, one who possesses that wealth. A man undoubtedly comes to pos­
sess wealth, when he knows in this way the wealth of the Silman. 

26 When someone knows the gold of this Saman, he comes to 
possess gold. Now the Saman's gold (suvar1J.ll) is the tone (svara) 
itself. A man undoubtedly comes to possess gold, when he knows 
in this way the gold of the Silman. 

27 When someone knows the basis of this Siiman, he comes to 
possess a solid basis. Now, the Silman's basis is speech itself, for, 
basing itself on speech, the breath sings it. Some, however, take 
food to be its basis. 

28 Next comes the chanting of the purificatory lauds. The Prastotr 
priest sings the Introductory Praise of the Saman, and, as be is 
singing the Introductory Praise, the patron of the sacrifice should 
silently recite: 

From the unreal 
lead me to the real! 
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From the darkness 
lead me to the light! 

From death 
lead me to immortality!' 

1.4.3 

The unreal is death, and the real is immortality-so, when 
he says, 'From the unreal lead me to the real', what he is really 
saying is: 'From death lead me to immortality'; in other words, 
'Make me immortal.' Darkness is death, and light is immor­
tality-so, when he says, 'From the darkness lead me to the 
light\ what he is really saying is: 'From death lead me to immor­
tality'; in other words, 'Make me immortal.' In the state­
ment, 'From death lead me to immortality', there is nothing 
obscure. 

He may, further, procure a supply of food for himself by sing­
ing the remaining lauds. When he is singing them, therefore, he 
should choose as a reward anything he may desire. An Udgatr 
priest who has this knowledge is able to procure by his singing 
whatever he desires, either for himself or for the patron of the sac­
rifice. Now this is true world conquest. When a man knows that 
Saman in this way, there is no fear of his being left without a 
world. 

4 In the beginning this world was just a single body (iitman) 
shaped like a man. He looked arowid and saw nothing but 

himself. The first thing he said was, 'Here I am!' and from that the 
name 'I' came into being. Therefore, even today when you call 
someone, he first says, 'It's I', and then states whatever other name 
he may have. That frrst being received the name 'man' (punqa), 
because ahead (purva) of all this he burnt up (~) all evils. When 
someone knows this, he burns up anyone who may try to get ahead 
of him. 

2 That first being became afraid; therefore, one becomes afraid 
when one is alone. Then he thought to himself: 'Of what should 
I be afraid, when there is no one but me?' So his fear left him, 
for what was he going to be afraid of? One is, after all, afraid of 
another. 

3 He found no pleasure at all; so one finds no pleasure when one 
is· alone. He wanted to have a companion. Now he was as large as 
a man and a woman in close embrace. So he split (pat) his body 
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. into two, giving rise to husband (patz) and wife (patni). Surely this 
is why Yajfiavalkya used to say: 'The two of us are like two halves 
of a block.' The space here, therefore, is completely filled by the 
woman. 

He copulated with her, and from their union human beings were 
born. 4 She then thought to herself: 'After begetting me from his 
own body (iitman), how could he copulate with me? I know-1'11 
hide myself.' So she became a cow. But he became a bull and again 
copulated with her. From their union cattle were born. Then she 
became a mare, and he a stallion; she became a female donkey, and 
he, a male donkey. And again he copulated with her, and from 
their union one-hoofed animals were born. Then she became a 
female goa~ and he, a male goat; she became a ewe, and he, a ram. 
And again he copulated with her, and from their union goats and 
sheep were born. In this way he created every male and female pair 
that exists, down to the very ants. 

sIt then occurred to him: 'I alone am the creation, for I created 
all this.' From this 'creation' came into being. Anyone who knows 
this prospers in this creation of his. 

6 Then he churned like this and, using his hands, produced fire 
from his mouth as from a vagina. As a result the inner sides of both 
thes~e hands and the mouth-are without hair, for the inside 
of the vagina is without hair. 'Sacrifice to this god. Sacrifice to that 
god'-people do say these things, but in reality each of these gods 
is his own creation, for he himself is all these gods. From his 
semen, then, he created all that is moist here, which is really Soma. 
Food and eater-that is the extent of this whole world. Food is 
simply Soma, and the eater is fJ.re. 

This is brahman's super-creation. It is a super-creation because 
he created the gods, who are superior to him, and, being a mortal 
himself, he created the immortals. Anyone who knows this stands 
within this super-creation of his. 

7 At that time this world was without real distinctions; it was 
distinguished simply in terms of name and visible appearan~ 
'He is so and so by name and has this sort of an appearance.' So 
even today this world is distinguished simply in terms of name and 
visible appearance, as when we say, 'He is so and so by name and 
has this sort of an appearance.' 

Penetrating this body up to the very nailtips, he remains there 
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like a razor within a case or a termite within a termite-hill. People 
do not see him, for he is incomplete as he comes to be called breath 
when he is breathing, speech when he is speaking, sight when he is 
seeing, hearing when he is hearing, and mind when he is thinking. 
These are only the names of his various activities. A man who 
considers him to be any one of these does not understand him, for 
he is incomplete within any one of these. One should consider 
them as simply his self (iitman}, for in it all these become one. 
This same self (iitman) is the trail to this entire world, for by follow­
ing it one comes to know this entire world, just as by following 
their tracks one finds [the cattle]. Whoever knows this fmds fame 
and glory. 

s This innermost thing, this self (iitman)-it is dearer than a son, 
it is dearer than wealth, it is dearer than everything else. If a man 
claims that something other than his self is dear to him, and some­
one were to tell him that he will lose what he holds dear, that is 
liable to happen. So a man should regard only his self as dear to 
him. When a man regards only his self as dear to him, what he 
holds dear will never perish. 

9 Now, the question is raised: 'Since people think that they will be 
come the Whole by knowing brahman, what did brahman know 
that enabled it. to become the Whole?' 

to In the beginning this world was only brahman, and it knew 
only itself (iitman), thinking: 'I am brahman.' As a result, it 
became the Whole. Among the gods, likewise, whosoever real­
ized this, only they became the Whole. It was the same also among 
the seers and among humans. Upon seeing this very point, the seer 
Vamadeva proclaimed: 'I was Manu, and I was the sun.' This is 
true even now. If a man knows 'I am brahman' in this way, 
he becomes this whole world. Not even the gods are able to pre­
vent it, for he becomes their very self (iilman). So when a man vener­
ates another deity, thinking, 'He is one, and I am another', he 
does not understand. As livestock is for men, so is he for the gods. 
As having a lot of livestock is useful to a man, so each man 
proves useful to the gods. The loss of even a single head of 
livestock is painful; how much more if many are lost. The gods, 
therefore, are not pleased at the prospect of men coming to under­
stand this. 
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11 In the beginning this world was only brahman, only one. 
Because it was only one, brahman had not fully developed. It then 
created the ruling power, a form superior to and surpassing itself, 
that is, the ruling powers among the gods-Indra, V arw;m, Soma, 
Rudra, Parjanya, Y ama, Mftyu, and !Sana. Hence there is nothing 
higher than the ruling power. Accordingly, at a royal anointing 
a Brahmin pays homage to a K~atriya by prostrating himself. 
He extends this honour only to the ruling power. Now, the 
priestly power (brahman) is the womb of the ruling power. 
Therefore, even if a king should rise to the summit of power, 
it is to the priestly power that he returns in the end as to his own 
womb. So, one who hurts the latter harms his own womb 
and becomes so much the worse for banning someone better than 
him. 

12 Brahman still did not become fully developed. So it created 
the V aisya class, that is, the types of gods who are listed in 
groups-Vasus, Rudras, Adityas, All-gods, and Maruts. 

13 It still did not become fully developed. So it created the Siidra 
class, that is, Pii~an. Now, Ptl~an is this vecy earth, for it nourishes 
this whole world, it nourishes all that exists. 

14 It still did not become fully developed. So it created the ~w 
(dharma), a form superior to and surpassing itself. And the Law 
is here the ruling power standing above the ruling. power. 
Hence there is nothing higher than the Law. Therefore, a weaker 
man makes demands of a stronger man by appealing to the 
Law, just as one does by appealing to a king. Now, the Law is 
nothing but the truth. Therefore, when a man speaks the truth, 
people say that he speaks the Law; and when a man speaks the 
Law, people say that he speaks the truth. They are really the same 
thing. 

1s So there came to be the priestly power, the ruling power, the 
Vaisya class, and the Siidra class. Among the gods the priestly 
power (brahman) came into being only in the form of fire, and 
among humans as a Brahmin; it further became a K~atriya ~ the 
form of a K~atriya, a V aisya in the form of a V aisya, and a Siidra 
in the form of a Siidra. In the fue, therefore, people seek to find 
a world for themselves among the gods, and in the Brahmin a 
world among humans, for brahman came into being in these two 
forms. 
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If someone were to depart-from this world without perceiving his 
own -world, it will be of no use to him as it remains unknown to 
him, just like the Veda that is not recited or a rite that is left undone. 
If a man who does not know this performs even a grand and holy 
rite, it is sure to fade away after his death. It is his self (iitman) 
alone that a man should venerate as his world. And if someone 
venerates his self alone as his world, that rite of his will never fade 
away, because from his very self he will produce whatever he 
desires. 

16 Now, this self (iitman) is a world for all beings. So, when he 
makes offerings and sacrifices, he becomes thereby a world for the 
gods. When he recites the Vedas, he becomes thereby a world for 
the seers. When he offers libations to his ancestors and seeks to 
father offspring, he becomes thereby ·a world for his ancestors. 
When he provides food and shelter to human beings, he becomes 
thereby a world for human beings. When he procures fodder and 
water for livestock, he becomes thereby a world for livestock. 
When creatures, from wild animals and birds down to the very 
ants, find shelter in his houses, he becomes thereby a world for 
them. Just as a man desires the well-being of his own world, so all 
beings desire the well-being of anyone who knows this. All this is 
known and has been thoroughly examined. 

17 In the beginning this world was only the self (litman), only one. 
He had this desire: 'I wish I had a wife so I could father offspring. 
I wish I had wealth so I could perform rites.' That is the full extent 
of desire; one does not get anything more, even if one desires it. So 
even today when one is single, one has the desire: 'I wish I had a 
wife so I could father offspring. I wish I had wealth so I could per­
form rites.' As long as someone has not obtained either of these, he 
considers himself to be utterly incomplete. Now, this is his com­
pleteness-his mind is himself (iilman); his speech is his wife; his 
breath is his offspring; his sight is his human wealth, for people 
find wealth with their sight, while his hearing is his divine wealth, 
for people hear it with their hearing; and his body (iitman) is 
his rites, for one performs rites with one's body. This is the five­
fold sacrifice-the sacrificial animal is fivefold, the human being 
is fivefold, and this whole world, whatever there is, is fivefold. 
Anyone who knows this obtains this whole world. 
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. 5 Now there are these verses: 

By wisdom and by toil, 
when the father produced 
the seven kinds of food-

One was common to all here. 
Two he assigned to the gods. 
Three he kept for himself. 
One he gave to the beasts. 

All beings depend on it, 
both those that breathe 
and those that do not 

Why aren't they exhausted, 
when they are eaten every day? 

The man who knows it 
as the inexhaustible-

he eats food with his face; 
he reaches the gods; 
he liv~ on invigorating food. 

2 'By wisdom and by toil when the father produced the seven 
kinds of food'..:_for it is through wis4om and toil that the father 
produced them. 'One was common to all here'~e food of his 
that is common to all is what people here eat, and a man who ven­
erates it does not get rid of evil, because it is a mixed food. 'Two 
he assigned to the gods' -they are the burnt offerings and the non­
burnt offerings. That is why people offer burnt and non-burnt 
offerings to the gods. Others, however, say that they are the new­
moon and the fuii-moon sacrifices. Therefore, one should not 
offer sacrifices endlessly. 'One he gave to the beasts'-this refers 
to milk, for in their infancy both animals and men live solely on 
milk. As soon as a child is born, therefore, they make it lick some 
ghee or suckle at the breast. So people call a new-born calf a 'non­
grass-eater'. 'Ail beings depend on it, both those that breathe and 
those that do not' -on milk, indeed, do ail beings depend, both 
those that breathe and those that do not. Now, there are people who 
claim: 'Anyone who offers oblations of milk for a full year averts 
repeated death.' One should not believe that, for a man in posses­
sion of this knowledge averts repeated death on the very day itself 
that he offers such an oblation, because he thereby offers the 
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whole world as a supply of food to the gods. 'Why don't they 
decrease, when they are eaten every day?' -the inexhaustible is 
clearly the Person, for he is constantly generating this food. 'The 
man who knows it as the inexhaustible' -the inexhaustible is clear­
ly the Person, for he generates this food by constant attention and by 
means of rites. If he stops doing it, the food is sure to be exhausted. 
'He eats food with his face'-'face' here means the mouth. 'He 
reaches the gods; he lives on invigorating food'~ is a eulogy .. 

3 'Three he kept for himself' -min~ speec~ and breath; these 
he kept for himself (iitman). We say: 'I didn't see; my mind was 
elsewhere. I didn't hear; my mind was elsewhere.' For it is through 
the mind that one sees and hears. Desire, decision, doubt, faith and 
lack of faith, steadfastness and lack of steadfastness, shame, 
reflection, and fear-all these are simply the mind. Therefore, 
even when someone touches us on the back, we perceive it through 
the mind. Every sound that exists is simply speech, for the former 
is fixed up to its limit (on the latter), whereas the latter is not Out­
breath, in-breath, inter-breath, up-breath, link-breath-as forms 
of breathing, they are all simply breath. These are what constitute 
this self (atman )-it consists of speech, it consists of mind, and it 
consists of breath. 

4 The three worlds are also these-this world is speech; the mid­
dle world is the mind; and the world above is breath. 

s The three Vedas are also these-the ~gveda is speech; the 
Yajurveda is the mind; and the Samaveda is breath. 

6 The gods, ancestors, and humans are also these-the gods are 
speech; the ancestors are the mind; and humans are breath. 

7 The father, the mother, and the child are also these-the father 
is the mind; the mother is speech; and the child is breath. 

s What one knows, what one seeks to know, and what one does not 
know are also these. Whatever someone knows is a form of speech, 
for speech is what he knows. By becoming that, speech helps him. 
9Whatever scimeone seeks to know is a form of the mind, for the 
mind is what he seeks to know. By becoming that, the mind helps 
him. to Whatever someone does not· know is a form of breath, for 
breath is what he does not know. By becoming that, breath helps him. 

II The earth is the body of speech, and this fire here below is its 
luminous appearance. So, the extent of the earth and of this fire is 
the same as the extent of speech. 
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12 The sky is the body of the mind, and that sun up there is its 
luminous appearance. So, the extent of the sky and of that sun is 
the same as the extent of the mind. This pair copulated, and from 
their union was born breath, which is Indra. And he is without 
rival, for there has to be another to have a rival. Whoever knows 
this will have no rival. 

13The waters are the body of breath, and that moon up there is 
its luminous appearance. So, the extent of the waters and of that 
moon is the same as the extent of breath. 

Now, all these are of equal extent, all are without limit. So those 
who venerate them as finite win only a limited world, whereas 
those who venerate them as infinite win a world without limit. 

14 Prajilpati is the year, and he is composed of sixteen parts. 
Fifteen of his parts are the nights, while his sixteenth part is con­
stant. With each passing night he waxes and wanes. With that six­
teenth part of his he enters, on the night of the new moon, all 
beings that sustain life and is born again the next morning. In hon­
our of that divinity, therefore, on that night a man should not take 
the life of any being that sustains life, not even that of a lizard. 

ts A man who knows this is himself the year, and he is Prajipati 
composed of sixteen parts. His fifteen parts consist merely of his 
wealth, while his sixteenth part is his body (iitman). Only in his 
wealth does he wax and wane. His body is the wheel-head, while 
his wealth is the wheel-plate. So, even though a man may have 
been plundered of everything he has, if he remains alive with his 
body (iltman) intact, people say: 'He got away with just the wheel-
plate!' . 

16 Now, there are only three worlds: the world of men, the world 
of ancestors, and the world of gods. One can win this world of men 
only through a son, and by no other rite, whereas one wins the 
world of ancestors through rites, and the world of gods through 
knowledge. The best of these, clearly, is the world of gods, and for 
this reason they praise knowledge. 

17 Next, the rite of transfer. When a man thinks that he is about to 
die, he tells his son: 'You ate the brahman! You are the sacrifice! 
You are the world!' The son replies: 'I am the brahman! I am· the 
sacrifice! I am the world!' All the vedic learning that has been 
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acquired is subsumed under 'brahman'; all the sacrifices are sub­
sumed under 'sacrifice'; and all the worlds are subsumed under 
'world.' That is the full extent of this whole universe-'By 
becoming the Whole, may he assist me from here.' Therefore, 
they say that an educated son opens up the world, and for this rea­
son people educate their sons. When a man who knows this 
departs from this world, he enters his son with these very vital 
functions (priil)a). And if there is anything he may have done 
wrong, his son delivers him from all that. That is why he is called 
'son'. So it is only through a son that a man finds a secure footing 
in this world. 

Thereupon, these divine and immortal vital functions (priil)a) 
enter him. 18 From the earth and fire divine speech enters him. 
Divine speech is that which makes whatever one says happen. 
19 From the sky and the sun the divine mind enters him. The divine 
mind is that which makes a person always happy and never sor­
rowful. 20 From the waters and the moon the divine breath enters 
him. The divine breath is that which never falters or fails, whether 
it is moving or is at rest. 

Now, a man who knows this becomes the self (iitman) of all 
beings; he becomes just like this divine breath. All beings are sure 
to shower a man who knows this with gifts,just as they shower this 
divine breath with gifts. Whatever grief may afflict these crea­
tures, it remains limited to them. Only what is good goes to him, 
for it is impossible that anything bad should go to the gods. 

21 Next, an examination of the observances. Prajiipati created the 
vital functions (priil)a). Once they were created, they began to 
compete with each other. Speech threw out the challenge: 'I'm 
going to speak!' Sight shot back: 'I'm going to see!' and hearing: 
'I'm going to hear!' The other vital functions bragged likewise, 
each according to its function. Taking the form of weariness, death 
took hold of them; it captured and shackled them. That is why 
speech becomes weary, as do sight and hearing. The central breath 
alone, however, death could not capture. So they sought to know 
him, thinking: 'He is clearly the best among us; whether he is mov­
ing or at rest, he never falters or fails. Come, let us all become 
forms of him!' So they all became merely forms of him. 
Therefore, they are called 'breaths' (priil)a) after him. For this 
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very reason, a family is called after a man in that family who has 
this knowledge. So, anyone who competes with a man with this 
knowledge withers away. Yes, he withers away and dies in the 
end. 

That was with respect to the body (iitman). 22 What follows is 
with respect to the divine sphere. 

Fire threw out the challenge: 'I'm going to blaze!' The sun shot 
back: 'I'm going to glow!' and the moon: 'I'm going to shine!' The 
other deities bragged likewise, each according to its divine func­
tion. The wind holds the same position among the deities as the 
central breath does among the vital functions, for the other deities 
disappear, but not the wind. The wind is the only deity that does 
not set. 

23 Now there is this verse: 

From which the sun rises, 
And into which it sets;· 

For it does rise from breath, and into breath it sets. 

The gods made it the Law, 
It's the same today and tomOITOw. 

What these deities sought to do of old, they continue to do even 
today. Therefore, a man should undertake a single observanCe­
he should breathe in and breathe out with the thought 'May evil 
death not capture me.' And if someone undertakes it, let him 
resolve to pursue it to the end. By doing that he will win union with 
and the same world as this deity. 

6 Clearly, this world is a triple reality: name, visible appear­
ance, and action. Speech is the Uktha among names, because 

all names arise from it. It is the Siiman among them, because it is 
the same as all the names. It is brahman among them, because it 
bears all the names. 

2 Sight is the Uktha among visible appearances, because all vis­
ible appearances arise from it. It is the Saman among them, 
because it is the same as all visible appearances. It is brahman 
among them, because it bears all visible appearances. 

3 The body (iitman) is the Uktha among actions, because all 
actions arise from it. It is the Siiman among them, because it is the 
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same as all actions. It is brahman among them, because it bears all 
actions. 

While this is a triple reality, yet it is one-it is this self (iitman). 
While the self is one, yet it is this triple reality. Now the immortal 
here is veiled by the real. Clearly, the immortal is breath, while the 
real is name and visible appearance; the breath here is veiled by 
these two. 

CHAPTER 2 

1 There was once a learned Gargya named Ofpta-Baliki. He 
said to Ajawatru, the king ofKaSi: 'Let me tell you a formu­

lation of truth (brahman).' AjataSatru replied: 'We'll give you a 
thousand cows for such a speech! People are sure to rush here, cry­
ing, "Here's aJanaka! Here's aJanaka!" · 

2 Giirgya then said: 'It is the person up there in the sun that I ven­
erate as brahman.' Ajlltasatru replied: 'Don't start a conversation 
with me about him! I venerate him only as the most eminent of all 
beings, as their head and king. Anyone who venerates him this 
way will become the most eminent of all beings, he will become 
their head and king.' 

3 Giirgya then said: 'It is the person up there in the moon that I 
venerate as brahman.' AjataSatru replied: 'Don't start a conversa­
tion with me about him! I venerate him only as Soma, the great 
king dressed in white. Anyone who venerates him this way will 
have Soma pressed for him every day, and his food will never 
decrease.' 

4 Giirgya then said: 'It is the person up there in lightning that I 
venerate as brahman.' AjiitaSatru replied: 'Don't start a conversa­
tion with me about him! I venerate him only as the radiant one. 
Anyone who venerates him this way will become radiant, and he 
will have radiant children.' 

s Giirgya then said: 'It is the person here in space that I venerate 
as brahman.' AjiitaSatru replied: 'Don't start a conversation with 
me about him! I venerate him only as the full and non-depleting 

. (apravrt) one. Anyone who venerates him this way will be filled 
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with children and livestock, and his children will not pass away 
(udvrt) from this world.' 

6 Girgya then said: 'It is the person here in the wind that I ven­
erate as brahman.' AjataSatru replied: 'Don't start a conversation 
with me about him! I venerate him only as lndra V aikw}tha, the 
invincible weapon. Anyone who venerates him this way will 
become victorious and invincible, and he will triumph over his 
adversaries.' 

7 Giirgya then said: 'It is the person here in the frre that I vener­
ate as brahman.' AjataSatru replied: 'Don't start a conversation 
with me about him! I venerate him only as the irresistible one. 
Anyone who venerates him this way will become irresistible, and 
so will his children.' 

s Giirgya then said: 'It is the person here in the waters that I ven­
erate as brahman.' AjataSatru replied: 'Don't start a conversation 
with me about him! I venerate him only as a resemblance. Anyone 
who venerates him this way will obtain only what resembles him 
and not what does not resemble him; and one who resembles him 
will be born from him.' 

9 Giirgya then said: 'It is the person here in a mirror that I vener­
ate as brahman.' AjiitaSatru replied: 'Don't start a conversation 
with me about him! I venerate him only as the shining one. 
Anyone who venerates him this way will shine, his children will 
shine,.and he will outshine everyone he meets.' 

10 Girgya then said: 'It is the sound drifting behind a man as he 
walks that I venerate as brahman.' AjiitaSatru replied: 'Don't start 
a conversation with me about him! I venerate him only as life. 
Anyone who venerates him this way will live his full life span in 
this world, and his lifebreath will not leave him before the appoint­
edtime.' 

11 Girgya then said: 'It is the person here in the quarters that I 
venerate as brahman.' AjataSatru replied: 'Don't start.a conversa­
tion with me about him! I venerate him only as the inseparable 
companion. Anyone who venerates him this way will always have 
a companion, and he will never be cut off from his entourage.' 

12 Girgya then said: 'It is the person here consisting of shadow 
that I venerate as brahman.' AjataSatru replied: 'Don't start a con­
versation with me about him! I venerate him only ·as death. 
Anyone who venerates him this way will live a full life in this 
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world, and death will not approach him before the appointed 
time.' 

13 Giirgya then said: 'It is the person here in the body (iitman) 
that I venerate as brahman.' AjataSatru replied: 'Don't start a con­
versation with me about him! I venerate him only as the one pos­
sessing a body. Anyone who venerates him this way will come to 
possess a body, and so will his children.' Thereupon, Girgya fell 
silent. 

14 'Is that all?' asked Ajat:aSatru. 
'That's all.' 
'It isn't known with just that.' 
'Let me come to you as your pupil,' said Gargya. 
1s Ajiitasatru replied: 'Isn't it a reversal of the norm for a 

Brahmin to become the pupil of a K~atriya thinking, "He will tell 
me the formulation of truth (brahman)"? But I'll see to it that you 
perceive it clearly.' Taking Giirgya by the hand, he got up, and the 
two went near a sleeping man. He greeted that man in these words: 
'0 Soma, great king dressed in white!' But he did not get up. 
AjiitaSatru touched him with his hand and woke him up. Then the 
man got up. 

16 AjiitaSatiu asked: 'When this man was asleep here, where 
was the person consisting of perception? And from where did he 
return?' Giirgya did not know the answer. 

17 AjiitaSatru told him: 'When this man was asleep here, the per­
son consisting of perception, having gathered the cognitive power 
of these vital functions (prOI}a) into his own cognitive power, was 
resting in the space within the heart. When that person takes hold 
of them, then the man is said to be asleep. During that time the 
breath remains in the grasp of that person, as do speech, sight, 
hearing, and mind. 18Wherever he may travel in his dream, those 
regions become his worlds. He may appear to become a great king 
or an eminent Brahmin, or to visit the highest and the lowest 
regions. Just as a great king, taking his people with him, may move 
around. in his domain at will, so he, taking the vital functions here 
with him, moves around his body at will. 

19 'When a man is in deep dreamless sleep, on the other hand, 
and is not aware of anything at all, this is what happens. There are 
seventy-two thousand veins named Hiti that run from the heart to 
the pericardium. He slips out of the heart through these veins and 
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re~ts within the pericardium. He rests there oblivious to every­
thing, just as a young man, a great king, or an eminent Brahmin 
remains oblivious to everything at the height of sexual bliss. 

2o 'As a spider sends forth its thread, and as tiny sparks spring 
forth from a fJ.re, so indeed do all the vital functions (priilJ.a ), all the 
worlds, all the gods, and all beings spring from this self (iitman). 
Its hidden name (upani~ad) is: 'The real behind the real,' for the 
real consists of the vital functions, and the self is the real behind 
the vital functions.' 

2 A man who knows the youngling together with its placement 
and counterplacement, its post and rope, will undoubtedly 

hold off the seven enemies who hate him. That youngling, indeed, 
is one's central breath. Its placement is this; its counterplacement 
is this; its post is the breath; and its rope is food. 

2 These seven who do not decrease stand by him. Rudra 
attaches himself to him by means of the red streaks in the eye; 
rain, by means of the tears in the eye; sun, by means of the pupil; 
frre, by means of the iris; Indra, by means of the white; earth, by 
means of the lower eyelashes; and sky, by means of the upper 
eyelashes. When a man knows this, his food will never decrease. 

3 In this connection there is this verse: 

There is a cup turned upside down; 
· its mouth at the bottom, 

its bottom on top. 
In it is placed dazzling splendour; 
On its rim the seven seers sit, 

as also an eighth-
speech joined to brahman. 

'There is a bowl turned upside down, its mouth at the bottom, its 
bottom on top' -the head here is indeed the 'bowl turned upside 
down, its mouth at the bottom, its bottom on top'. 'In it is placed 
dazzling splendour' -'dazzling splendour' is no doubt the vital 
functions (prii1)a); so this statement must refer to the vital func­
tions. 'On its rim the seven seers sit' -the seers are no doubt the 
vital functions; so this statement must refer to the vital functions. 
'As also an eighth-speech joined to brahman' -the eighth is 
speech, and it joins itself to brahman. 
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4 Gotama and Bharadvaja are really these two [ears]-Gotama 
is this [right] one, and Bharadvaja is this [left] one. Vi.Svamitra and 
Jamadagni are really these two [eyes]-Visvimitra is this [right] 
one, and Jamadagni is this [left] one. Vasi~tha and Ka8yapa are 
really these two [nostrils]-Vasi~tha is this [right] one and 
Ka8yapa is this [left] one. Atri is really speech, for one eats (am) 
with speech. So Atri is really the same as 'eating' (am). When a 
man knows this, he becomes the eater of this whole world, and the 
whole world here becomes his food. 

3 There are, indeed, two visible appearances (rupa) of brah­
man-the one has a fixed shape, and the other is without a 

fiXed shape; the one is mortal, and the other is immortal; the one is 
stationary, and the other is in motion; the one is Sat, and the other 
isTyam. 

2 The one with a fixed shape consists of everything other than 
air and the intermediate region; it is mortal and stationary; and it is 
Sat. That which gives warmth is the essence of the one that has a 
fiXed shape, that. is mortal and stationary, and that is Sat-for it is 
the essence of Sat. 

3 The one without a fixed shape, on the other hand, consists of 
air and the intermediate region; it is immortal and in motion; and it 
is Tyam. The person within the sun's orb is the essence of the one 
that is without a fixed shape, that is immortal and in motion, and 
that is Tyam-for he is the essence of Tyam. 

That was with reference to the divine sphere. 4The following is 
with reference to the body (iitman). 

The one with a fixed shape is this body itself insofar as it is dis­
tinct from breath and the space within the body; it is mortal and 
stationary; and it is Sat. The eye is the essence of the one that has a 
fiXed shape, that is mortal and stationary, and that is Sat-for it is 
the essence of Sat. 

s The one without a fixed shape, on the other hand, consists of 
breath and the space within the body; it is immortal and in motion; 
and it is Tyam. The person within the right eye is the essence of the 
one that is without a fixed shape, that is immortal and in motion, 
and that is Tyam-for he is the essence of Tyam. 

6 Now, the visible appearance of this person is like a golden 
cloth, or white wool, or a red bug, or a flame, or a white lotus, or a 
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sudden flash of lightning. And when a man knows this, his splen­
dour unfolds like a sudden flash of lightning. 

Here, then, is the rule of substitution: 'not--, not--', for 
there is nothing beyond this 'not'. And this is the name--'the real 
behind the real', for the real consists of the vital functions, and he 
is the real behind the vital functions. 

4 'Maitreyi!' Yajiiavalkya once said. 'Look-1 am about to 
depart from this place. So come, let me make a settlement 

between you and Katyayani.' 
2 Maitreyi asked in reply: 'If I were to possess the entire world 

filled with wealth, sir, would it make me immortal?' 'No,' said 
Yajiiavalkya, 'it will only permit you to live the life of a wealthy 
person. Through wealth one cannot expect immortality.' 

3 'What is the point in getting something that will not make me 
immortal?' retorted Maitreyi. 'Tell me instead, sir, all that you 
know.' 

4 Yajiiavalkya said in reply: 'You have always been very dear to 
me, and now you speak something very dear to mel Come and sit 
down. I will explain it to you. But while I am e'.(plaining, try to 
concentrate.' SThen he spoke: 

'One holds a husband dear, you see, not out oflove for the hus­
band; rather, it is out of love for oneself (iitman) that one holds a 
husband dear. One holds a wife dear not out of love for the wife; 
rather, it is out of love for oneself that one holds a wife dear. One 
holds children dear not out of love for the children; rather, it is o~t 
of love for oneself that one holds children dear. One holds wealth 
dear not out of love for wealth; rather, it is out of love for oneself 
that one holds wealth dear. One holds the priestly power dear not 
out of love for the priestly power; rather, it is out of love for one­
self that one holds the priestly power dear. One holds the royal 
power dear not out of love for the royal power; rather, it is out of 
love for oneself that one holds the royal power dear. One holds the 
worlds dear not out of love for the worlds; rather, it is out of love 
for oneself that one holds the worlds dear. One holds the gods dear 
not out of love for the gods; rather, it is out of love for onese.lf that 
one holds the gods dear. One holds beings dear not out of love 
for beings; rather, it is out of love for oneself that one holds 
beings dear. One holds the Whole dear not out of love for the 
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Whole; rather, it is out oflove for oneself that one holds the Whole 
dear. 

'You see, Maitreyi-it is one's self (lilman) which one should 
see and hear, and on which one should reflect and concentrate. For 
by seeing and hearing one's self, and by reflecting and concentrat­
ing on one's self, one gains the knowledge of this whole world. 

6 'May the priestly power forsake anyone who considers the 
priestly power to reside in something other than his self (iitman). 
May the royal power forsake anyone who considers the royal 
power to reside in something other than his self. May the gods for­
sake anyone who considers the gods to reside in something other 
than his self. May beings forsake anyone who considers beings to 
reside in something other than his self. May the Whole forsake 
anyone who considers the Whole to reside in something other than 
his self. 

'All these--the priestly power, the royal power, worlds, gods, 
beings, the Whole-all that is nothing but this self. 

7 'It is like this. When a drum is being beaten, you cannot catch 
the external· sounds; you catch them only by getting hold of the 
drum or the man beating that drum. 8 Or when a conch is being 
blown, you cannot catch the external sounds; you catch them only 
by getting hold of the conch Or the man blowing that conch. 9Qr 
when a lute is being played, you cannot catch the external sounds; 
you catch them only by getting hold of the lute or the man playing 
that lute. 

10 'It is like this. As clouds of smoke billow from a fire lit with 
damp fuel, so indeed this Immense Being has exhaled all this: 
~gveda, Yajurveda, Samaveda, the Atharva-Angirasa, histories, 
ancient tales, sciences, hidden teachings (upani~ad), verses, 
aphorisms, explanations, and glosses-it is that Immense Being 
who has exhaled all this. 

11 'It is like this. As the ocean is the point of convergence of all 
the waters, so the skin is the point of convergence of all sensations 
of touch; the nostrils, of all odours; the tongue, of all tastes; sight, 
of all visible appearances; hearing, of all sounds; the mind, of all 
thoughts; the heart, of all sciences; the hands, of all activities; the 
sexual organ, of all pleasures; the anus, of all excretions; the feet, 
of all travels; and speech, of all the Vedas. 

12 'It is like this. When a chunk of salt is thrown in water, it 
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dissolves into that very water, and it cannot be picked up in any 
way. Yet, from whichever place one may take a sip, the salt is 
there! In the same way this Immense Being has no limit or bound­
ary and is a single mass of perception. It arises out of and together 
with these beings and disappears after them-so I say, after death 
there is no awareness.' 

After Yajiiavalkya said this, 13 Maitreyi exclaimed: 'Now, sir, 
you have totally confused me by saying "after death there is no 
awareness.". He replied: 

'Look, I haven't said anything confusing; this body, you see, has 
the capacity to perceive. 14 For when there is a duality of some 
kind, then the one can smell the other, the one can see the other, the 
one can hear the other, the one can greet the other, the one can 
think of the other, and the one can perceive the other. When, how­
ever, the Whole has become one's very self (iitman), then who is 
there for one to smell and by what means? Who is there for one to 
see and by what means? Who is there for one to hear and by what 
means? Who is there for one to greet and by what means? Who is 
there for one to think of and by what means? Who is there for one 
to perceive and by what means? 

'By what means can one perceive him by means of whom one 
perceives this whole world? Look-by what means can one per­
ceive the perceiver?' 

5 This earth is the honey of all beings, and all beings are the 
honey of this earth. The radiant and immortal person in the 

earth and, in the case of the body (atman), the radiant and immor­
tal person residing in the physical body-they are both one's self 
(lilman). It is the immortal; it is brahman; it is the Whole. 

2 These waters are the honey of all beings, and all beings are the 
honey of these waters. The radiant and immortal person in the 
waters and, in the case of the body, the radiant and immortal per;. 
son residing in semen-they are both one's self. It is the immortal; 
it is brahman; it is the Whole. · 

3 This ftre is the honey of all beings, and all beings are the honey 
of this ftre. The radiant and immortal person in the fire and, in the 
case of the body, the radiant and immortal person residing in 
speech-they are both one's self. It is the immortal; it is brahman; 
it is the Whole. 
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4 This wind is the honey of all beings, and all beings are the 
honey of this wind. The radiant and immortal person in the wind 
and, in the case of the body, the radiant and immortal person resid­
ing in breath-they are both one's self. It is the immortal; it is 
brahman; it is the Whole. 

s This sun is the honey of all beings, and all beings are the honey of 
this sun. The radiant and immortal person in the sun and, in the case 
of the body, the radiant and immortal person residing in sight-they 
are both one's self. It is the immortal; it is brahman; it is the Whole. 

6 These quarters are the honey of all beings, and all beings are 
the honey of these quarters. The radiant and immortal person in the 
quarters and, in the case of the ~y, the radiant and immortal per­
son residing in hearing-they are both one's self. It is the immor-
tal; it is brahman; it is the Whole. · 

7 This moon is the honey of all beings, and all beings are the 
honey of this moon. The radiant and immortal ~rson in the moon 
and, in the case of the body, the radiant and immortal person resid­
ing in the mind-they are both one's self. It is the immortal; it is 
brahman; it is the Whole. 

8 This lightning is the honey of all beings, and all beings are the 
honey of this lightning. The radiant and immortal person in light­
ning and, in the case of the body, the radiant and immortal person 
full of radiance-they are both one's self. It is the immortal; it is 
brahman; it is the Whole. 

9 This thunder is the honey of all beings, and all beings are the 
honey of this thunder. The radiant and immortal person in thunder 
and, in the case of the body, the radiant and immortal person con­
nected with sound and tone-they are both one's self. It is the 
immortal; it is brahman; it is the Whole. 

to This space is the honey of all beings, and all beings are the 
honey of this space. The radiant and immortal person in space and, 
in the case of the body, the radiant and immortal person residing in 
the space within the heart-they are both one's self. It is the 
immortal; it is brahman; it is the Whole. 

11 This Law (dharma) is the honey of all beings, and all beings 
are the honey of this Law. The radiant and immortal person in the 
Law and, in the case of the body, the radiant and immortal person 
devoted to the Law-they are both one's self. It is the immortal; it 
is brahman; it is the Whole. 
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12 This Truth is the honey of all beings, and all beings are the 
honey of this Truth. The radiant and immortal person in Truth and, 
in the case of the body, the radiant and immortal person devoted to 
Truth-they are both one's self. It is the immortal; it is brahman; 
it is the Whole. 

I3 This humanity is the honey of all beings, and all beings are the 
honey of this humanity. The radiant and immortal person in 
humanity and, in the case of the body, the radiant and immortal 
person existing as a human-they are both one's.self. It is the 
immortal; it is brahman; it is the Whole. 

14 This self (iitman) is the honey of all beings, and all beings are 
the honey of this self. The radiant and immortal person in the self 
and the radiant and immortal person connected with the body 
(atman)--they are both one's self. It is the immortal; it is brah­
man; it is the Whole. 

15 This very self (iitman) is the lord and king of all beings. 
As all the spokes are fastened to the hub and the rim of a 
wheel, so to one's self (atman) are fastened all beings, all 
the gods, all the worlds, all the breaths, and all these bodies 
(atman). 

16 This is the same honey as Dadhyaiic Atharval)a communicat-
ed to the ASvins. Seeing this, the seer declared: 

As thunder discloses the rain, 0 Heroes, 
I disclose that wonderful skill you displayed for gain; 
When Dadhyaiic Atharvai)a revealed the honey, 
Through the horse's head to you. 

17 This is the same honey as Dadhyaiic Atharval)a communicat-
ed to the ASvins. Seeing this, a seer declared: 

You fixed a horse's head, 0 Asvins, 
On Dadhyaiic Atharva1,1a; 
True to his word, 0 mighty ones, 
He revealed to you Tvqt(s honey, 
That remains a secret with you. 

ts This is the same honey as Dadhyaiic Atharvai}a communicat­
ed to the Asvins. Seeing this, a seer declared: 

He made a fort with two feet; 
He made a fort with four feet. 
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He became a bird and entered the fort; 
The Person has entered the fort. 

This very Person (pur~qa) is the fort-dweller (purisaya) in all the 
forts. There is nothing that is not sheltered by him; there is nothing 
that is not secured by him. 

19 This is the same honey as Dadhyaiic Atharvm;m communicat­
ed to the Asvins. Seeing this, a seer declared: 

Of every fonn of every being, 
the likeness he has assumed; 
every fonn seeks to reveal him. 

His steeds are yoked, all ten hundred; 
lndra by his wizardry travels in many forms. 

He alone is the steeds; he is the ten thousand, the many, the innu­
merable. This brahman is without a before and an after, without an 
inner and an outer. Brahman is this self (iitman) here which per­
ceives everything. 

That is the teaching. 

6 Now the lineage: 
Pautim~ya from Gaupavana; Gaupavana from Pauti­

~ya; Pautirn~ya from Gaupavana; Gaupav}l!Ul from KauSika; 
Kausika from KaUJ}c;iinya; KaUJ}Qinya from S~4ilya; Sm;t4ilya 
from Kausika and Gautama; Gautama 2 from Agnivesya; 
Agnivesya from S&J.tQilya and Anabhimlata; Anabhimlata from 
Anabhimlata; Anabhimlata from Anabhimlata; Anabhimlata 
from Gautama; Gautama from Saitava and Pracinayogya; Saitava 
and Pracina-yogya from PftrilSarya; p-ara§arya from Bharadvaja; 
Bharadvaja from Bhllradvaja and Gautama; Gautama from 
Bharadvaja; Bharadvaja from Parasarya; Parasarya from 
Vaijavapayana; Vaijavapayana from Kausikayani; Kausikayani 
3from Ghftakausika; Ghftakausika from Parasaryayal}a; 
Parasaryayal}a from Parasarya; Parasarya from JatiikarJ}.ya; 
Jatiikan}ya from Asuraym,ta and Yiiska; Asuriyai}.a from Traivm:U; 
Traivm:U from Aupajan-dhani; Aupajandhani from Asuri; Asuri 
from Bhiiradvaja; Bharadvaja from Atreya; Atreya from Miil,lti; 
M&J.tti from Gautama; Gautama from Gautama; Gautama from 
Vatsya; Vatsya from S&J.t4ilya; S&J.t4ilya from Kaisorya Kapya; 
Kaisorya Kapya from Kumiirahirlta; KUIDiraharita from Giilava; 
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Galava from Vidarbhika1194inya; Vidarbhikaw:u;linya from 
Vatsanapad Babhrava; Vatsanapad Babhrava from Panthiil} 
Saubhara; Panthiil) Saubhara from Ayasya Angirasa; Ay!sya 
Angirasa from Abhilti Tv~tra; Abhilti Tv~tra from Visvariipa 

, Tv~tra; Visvariipa Tv~tra from the two Asvins; the two Asvins 
from Dadhyafic Atharvm:m; Dadhyafic Atharvai)a from Atharvan 
Daiva; Atharvan Daiva from Mrtyu Pradhvarpsana; Mftyu 
Priidhvarpsana from Pradhvmpsana; Pradhvarpsana from Eka ~i; 
Eka ~~i from Vipracitti; Vipracitti from Vya~ti; Vya~ti from 
Saniiru; Saniiru from Sanatana; Sanatana from Sanaga; Sanaga 
from Parame~thln; and Parame~thin from Brahman. Brahman is 
self-existent. Homage to Brahman! 

CHAPTER 3 

1 Janaka, the king ofVideha, once set out to perform a sacrifice 
at which he intended to give lavish gifts to the officiating 

priests. Brahmins from the Kuru and Paiicala regions had flocked 
there for the occasion, and Janaka of Videha wanted to find out 
which of those Brahmins was the most learned in the Vedas. So he 
corralled a thousand cows; to the horns of each cow were tied ten 
pieces of gold. 

2 He then addressed those Brahmins: 'Distinguished Brahmins! 
Let the most learned man among you drive away these cows.' But 
no one dared. So Yajiiavalkya called to his pupil: 'Sim&Sravas! 
Son, drive these cows away.' And he drove them away. The 
Brahmins were furious and murmured: 'How dare he claim to be 
the most learned?' 

Now, Janaka of Videha had a Hotr priest named ASvala. He 
asked: 'Yajiiavalkya, do you really think you are the most learned 
among us?' Yajiiavalkya replied: 'We bow humbly to the most 
learned man! But we are really after the cows, aren't we?' At this 
the Hotr Asvala became determined to question him. . 

3 'Yajiiavalkya,' he said, 'tell me--when this whole world is 
caught in the grip of death, when it is overwhelmed by death, how 
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can the patron of a sacrifice free himself completely from its grip?' 
Yajiiavalkya replied: 'By means of the Hotr priest-that is, by 
means of the fire, by means of speech. Clearly, the Hotr priest of 
the sacrifice is speech. So this speech-it is this fire here; it is the 
Hotr priest; it is freedom; and it is complete freedom.' 

4'Yajiiavalkya,' Asvala said again, 'tell mt>-when this whole 
world is caught in the grip of days and nights, when it is over­
whelmed by days and nights, how can the patron of a sacrifice free 
himself completely from their grip?' Yajiiavalkya replied: 'By 
means of the Adhvaryu priest-that is, by means of sight, by 
means of the sun. Clearly, the Adhvaryu priest of the sacrifice is 
sight. So this sight-it is that sun up there; it is the Adhvaryu 
priest; it is freedom; and it is complete ~om.' 

s 'Yijiiavalkya,' Asvala said again, 'tell mt>-when this whole 
world is caught in the grip of the fortnights of the waxing and the 
waning moon, when it is overwhelmed by the fortnights of the 
waxing and the waning moon, how can the patron of a sacrifice 
free himself from their grip?' Yajiiavalkya replied: 'By means of 
the Udgatr priest-that is, by means of the wind, by means of 
breath. Clearly, the Udgiitr priest of the sacrifice is breath. So this 
breath-it is the wind; it is the Udgiitr priest; it is freedom; it is 
complete freedom.' 

6 'Yajiiavalkya,' Asvala said again, 'tell mt>-when this inter­
mediate region provides no support of any kind, how does the 
patron of a sacrifice climb up to heaven?' Yajiiavalkya replied: 
'By means of the Brahman priest-that is, by means of the mind, 
by means of the moon. Clearly, the Brahman priest of the sacrifice 
is the mind. So this mind-it is that moon up there; it is the 
Brahman priest; it is freedom; it is the complete freedom.' 

These are the types of complete freedom. Next, the equivalents. 
7 'Yajiiavalkya,' ASvala said again, 'tell me-today at the sacri-

fice, how many verses will the Hotr priest here use?' 
'Three.' 
'What are they?' 
'The verse recited before the offering and the verse that accom-

panies the offering. The third is the verse of praise.' 
'What does he win through them?' 
'Whatever supports life in this world.' 
8 'Yajiiavalkya,' Asvala said again, 'tell me-today at the 
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sacrifice, how many oblations will the Adhvaryu priest here offer 
· in the fire?' 

'Three.' 
'What are they?' 
'The oblations that flare up when they are offered; those that 

overflow when they are offered; and the ones that lie down when 
they are offered.' 

'What does he win through them?' 
'What he wins by offering the oblations that flare up is the world 

of gods, for, in a way, that world shines. What he wins by offering 
the oblations that overflow (ati-nedante) is the world of ancestors, 
for, in a way, that world is over above (atl). And what he wins by 
offering the oblations that lie down (adhi-serate) is the world of 
men, for, in a way, that world is here below (adha). 

9 'Yajiiavalkya,' Asvala said again, 'tell me-with how many 
deities will the Brahnlan priest, seated on the southern side, pro­
tect the sacrifice today?' Yajiiavalkya replied: 'With one.' 

'Who is it?' 
'The mind itself, for the mind is without limit and the All~gods 

are without limit. Limitless also is the world he wins by it.' 
to 'Yajiiavalkya,' ASvalasaid again, 'tell me-today at the sac.: 

rifice, how many hymns of praise will the Udgatr priest here sing?' 
Yajiiavalkya replied: 'Three.' 

'What are they?' 
'The hymn recited before the sacrifice and the hymn that 

accompanies the sacrifice. The hymn of praise is the third.' 
'What are they with respect to the body (atman)?' 
'The hymn recited before the sacrifice is just the out-breath; the 

hymn that accompanies the sacrifice is the in-breath; and the hymn 
of praise is the inter-breath.' 

'What does he win through them?' 
'He wins the earthly world through the hymn recited before the 

sacrifice, the intermediate world through the hymn that accom­
panies the sacrifice, and the heavenly world through the hymn of 
praise.' 

Thereupon, Hotr ASvala fell silent. 

2 Then Jaratkarava Artabhiga began to question him. 
'Yajiiavalkya,' he said, 'tell me-how many graspers are 
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there and how many overgraspers?' Yajiiavalkya replied: 'There 
are eight graspers and eight overgraspers.' 

'What are the eight graspers? And what are the eight over­
graspers?' 

2 'The out-breath is a grasper, which is itself grasped by 
the in-breath, the overgrasper; for one smells odours by means of 
the in-breath. 

3 'Speech is a grasper, which is itself grasped by word, the ov~r­
grasper; for one utters words by means of speech. 

4 'The tongue is a grasper, which is itself grasped by flavour, the 
overgrasper; for one tastes flavours by means of the tongue. 

s 'Sight is a grasper, which is itself grasped by visible appear­
ances, the overgrasper; for one sees visible appearances by means 
of sight. 

6 'Hearing is a grasper, which is itself grasped by sound, the 
overgrasper; for one hears sounds by means of hearing. 

7 'The mind is a grasper, which is itself grasped by desire, the 
overgrasper; for one entertains desires by means of the mind. 

B 'The hands are graspers, which are themselves grasped by 
action, the overgrasper; for one performs actions by means of the 
hands. 

9 'The skin is a grasper, which is itself grasped by touch, the 
overgrasper; for one senses various types of touch by means of the 
skin. 

'These, then, are the eight graspers and the eight overgraspers.' 
10 'Yiijiiavalkya,' Artabhiga said again, 'tell me-since this 

whole world is food for Death, of which deity is Death the food?' 
Yiijftavalkya replied: 'Death is fue, and it is the food of water. 
[Whoever knows this] averts repeated death.' 

t1 'Yajiiavalkya,' Artabhaga said again, 'tell me-when a man 
dies, do his breaths depart from him, or do they not?' 'They do 
not,' replied Yajiiavalkya. 'They accumulate within this very 
body, causing it to swell up and to become bloated. So a dead man 
lies bloated.' 

12 'Yiijiiavalkya,' Artabhiga said again, 'tell me--when a man 
dies, what is it that does not leave him?' 'His name,' replied 
Yiijiiavalkya. 'A name is without limit, and the All-gods are with­
out limit. Limitless also is the world he wins by it.' 

13 'Yiijiiavalkya,' Artabhiga said again, 'tell me--when a man 
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has died, and his speech disappears into fire, his breath into the 
wind, his sight into the sun, his mind into the moon, his hearing 
into the quarters, his physical body into the earth, his self (iitman) 
into space, the hair of his body into plants, the hair of his head into 
trees, and his blood and semen into water-what then happens to 
that person?' Yiijiiavalkya replied: 'My friend, we cannot talk 
about this in public. Take my hand, Artabhiiga; let's go and discuss 
this in private.' 

So they left and talked about it. And what did they talk about?­
they talked about nothing but action. And what did they praise?­
they praised nothing but action. Yiijiiavalkya told him: 'A man 
turns into something good by good action and into something bad 
by bad action.' 

Thereupon, Jiiratkiirava Artabhaga fell silent. 

3 Then Bhujyu Liihyiiyani began to question him. 
'Yajiiavalkya,' he said, 'once, while we were itinerant stu­

dents travelling around in the land of the Madras, we visited the 
home of Pataiicala Kapya. He had a daughter possessed by a 
Gandharva. We asked him who he was, and the Gandharva said 
that he was Sudhanvan Angirasa. In the course of asking him 
about the ends of the worlds, we enquired: "Where in the world 
are the Pariqitas?" I put the same question to you, Yajiiavalkya­
where are the Panqitas?' 

2 Yajiiavalkya replied: 'He no doubt told you, "They have gone 
to the place where those who offer horse sacrifices go.'" 

'But where do those who offer horse sacrifices go?' 
"'The visible world is as wide as the distance the sun's chariot 

travels in thirty-tWo days. The earth is twice as wide as the visible 
world and surrounds it on all sides, while the ocean is twice as 
wide as the earth and surrounds it on all sides. Now, there is a gap 
as fine as a razor's edge or a gnat's wing. Taking the fonn of a bird, 
lndra handed the P~itas to the wind. The wind placed them 
within itself and carried them to the place where those who had 
offered horse sacrifices were."-What that Gandharva praised in 
that manner was clearly the wind. Both individual things and the 
totality of all things, therefore, are just the wind. Whosoever 
knows this averts repeated death.' 

Thereupon, Bhujyu Liihyayani fell silent. 
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4 Then U~asta Cakray~a began to question him. 'Yajiiav­
alkya,' he said, 'explain to me the brahman that is plain and 

not cryptic, the self (iitman) that is within all.' 
'The self within all is this self of yours.' 
'Which one is the self within all, Yajiiavalkya?' 
'Who breathes out with the out-breath-he is the self of yours 

that is within all. Who breathes in with the in-breath-he is the self 
of yours that is within all. Who breathes across with the inter­
breath-he is the self of yours that is within all. Who breathes up 
with the up-breath-he is the self of yours that is within all. The 
self within all is this self of yours.' 

2 U~asta Cakiiiy~ retorted: 'That's a fine explanation! It's 
like saying "This is a cow and that is a horse!" Come on, give me 
a real explanation of the brahman that is plain and not cryptic, of 
the self that is within all.' 

'The self within all is this self of yours.' 
'Which one is the self within all, Yajiiavalkya?' 
'You can't see the seer who does the seeing; you can't hear the 

hearer who does the hearing; you can't think of the thinker who 
does the thinking; and you can't perceive the perceiver who does 
the perceiving. The self within all is this self of yours. All else 
besides this is grief!' 

Thereupon, U ~asta cakriiyaJ}R fell silent. 

5 Then Kahola Kau~itakeya began to question him. 'Yajiiav­
alkya,' he said, 'explain to me the brahman that is plain and 

not cryptic, the self that is within all.' 
'The self within all is this self of yours.' 
'Which one is the self within all, Yajiiavalkya?' 
'He is the one who is beyond hunger and thirst, sorrow and delu­

sion, old age and death. It is when they come to know this self that 
Brahmins give up the desire for sons, the desire for wealth, and the 
desire for worlds, and undertake the mendicant life. The desire for 
sons, after all, is the same as the desire for wealth, and the desire 
for wealth is the same as the desire for worlds-both are simply 
desires. Therefore, a Brahmin should stop being a pundit and try to 
live like a child When he has stopped living like a child or a pun­
dit, he becomes a sage. And when he has stopped living like a sage 
or the way he was before he became a sage, he becomes a 
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Brahmin. He remains just such a Brahmin, no matter how he may 
live. All besides this is grief.' 

Thereupon, Kahola Kau~itakeya fell silent. 

6 Then Gargi Vacaknavi began to question him. 'Yajfiav­
alkya,' she said, 'tell me-since this whole world is woven 

back and forth on water, on what, then, is water woven back and 
forth?' 

'On air, Gargi.' 
'On what, then, is air woven back and forth?' 
'On the worlds of the intermediate region, Gargi.' 
'On what, then, are the worlds of the intermediate region woven 

back and forth?' 
'On the worlds of the Gandharvas, Gargi.' 
'On what, then, are the worlds of the Gandharvas woven back 

and forth?' 
'On the worlds of the sun, Gargi.' 
'On what, then, are the worlds of the sun woven back and forth?' 
'On the worlds of the moon, Gargi.' 
'On what, then, are the worlds of the moon woven back and 

forth?' 
'On the worlds of the stars, Gargi.' 
'On what, then, are the worlds of the stars woven back and 

forth?' 
'On the worlds of the gods, Gargi.' 
'On what, then, are the worlds of the gods woven back and 

forth?' 
'On the worlds oflndra, Gargi.' 
'On what, then, are the worlds oflndra woven back and forth?' 
'On the worlds ofPrajapati, Gargi.' 
'On what, then, are the worlds of Prajapati woven back and 

forth?' 
'On the worlds of brahman, Giirgi.' 
'On what, then, are the worlds of brahman woven back and 

forth?' 
At this point Yajiiavalkya told her: 'Don't ask too many 

questions, Giirgi, or your head will shatter apart! You are 
asking too many questions about a deity about whom one 
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should not ask too many questions. So, Gargi, don't ask too many 
questions!' 

Thereupon, Gargi Viicaknavi fell silent. 

7 Then Uddilaka Arw}i began to question him. 'Yajiiavalkya,' 
he said, 'once we were living in the land of the Madras learn­

ing about the sacrifice in the house of Pataiicala Kiipya. He had a 
wife possessed by a Gandharva. We asked him who he was, and 
the Gandharva said that he was Kabandha Atharvm,a. He then 
asked Pataiicala Kapya and the students there who were learning 
about the sacrifice: "Tell me, K!pya-do you know the string on 
which this world and the next, as well as all beings, are sttung 
together?" "That, my lord, I do not know," replied Pataiicala 
Kiipya. He then asked Pataiicala Kiipya and the students there who 
were learning about the sacrifice: "Tell me, Kiipya-do you know 
the inner controller of this world and the next, as well as of all 
beings, who controls them from within?" "That, my lord, I do not 
know," replied Pataficala Kapya. He then told Pataiicala Kiipya 
and the students there who were learning about the sacrifice: 
"Clearly, Kapya, if a man knows what that string is and who that 
inner controller is-he knows brahman; he knows the worlds; he 
knows the gods; he knows the Vedas; he knows the spirits; he 
knows the self; he knows all." That's what he told them. 

'And I know it. So, if you drive away the cows meant for the 
Brahmins, Yajiiavalkya, without knowing what that string is and 
who that inner controller is, your bead will shatter apart!' 

'Gautama, I do know wh~ that string is and who that inner con­
troller is.' 

'Of course, anyone can say, "I know! I know!" Tell us what pre-
cisely you know.' · 

2 Yajfiavalkya told him: 'Clearly, Gautama, that string is the 
wind. It is on the string of wind, Gautama, that this world and the 
next, as well as all beings, are strung together. That is why people 
say of a dead man, "His bodily parts have come unstrung", for 
they are strung together, Gautama, on the string of wind.' 

'Quite right, Yajiiavalkya. Now tell us who the inner controller 
is.' 

3 'This self (iitman) of yours who is present within but is differ­
. ent from the earth, whom the earth does not know, whose body is 
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the earth, and who controls the earth from within-he is the inner 
. controller, the immortal. 

4 'This self of yours who is present within but is different from 
the waters, whom the waters do not know, whose body is the 
waters, and who controls the waters from within-he is the inner 
controller, the immortal. 

s 'This self of yours who is present within but is different from 
the fire, whom the fire does not know, whose body is the frre, and 
who controls the frre from within-he is the inner controller, the 
immortal. 

6 'This self of yours who is present within but is different from 
the intermediate region, whom the intermediate region does not 
know, whose body is the intermediate region, and who controls 
the intermediate region from within-he is the inner controller, 
the immortal. 

7 'This self of yours who is present within but is different from 
the wind, whom the wind does not know, whose body is the wind, 
and who controls the wind from within-he is the inner controller, 
the immortal. 

8 'This self of yours who is present within but is different from 
the sky, whom the sky does not know, whose body is the sky, and 
who controls the sky from within-he is the inner controller, the 
immortal. 

9 'This self of yours who is present within but is different from 
the sun, whom the sun does not know, whose body is the sun, and 
who controls the sun from within-he is the inner Controller, the 
immortal. 

1o 'This self of yours who is present within but is different from 
the quarters, whom the quarters do not know, whose body is the 
quarters, and who controls the quarters from within-he is the 
inner controller, the immortal. 

11 'This self of yours who is present within but is different from 
the moon and the stars, whom ~e moon and the stars do not know, 
whose body is the moon and the stars, and who controls the moon 
and the stars from within-he is the inner controller, the immortal. 

12 'This self of yours who is present within but is different from 
space, whom space does not know, whose body is space, and who 
controls space from within-he is the inner controller, the immor­
tal. 
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13 'This self of yours who is present within but is different from 
darkness, whom darkness does not know, whose body is darkness, 
and who controls darkness from within-he is the inner controller, 
the immortal. 

14 'This self of yours who is present within but is different from 
light, whom light does not know, whose body is light, and who 
controls light from within-he is the inner controller, the immor­
tal.' 

That was with respect to the divine sphere. IS What follows is 
with respect to beings. 

'This self of yours who is present within but is different from all 
beings, whom all beings do not know, whose body is all beings, 
and who controls all beings from within-he is the inner con­
troller, the immortal.' 

That was with respect to beings. 16 What follows is with respect 
to the body (atman). 

'This self of yours who is present within but is different from the 
breath, whom the breath does not know, whose.body is the breath, 
and who controls the breath from within-he is the inner con­
troller, the immortal. 

17 'This self of yours who is present within but is different from 
speech, whom speech does not know, whose body is speech, and 
who controls speech from within-he is the inner controller, the 
immortal. 

ts 'This self of yours who is present within but is different from 
sight, whom sight does not know, whose body is sight, and who con­
trols sight from within-he is the inner controller, the immortal. 

19 'This self of yours who is present within but is different from 
hearing, whom hearing does not know, whose body is hearing, and 
who controls hearing from within-he is the inner controller, the 
immortal. 

20 'This self of yours who is present within but is different from 
the mind, whom the mind does not kilow, whose body is the mind, 
and who controls the mind from within-he is the inner controller, 
the immortal. 

21 'This self of yours who is present within but is different from 
the skin, whom the skin does not know, whose body is the skin, 
and who controls the skin from within-he is the inner controller, 
the immortal. 
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22 'This self of yours who is present within but is different from 
perception, whom perception does not know, whose body is per­
ception, and who controls perception from within-he is the inner 
controller, the immortal. 

23 'This self of yours who is present within but is different from 
the semen, whom the semen does not know, whose body is the 
semen, and who controls the semen from within-he is the inner 
controller, the immortal. 

'He sees, but he can't be seen; he hears, but he can't be heard; he 
thinks, but he can't be thought of; he perceives, but he can't be per­
ceived. Besides him, there is no one who sees, no one who hears, 
no one who thinks, and no one who perceives. It is this self of 
yoW'S who is the inner controller, the immortal. All besides this is 
grief.' 

Thereupon, Uddalaka ~ fell silent. 

8 Then (Giirgt1 Vacaknavi spoke. 'Distinguished Brahmins!' 
she said. 'I am going to ask this man two questions. If he can 

give me the answers to them, none of you will be able to defeat him 
in a theological debate.' 

'Ask, Giirgi.' 
2 She said: 'I rise to challenge you, Yajiiavalkya, with two ques­

tions, much as a fierce warrior of K.aSi or Videha, stringing his 
unstrung bow and taking two deadly arrows in his hand, would rise 
. to challenge an enemy. Give me the answers to them!' 
·, 'Ask, Giirgi.' 

3 She said: 'The things above the sky, the things below the earth, 
and the things between the earth and the sky, as well as all those 
things people here refer to as pas~ present, and ~ture--on wha~ 
Yiijiiavalkya, are all these woven back and forth?' 

4 He replied: 'The things above the sky, the things below the 
earth, and the things between the earth and the sky, as well as all 
those things people here refer to as past, presen~ and future--on 
space, Giirgi, are all these woven back and forth.' 

s She responded: 'All honour to you, Yiijiiavalkya. You really 
cleared that up for me! Get ready for the second.' 

'Ask, Giirgi.' 
. 6 She said: 'The things above the sky, the things below the earth, 

and the things between the earth and the sky, as well as all those 
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things people here refer to as past, present, and future--on what, 
Yajiiavalkya, are all these woven back and forth?' 

1 He replied: 'The things above the sky, the things below the 
earth, and the things between the earth and the sky, as well as all 
those things people here refer to as past, present, and future-on 
space, Girgi, are all these woven back and forth.' 

'On what, then, is space woven back and forth?' 
s He replied: 'That, Giirgi, is the imperishable, and Brahmins 

refer to it like this-it is neither coarse nor fine; it is neither short 
nor long; it has neither blood nor fat; it is without shadow or dark­
ness; it is without air or space; it is without contact; it has no taste 
or smell; it is without sight or hearing; it is without speech or mind; 
it is without energy, breath, or mouth; it is beyond measure; it has 
nothing within it or outside of it; it does not eat anything; and no 
one eats it. 

9 'This is the imperishable, Girgi, at whose command the sun 
and the moon stand apart. This is the imperishable, Girgi, at 
whose command the earth and the sky stand apart. This is the 
imperishable, Giirgi, at whose command seconds and hours, days 
and nights, fortnights and months, seasons and years stand apart. 
This is the imperishable, Girgi, at whose command rivers flow 
from the snowy mountains in their respective directions, some to 
the east and others to the west. This is the imperishable, Giirgi, at 
whose command people flatter donors, and gods are dependent on 
patrons of sacrifices, and forefathers, on ancestral offerings. 

to 'Without knowing this imperishable, Giirgi, even if a man 
were to make offerings, to offer sacrifices, and to perform auster­
ities in this world for many thousands of years, all that would come 
to naught. Pitiful is the man, Girgi, who departs from this world 
.without knowing this imperishable. But a man who departs from 
this world after he has come to know this imperishable-he, 
Giirgi, is a Brahmin. 

11 'This is the imperishable, Girgi, which sees but can't be seen; 
which hears but can't be heard; which thinks but can't be thought 
of; which perceives but can't be perceived. Besides this imperish­
able, there is no one that sees, no one that hears, no one that thinks, 
and no one that perceives. 

'On this very imperishable, Giirgi, space is woven back and 
forth.' 
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12 'Distinguished Brahmins!' said Gargi. 'You should consider 
yourself lucky if you escape from this man by merely paying him 
your respects. None of you will ever defeat him in a theological 
debate.' 

Thereupon, Vacaknavi fell silent. 

9 Then Vidagdha Sikalya began to question him. 'Tell me, 
Yajiiavalkya-how many gods are there?' Saying, 'As many 

as are mentioned in the ritual invocation within the laud to the All­
gods', he answered in accordance with this very ritual invocation: 
'Three and three hundred, and three and three thousand.' 

'Yes, of course,' he said, 'but really, Yajiiavalkya, how many 
gods are there?' 

'Thirty-three.' 
'Yes, of course,' he said, 'but really, Yajiiavalkya, how many 

gods are there?' 
'Six.' 
'Yes, of course,' he said, 'but really, Yajiiavalkya, how many 

gods are there?' 
'Three.' 
'Yes, of course,' he said, 'but really, Yiijiiavalkya, how many 

gods are there?' 
'Two.' 
'Yes, of course,' he said, 'but really, Yajiiavalkya, how many 

gods are there?' 
'One and a half.' 
'Yes, of course,' he said, 'but really, Yiijiiavalkya, how many 

gods are there?' 
'One.' 
'Yes, of course,' he said, 'but then who are those three and three 

hundred, and those three and three thousand?' 
2 'They are only the powers of the gods,' Yiljiiavatkya replied. 

'There are only thirty-three gods.' 
'Who are those thirty-three?' 
'The eight V asus, the eleven Rudras, and the twelve Adityas­

that makes thirty-one. Then there are Indra and Prajiipati, m.aking 
a total of thirty-three.' 

3 'Who are the Vas us?' 
'The V asus are fire, earth, wind, the intennediate region, sun, 
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sky, moon, and stars. They are called Vasus because this whole 
treasure (vasu) is entrusted to them.' 

4 'Who are the Rudras?' 
'The ten vital functions (priil)a) in a man, with the self (Iitman) 

as the eleventh. They make people weep when they depart from 
this mortal body. They are called Rudras because they make 
people weep (rud-). ' 

s 'Who are the Adityas?' 
'The Adityas are the twelve months of the year, for they carry off 

this whole world as they proceed. They are called Adityas because 
they carry off (iidadOniiJJ,) this whole world as they proceed (yantl).' 

6 'Who is Indra? And who is Prajiipati?' 
'Indra is just the thunder, and Prajapati is the sacrifice.' 
'What is thunder?' 
'The thunderbolt.' 
'What is the sacrifice?' 
'The sacrificial animals.' 
1 'Who are the six?' 
'The six ate ffre and earth, wind and the intennediate region, sun 

and sky-for these six are this whole world.' 
s 'Who are the three gods?' 
'Just these three worlds, for all the gods live in them.' 
'Who are the two gods?' 
'Food and breath.' 
'Who are the one and a half?' 
'The purifying wind that is blowing.here. 9 Now, some may ask: 

"But the purifying wind here blows as one only. So how can he be 
one and a half?" He is one and a half (adhyardha) because in him 
this whole world increases (adhyardh-). ' 

. 'Who is the one god?' 
'Breath. He is called "Brahman" and "Tyad" .' 
to 'The person whose abode is the earth, whose world is ftre, and 

whose light is the mind-should someone know that person, the 
fmal goal of every self (iitman), he would be a man who truly 
knows, Yiijiiavalkya.' 

'I know that person, the final goal of every self, of whom you 
S..Peak· He is none other than this bodily person. But tell me, 
Sikalya-who is his god?' 

'The immortal,' Siikalya replied. 
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· 11 'The person whose abode is passion, whose world is the heart, 
and whose light is the mind-should someone know that person, 
the fmal goal of every self, he would be a man who truly knows, 
Yajiiavalkya.' 

'I know that person, the final goal of every self, of whom you 
speak. He is none other than this person immersed in passion. But 
tell me, Sakalya -who is his god?' 

'Women,' Sakalya replied. · 
12 'The person whose abode is visible appearances, whose 

world is sight, and whose light is the mind-should someone 
know that person, the final goal of every self, he would be a man 
who truly knows, Yajiiavalkya.' 

'I know that person, the final goal of every self, of whom you 
speak. He is none other than that person up there in the sun. But tell 
me, Sakalya -who is his god?' 

'Truth,' Sakalya replied. 
13 'The person whose abode is space, whose world is hearing, 

and whose light is the mind-should someone know that person, 
the final goal of every self, he would be a man who truly knows, 
Yajiiavalkya.' 

'I know that person, the final goal of every self, of whom you 
speak. He is none other than this person connected with hearing 
and echo. But tell me, Sakalya -who is his god?' 

'The quarters,' Siikalya replied. 
14 'The person whose abode is darkness, whose world is the 

heart, and whose light is the mind-should someone know that 
person, the final goal of every self, he would be a man who truly 
knows, Yajiiavalkya.' 

'I know that person, the final goal of every self, of whom you 
speak. He is none other than this person consisting of shadow. But 
tell me, Sakalya -who is his god?' · 

'Death,' Siikalya replied. 
IS 'The person whose abode is visible appearances, whose 

world is sight, and whose light is the mind-should someone 
know that person, the final goal of every self, he would be a man 
who truly knows, Yajiiavalkya.' 

'I know that person, the final goal of every self, of whom you 
speak. He is none other than this person here in a mirror. But tell 
me, Sakalya-who is his god?' 

48 



Brhadiira1J.yaka Upani~ad 3.9.21 

'Life,' Sakalya replied. 
16 'The person whose abode is the waters, whose world is the 

heart, and whose light is the mind-should someone know that 
person, the final goal of every self, he would be a man who truly 
knows, Yajiiavalkya.' 

'I know that person, the final goal of every self, of whom you 
s~. He is none other than this person here in the waters. But tell 
me, Siikalya -who is his god?' · 

'V arw:m,' Sakalya replied. 
17 'The person whose abode is semen, whose world is the heart, 

and whose light is the mind-should someone know that person, 
the final goal of every self, he would be a man who truly knows, 
Yajiiavalkya.' · 

'I know that person, the final goal of every self, of whom you 
speak. He is none other than this person associated with a son. But 
tell me, Sikalya -who is his god?' 

'Prajapati,' Sakalya replied. · 
18 At this point Yajiiavalkya exclaimed: 'Poor Sakalya! I'm 

afraid these Brahmins have made you their cat's-paw.' 
19 Sikalya said: 'Tell me, Yajiiavalkya-what is the formu­

lation of truth (brahman) you know that has enabled you here to 
out-talk these Brahmins of Kuru and Paiiciila?' 

'I know the quarters together with their gods and foundations.' 
'Since you say that you know the quarters together with their 

gods and foundations, 20 according to you, who is the god of the 
eastern quarter?' 

'The sun.' 
'On what is the sun founded?' 
'On sight.' 
'On what is sight founded?' 
'On visible appearances, for one sees visible appearances with 

one's sight.' 
'On what are visible appearances founded?' 
'On the heart, for one recognizes visible appearances with the 

heart. So visible appearances are founded on the heart.' 
'You're absolutely right, Yijiiavalkya! 21According to you, 

who is the god of the southern quarter?' 
'Yama.' 
'On what is Yama founded?' 
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'On the sacrifice.' 
'On what is the sacrifice founded?' 
'On the sacrificial gift.' 
'On what is the sacrificial gift founded?' 
'On faith, for a man gives a sacrificial gift only when he has 

·faith. So the sacrificial gift is founded on faith.' 
'On what is faith founded?' 
'On the heart, for one recognizes faith with the heart. So faith is 

founded on the heart.' 
'You're absolutely right, Yajfiavalkya! 22According to you, 

who is the god of the western quarter?' 
'Val'W)a.' 
'On what is V arut}a founded?' 
'On water.' 
'On what is water founded?' 
'On semen.' 
'On what is semen founded?' 
'On the heart. For that very reason, when someone has a son 

who is a picture of him, people say: "He's dropped right out of his 
heart! He's carved from his very heart!" So semen is founded on 
the heart.' 

'You're absolutely right, Yajfiavalkya! 23According to you, 
who is the god of the northern quarter?' 

'The moon.' 
'On what is the moon founded?' 
'On the sacrificial consecration.' 
'On what is the sacrificial consecration founded?' 
'On truth. For that very reason, they instruct a man consecrated 

for sacrifice: "Speak the truth." So the sacrificial consecration is 
founded on truth.' 

'On what is truth founded?' 
'On the heart, for one recognizes truth with the heart. So truth is 

founded on the heart.' 
'You're absolutely right, Yajfiavalkya! 24 According to you, 

who is the god of the zenith, the fiXed quarter?' 
'Fire.' 
'On what is fire founded?' 
'On speech.' 
'On what is speech founded?' 
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'On the heart.' 
'On what is the heart founded?' 
2S At this Yiijfiavalk:ya exploded: 'What an imbecile you are to 

think that it could be founded anywhere other than ourselves! If it 
were anywhere other than ourselves, dogs would eat it, or birds 
would tear it up.' 

26 'On what are you and your self (i.itman) founded?' 
'On the out-breath.' 
'On what is the out-breath founded?' 
'On the in-breath.' 
'On what is the in-breath founded?' 
'On the inter-breath.' 
'On what is the inter-breath founded?' 
'On the up-breath.' 
'On what is the up-breath founded?' 
'On the link-breath. About this self (i.itman), one can only say 

"not--, not--". He is ungraspable, for he cannot be grasped. 
He is undecaying, for he is not subject to decay. He has nothing 
sticking to him, for he does not stick to anything. He is not bound; 
yet he neither trembles in fear nor suffers injury. Now, those are 
the eight abodes, the eight worlds, the eight gods, and the eight 
persons. I ask you about that person providing the hidden connec­
tion (upani~ad)-the one who carries off these other persons, 
brings them back, and rises above them? If you will not tell me 
that, your head will shatter apart.' 

Sakalya did not know him, and his head did, indeed, shatter 
apart. Robbers, moreover, stole his bones, mistaking them for 
something else. 

21 Yajiiavalkya then spoke: 'Distinguished Brahmins! If any 
one of you would like to question me, he may do so; or, if you pre­
fer, all of you may question me together. Or else, if any one of you 
would like me to, I will question him; or, if you prefer, I will ques­
tion all of you together.' But those Brahmins did not dare. 

28So he questioned them with these verses: 

Man is like a mighty tree-
that's the truth. 

His body hairs are its leaves, 
His skin is its outer bark. 
Blood flows from his skin, 
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As sap from the bark of a tree. 
Blood flows when the skin is pricked, 
As sap, when the bark is slit. 

His flesh is the sapwood; 
His sinews are the fibres-

that's certain. 
His bones are the heartwood; 
And his marrow resembles the pith. 

A tree when it's cut down, 
Grows anew from its root; 
From what root does a mortal man grow, 
When he is cut down by death? 

Do not say, 'From the seed'; 
For it's produced from him 

while he is still alive; 
And like a tree 

sprouting from a seed, 
It takes birth at once, 

even before he dies. 

A tree, when it's uprooted, 
Will not sprout out again; 
From what root does a mortal man grow, 
When he is cut down by death? 

Once he's born, 
he can't be born again. 

Who, I ask, 
will beget him again? 

Perception, bliss, brahman, 
The gift of those who give, 
The highest good-

awaits those who know this 
and stand fmn. 

CHAPTER4 

1 Once when Janaka, the king of Videha, was fonnally seated, 
Yiijiiavalkya came up to him. Janaka asked him: 
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'Yijfiavalkya, why have you come? Are you after cows or subtle 
disquisitions?' He replied: 'Both, your majesty. 2 Let's hear what 
they have told you.' 

"'Brahman is speech." That's whatJitvan Sailini told me,' said 
Janaka. 

'Sailini told you "Brahman is speech?" Why, that's like some­
one telling that he has a father, or a mother, or a teacher! He prob­
ably reasoned: "What could a person who cannot speak possibly 
have?" But did he tell you what its abode and foundation are?' 

'He did not tell me that.' 
'Then it's a one-legged brahman, Your Majesty.' 
'Why don't you tell us that yourself, Yljiiavalkya?' 
'Speech itself is its abode, and spac7is its foundation. One 

should venerate it as knowledge.' · 
'What constitutes knowledge, Yiijiiavalkya?' 
'Speech itself, Your Majesty,' he replied. 'For surely, Your 

Majesty, it is through speech that we come to know a counterpart. 
~gveda, Yajurveda, Simaveda, the Atharva-Angiras, histories, 
ancient tales, sciences, hidden teachings (upani~ad), verses, 
aphorisms, explanations, and glosses; offerings and oblations; 
food and drink; this world and the next world; and all beings-it is 
through speech, Your Majesty, that we come to know all these. So 
clearly, Your Majesty, the highest brahman is speech. When a 
man knows and venerates it as such, speech never abandons him, 
and all beings flock to him; he becomes a god and joins the com­
pany of gods.' 

Janaka of Videha exclaimed: 'I'll give you a thousand cows 
together with bulls and elephants!' 

Yijfiavalkya replied: 'My father believed that one should never 
accept a gift before giving instruction. 3Let's hear what else they 
have told you.' 

'"Brahman is breath." That's what Udailka Saulbiyana told 
me,' said Janaka. 

'Saulbiiyana told you "Brahman is breath?" Why, that's like 
someone telling that he has a father, or a mother, or a teacher! He 
probably reasoned: "What could a person who cannot breathe 
possibly have?" But did he tell you what its abode and foundation 
are?' 

'He did not tell me that.' 
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'Then it's a one-legged brahman, Your Majesty.' 
'Why don't you tell us that yourself, Yijiiavalkya?' 
'Breath itself is its abode, and space is its foundation. One 

should venerate it as "dear''.' 
'What constitutes "dear", Yajiiavalkya?' 
'Breath itself, Your Majesty,' he replied. 'For surely, Your 

Majesty, it is for the love of one's breath that one officiates at the 
sacrifice of a man at whose sacrifices one is forbidden to officiate 
or accepts gifts from a man from whom one is forbidden to accept 
gifts. And if a man is afraid of getting killed when he travels some­
where, Your Majesty, it is because he loves his breath. So clearly, 
Your Majesty, the highest brahman is breath. When a man knows 
and venerates it as such, breath never abandons him, and all beings 
flock to him; he becomes a god and joins the company of gods.' 

Janaka of Videha exclaimed: 'I'll give you a thousand cows 
together with bulls and elephants!' 

Yajiiavalkya replied: 'My father believed that one should never 
accept a gift before giving instruction. 4 Let's hear what else they 
have told you.' · 

'"Brahman is sight." That's what Barku VillQa told me,' said 
Janaka. 
'V~ told you "Brahman is sight?" Why, that's like some­

one telling that he has a father, or a mother, or a teacher! He 
probably reasoned: "What could a person. who cannot see pos­
sibly have?" But did he tell you what its abode and foundation 
are?' 

'He did not tell me that.' 
'Then it's a one-legged brahman, Your Majesty.' 
'Why don't you tell us that yourself, Yiijiiavalkya?' 
'Sight itself is its abode, and space is its foundation. One should 

venerate it as truth.' 
'What constitutes truth, Yajiiavalkya?' 
'Sight itself, Your Majesty,' he replied. 'For surely, Your 

Majesty, when they ask someone who has seen something with his 
sight: "Did you see it?" and he replies: "I saw it," it is taken as the 
truth. So clearly, Your Majesty, the highest brahman is sight. 
Wlten a man knows and venerates it as such, sight never abandons 
him, and all beings flock to him; he becomes a god and joins the 
company of gods.' · 
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Janaka of Videha exClaimed: 'I'll give you a thousand cows 
together with bulls and elephants!' 

Yiijiiavalkya replied: 'My father believed that one should never 
accept a gift before giving instruction. s Let's hear what else they 
have told you.' 

'"Brahman is hearing." That's what Gardabhivipita Bhiira­
dvaja told me,' said Janaka. 

'Bhiiradviija told you "Brahman is hearing?" Why, that's ~e 
someone telling that he has a father, or a mother, or a teacher! He 
probably reasoned: "What could a person who cannot hear pos­
sibly have?" But did he tell you what its abode and foundation are?' 

'He did not tell me that.' 
'Then it's a one-legged brahman, Your Majesty.' 
'Why don't you tell us that yourself, Yiijiiavalkya?' 
'Hearing itself is its abode, and space is its foundation. One 

should venerate it as limitless.' 
'What constitutes the limitless, Yiijiiavalkya?' 
'The quarters themselves, Your Majesty,' he replied. 

'Therefore, towards whichever quarter a man may travel, Your 
Majesty, he will never reach its limit, for the quarters are limitless. 
And the quarters, Your Majesty, are the same as hearing. So clear­
ly, Your Majesty, the highest brahman is hearing. When a man 
knows and venerates it as such, hearing never abandons him, and 
all beings flock to him; he becomes a god and joins the company 
of gods.' 

Janaka of Videha exclaimed: 'I'll give you a thousand cows 
together with bulls and elephants!' 

Yiijiiavalkya replied: 'My father believed that one should never 
accept a gift before giving instruction. 6 Let's hear what else they 
have told you.' 

'"Brahman is the mind." That's what Satyakiima Jiibiila told 
me,' said Janaka. 

'Jiibiila told you "Brahman is the mind?" Why, that's like some­
one telling that he has a father, or a mother, or a teacher! He prob­
ably reasoned: "What could a person who has no mind possibly 
have?" But did he tell you what its abode and foundation are?' 

'He did not tell me that.' 
'Then it's a one-legged brahman, Your Majesty.' 
'Why don't you tell us that yourself, Yiijiiavalkya?' 
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'The mind itself is its abode, and space is its foundation. One 
should venerate it as bliss.' 

'What constitutes bliss, Yajiiavalkya?' 
'The mind itself, Your Majesty,' he replied. 'For surely, Your 

Majesty, it is with the mind that a man takes a woman to himself 
and through her fathers a son who resembles him. And that is bliss. 
So clearly, Your Majesty, the highest brahman is the mind. When 
a man knows and venerates it as such, the mind never abandons 
him, and all beings flock tO him; he becomes a god and joins the 
company of gods.' 

Janaka of Videha exclaimed: 'I'll give you a thousand cows 
together with bulls and elephants!' 

Yajiiavalkya replied: 'My father believed that one should never 
accept a gift before giving instruction. 7 Let's hear what else they 
have told you.' 

'"Brahman is the heart." That's what Vidagdha Siikalya told 
me,' said Janaka. 

'Siikalya told you "Brahman is the heart?" Why, that's like 
someone telling that he has a father, or a mother, or a teacher! He 
probably reasoned: "What c;ould a person who has no heart poss­
ibly have?" But did he tell you what its abode and foundation are?' 

'He did not tell me that.' 
'Then it's a one-legged brahman, Your Majesty.' 
'Why don't you tell us that yourself, Yljiiavalkya?' 
'The heart itself is its abode, and space is its foundation. One 

should venerate it as stability.' 
· 'What constitutes stability, Yajiiavalkya?' 
'The heart itself, Your Majesty,' he replied. 'For surely, Your 

Majesty, the heart is the abode of all beings; the heart is the foun­
dation of all beings. For it is on the heart that all the beings are 
founded. So clearly, Your Majesty, the highest brahman is the 
heart. When a man knows and venerates it as such, the heart never 
abandons him, and all beings flock to him; he becomes a god and 
joins the company of gods.' 

Janaka of Videha exclaimed: 'I'll give you a thousand cows 
together with bulls and elephants!' . 

Yajiiavalkya replied: 'My father believed that one should never 
accept a gift before giving instruction.' 
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2 Janaka, the king of Videha, got down from his seat, came up 
to him, and said: 'Homage to you, Yiijiiavalkya. Please teach 

me.' 
Yajiiavalkya replied: 'Just as a king, when he is about to under­

take a great expedition, would equip himself with a chariot or a 
ship, so have you equipped yourself with these hidden teachings 
(upani~ad). You are so eminent lllld rich; you have learned the 
Vedas; and you are versed in the hidden teachings (upani~ad). So 
can you tell me where you will go when you leave this world?' 

'No, sir. I don't know where I'll go.' 
'Well, I'll tell you where you will go.' 
'Do tell me, sir.' 
2 'Clearly, the true name of the person in the right eye is Indha. 

Even though he is really Indha, people cryptically call him 'Indra', 
because gods in some ways love the cryptic and despise the plain. 
3 What looks like a person in the left eye, on the other hand, is his 
wife Virij. Their meeting place is the space within the heart, their 
food is the red lump in the heart, and their gannent is the mesh-like 
substance within the heart. The path along which they travel is the 
vein that goes up from the heart. The veins called Him that are 
located in the heart are as fine as a hair split a thousandfold. Along 
them the sap flows continuously. In some ways, therefore, this 
person eats food that is more refmed than does the bodily self 
(iitman). 

4 'The vital functions (priiiJa) of this person that are on his front 
side constitute the eastern quarter; the vital functions on his right 
side constitute the southern quarter; the vital functions at his back 
constitute the western quarter; the vital functions on his left side 
constitute the northern quarter; the vital functions on his upper 
side constitute the zenith; the vital functions on his bottom side 
constitute the nadir; and all his vital functions together constitute 
all the quarters. 

'About this self (iitman), one can only say "not--, not--." 
He is ungraspable, for he cannot be grasped. He is undecaying, 
for he is not subjeet to decay. He has nothing sticking to him, for 
he does not stick to anything. He is not bound; yet he neither trem­
bles in fear nor suffers injury. Truly, Janaka, you have attained 
freedom from fear.' 

After Yiijiiavalkya had said this, Janaka of Videha replied: 
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'May that freedom be yours too, Yajiiavalkya, you who have 
taught us that freedom from fear. Homage to you! These people of 
Videha and I myself-here we are at your service!' 

3 One day Yajiiavalkya paid a visit to Janaka, the king of 
Videha, thinking to himself, 'I won't tell him.' But once, 

when the two were engaged in a discussion about the daily fire sac­
rifice, Yajiiavalkya had granted Janaka of Videha a wish. The 
wish he chose was the freedom to ask any question at will, and 
Yajiiavalkya had granted it to him. So it was the king who now put 
the question to him first. 

2 'Yajiiavalkya, what is the source of light for a person here?' 
'The sun, Your Majesty, is his source of light,' he replied. 'It is 

by the light of the sun that a person sits down, goes about, does his 
work, and returns.' 

'Quite right, Yajiiavalkya. 3But when the sun has set, 
Yiijiiavalkya, what then is the source of light for a person here?' 

'The moon is then his source of light. It is by the light of the 
moon that a person sits down, goes about, does his work, and 
returns.' 

'Quite right, Yajiiavalkya. 4 But when both the sun and the 
moon have set, Yajiiavalkya, what then is the source of light for a 
person here?' · 

'A fire is then his source of light. It is by the light of a fire that a 
person sits down, goes about, does his work, and returns.' 

'Quite right, Yajiiavalkya. s But when both the sun and the 
moon have set, Yajiiavalkya, and the fire has died out, what then is 
the source of light for a person here?' 

'The voice is then his source of light. It is by the light of the 
voice that a person sits down, goes about, does his work, and 
returns. Therefore, Your Majesty, when someone cannot make out 
even his own hand, he goes straightway towards the spot from 
where he hears a voice.' 

'Quite right, Yajiiavalkya. 6 But when both the sun and the 
moon have set, the fire has died out, and the voice is stilled, 
Yajiiavalkya, what then is the source of light for a person here?' 

'The self (iitman) is then his source of light It is by the light of 
the self that a person sits down, goes about, does his work, and 
returns.' 
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7 'Which self is that?' 
'It is this person-the one that consists of perception among the 

vital functions (priir)a), the one that is the inner light within the 
heart. He travels across both worlds, being common to both. 
Sometimes he reflects, sometimes he flutters, for when he falls 
asleep he transcends this worl~ these visible forms of death. 
s When at birth this person takes on a body, he becomes united 
with bad things, and when at death he leaves it behind, he gets rid 
of those bad things. 

9 'Now, this person has just two places-this world and the 
other world. And there is a third, the place of dream where the two 
meet. Standing there in the place where the two meet, he sees both 
those places-this world and the other world. Now, that place 
serves as an entryway to the other world, and as he moves through 
that entryway he sees both the bad things and the joys. 

'This is how he dreams. He takes materials from the entire 
world and, taking them apart on his own and then on his own 
putting them back together, he dreams with his own radiance, with 
his own light. In that place this person becomes his own light. 1o In 
that place there are no carriages, there are no tandems, and there 
are no roads; but he creates for himself carriages, tandems, and 
roads.ln that place there are no joys, pleasures, or delights; but he 
creates for himself joys, pleasures, and delights. In that place there 
are no pools, ponds, or rivers; but he creates for himself pools, 
ponds, and rivers-for he is a creator. 11 On this subject, there are 
these verses: 

Subduing by sleep the bodily realm, 
Remaining awake, he contemplates 

the sleeping senses. 
Taking the light, he returns to his pi~ 

The golden person! 
The single goose! 

12 Guarding by breath the lower nest, 
The immortal roams outside the nest; 
The immortal goes wherever he wants­

The golden person! 
The single goose! 

13 Travelling in sleep to places high and low, 
The god creates many a visible form­

now dallying with women,· 
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now laughing, 
now seeing frightful things. 

14 All they see is his pleasure ground; 
But him no one sees at all. 

'So people say that one should not awaken a man who is sound 
asleep; it is very hard to cure anyone to whom that person has not 
returned. Now, people also say that this place of his is the same as 
the place he is in when he is awake, because one sees in a dream the 
same things one sees when one is awake. Here, in dream, a man 
becomes his own light.' 

'Here, sir, I'll give you a thousand cows! But you'll have to tell 
me more than that to get yourself released!' 

15 'Well, after this person has enjoyed.himself and travelled 
around in that serene realm and seen for himself the good and the 
bad, he rushes along the same path and through the same opening 
back again to the realm of dream. Whatever he may have seen in 
that serene realm does not follow him, because nothing sticks to 
this person.' 

'Quite right, Yajiiavalkya. Here, sir, I'll give you a thousand 
cows! But you'll have to tell me more than that to get yourself 
released!' 

16 'Well, after !Pis person has enjoyed himself and travelled 
around in that realm of dJ:eam and seen for himself the good and 
the bad, he rushes along the same path and through the same open­
ing back again to the realm where one is awake. Whatever he may 
have seen in that realm of dream does not follow him, because 
nothing sticks to this person.' 

'Quite right, Yajiiavalkya. Here, sir, I'll give you a thousand 
cows! But you'll have to tell me more than that to get yourself 
released!'· 

17 'Well, after this person has enjoyed himself and travelled 
around in this realm where one is awake and seen for himself the 
good and the bad, he rushes along the same path and through the 
same opening back again to the realm of dream. 

18 'It is like this. As a large fish moves between both banks, the 
nearer and the farther, so this person moves between both realms, 
the realm of dream and the realm where one is awake. 

19 'It is like this. As a hawk or an eagle, after flying around in the 
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sky and getting tired, folds its wings and swoops down into its 
nest, so this person rushes into that realm where as he sleeps he has 
no desires and sees no dreams. 

20 'Now, he has these veins called Hit!. They are as fine as a hair 
split a thousandfold and are filled with white, blue, orange, green, 
and red fluid. Now, when people appear to kill or to vanquish him, 
when an elephant appears to chase him, or when he appears to fall 
into a pit, he is only ignorantly imagining dangers that he had seen 
while he was awake. But when he, appearing to be a god or a king, 
thinks "I alone am this world! I am all!" -that is his highest world. 

21 'Now, this is the aspect of his that is beyond what appears to 
be good, freed from what is bad, and without fear. 

'It is like this. As a man embraced by a woman he loves is obli­
vious to everything within or without, so this person embraced by 
the self (iitman) consisting of knowledge is oblivious to every­
thing within or without. 

'Clearly, this is the aspect of his where all desires are fulfilled, 
where the self is the only desire, and which is free from desires and 
far from sorrows. 

22 'Here a father is not a father, a mother is not a mother, 
worlds are not' worlds, gods are not gods, and Vedas are not Vedas. 
Here a thief is not a thief, an abortionist is not an abortionist, an 
outcaste is not an outcaste, a pariah is not a pariah, a recluse is not 
a recluse, and an ascetic is not an ascetic. Neither the good nor the 
bad follow him, for he has now passed beyond all sorrows of the 
heart. 

23 'Now, he does not see anything here; but although he does not 
see, he is· quite capable of seeing, for it is impossible for the seer to 
lose his capacity to see, for it is indestructible. But there isn't a sec­
ond reality here that he could see as something distinct and sep­
arate from himself. 

24 'Nor does he smell anything here; but although he does not 
smell, he is quite capable of smelling, for it is impossible for the 
smeller to lose his capacity to smell, for it is indestructible. But 
there isn't a second reality here that he could smell as something 
distinct and separate from himself. 

2.5 'Nor does he taste anything here; but although he does not 
taste, he is quite capable of tasting, for it is impossible for the taster 
to lose his capacity to taste, for it is indestructible. But there isn't a 
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second reality here that he could taste as something distinct and 
separate from himself. 

26 'Nor does he speak anything here; but although he does not 
speak, he is quite capable of speaking, for it is impossible for the 
speaker to lose his capacity to speak, for it is indestructible. But 
there isn't a second reality here that he could speak to as something 
distinct and separate from himself. 

27 'Nor does he hear anything here; but although he does not 
hear, he is quite capable of hearing, for it is impossible for the 
hearer to lose his capacity to hear, for it is indestructible. But there 
isn't a second reality here that he could hear as something distinct 
and separate from himself. 

28 'Nor does he think of anything here; but although he does not 
think, he is quite capable of thinking, for it is impossible for the 
thinker to lose his capacity to think, for it is indestructible. But 
there isn't a second reality here about which he could think as 
something distinct and separate from himself. 

29 'Nor does he touch anything here; but although he does not 
touch, he is quite capable of touching, for it is impossible for the 
toucher to lose his capacity to touch, for it is indestructible. But 
there isn't a second reality here that he could touch as something 
distinct and separate from himself. 

30 'Nor does he perceive anything here; but although he does not 
perceive, he is quite capable of perceiving, for it is impossible for 
the perceiver to lose his capacity to perceive, for it is indestruc­
tible. But there isn't a second reality here that he could perceive as 
something distinct and separate from himself. 

31 'When there is some other thing, then the one can see the 
other, the one can smell the other, the one can tas~ the other, the 
one can speak to the other, the one can hear the other, the one can 
think of the other, the one can touch the other, and the one can per­
ceive the other. 

32 'He becomes the one ocean, he becomes the sole seer! This, 
Your Majesty, is the world of brahman.' So did Yajfiavalkya 
instruct him. 'This is his highest goal! This is his highest attain­
ment! This is his highest world! This is his highest bliss! On just 
a fraction of this bliss do other creatures live . 

. 33 'Among human beings, when someone is successful and rich, 
ruling over others and enjoying to the utmost all human 
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pleasures-that is the highest bliss of human beings. Now, a hun­
dred measures of such human bliss equal a single measure of the 
bliss enjoyed by the ancestors who have won their world. And a 
hundred measures of the bliss enjoyed by the ancestors who have 
won their world equal a single measure of the bliss enjoyed in the 
world of the Gandharvas. A hundred measures of bliss enjoyed in 
the world of the Gandharvas equal a single measure of bliss 
enjoyed by gods-by-rites, that is, those who have become gods by 
perfonning rites. A hundred measures of bliss enjoyed by gods­
by-rites equal a single measure of bliss enjoyed by gods-by­
birth-and, one might add, by those who are learned in the Vedas 
and who are not crooked or lustful. A hundred measures of bliss 
enjoyed by gods-by-birth equal a single measure of bliss enjoyed 
in. the world of Prajiipati-and, one might add, by those who are 
learned in the Vedas and who are not crooked or lustful. A hundred 
measures of bliss enjoyed in the world ofPrajipati equal a single 
measure of bliss enjoyed in the world of brahman-and, one 
might add, by those who are learned in the Vedas and who are not 
crooked or lustful. Now this, undoubtedly, is the highest bliss. 
This, Your Majesty, is the world of brahman.' So said 
Yiijiiavalkya. 

'Here, sir, I'll give you a thousand cows! But you'll have to tell 
me more than that to get yourself released!' 

At this point Yiijfiavalkya became alarmed, thinking: 'The king 
is really sharp! He has flushed me out of every cover.' 

34 Yajiiavalkya continued: 'After this person has enjoyed him­
self and travelled around in that realm of dream and seen for him­
self the good and the bad, he rushes along the same path and 
through the same opening back again to the realm where one is 
awake. 

35 'It is like this. As a heavily loaded cart goes along creaking, so 
this bodily self (Iitman), saddled with the self (iitman) of knowl­
edge, goes along groaning as he is breathing his last. 36 Now a man 
grows feeble on account of either old age or sickness. 

'It is like this. As a mango or a fig or a berry detaches itself from 
its stem, so this person frees himself from these bodily parts and 
rushes along the same path and through the same opening back 
again to a new life (priir)a). 

37 'It is like this. -As soldiers, magistrates, equerries, and village 
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headmen shout, "He's arrived!" and "Here he comes!", as they 
wait expectantly with food, drink, and lodging for a king who is 
about to arrive, so all beings shout, "Brahman has arrived!" and 
"Here comes brahman!", as they await a man who knows this. 

38 'It is like this. As soldiers, magistrates, equerries, and village 
headmen throng around a king who is about to depart, so at the 
time of death all the vital functions (prib)a) throng around this self 
(iitman) as he is breathing his last.' 

4 'Now, as this self (iitman) grows steadily weaker and begins 
to lose consciousness, these vital functions (prib)a) throng 

around him. Taking into himself these particles of light, he 
descends back into the heart. When the person connected with 
sight turns back, the man loses his ability to perceive visible 
forms. 2 So people say: "He's sinking; hecan'tsee!"-"He'ssink­
ing; he can't smell!"-"He's sinking; he can't taste!"-"He's 
sinking; he can't speak!"-"He's sinking; he can'thear!"-"He's 
sinking; he can't think!" -"He's sinking; he can't feel a touch!"­
"He's sinking; he can't perceive!" Then the top of his heart 
lights up, and with that light the self exits through the eye or the 
head or some other part of the body. As he is departing, his 
lifebreath (prib)a) departs with him. And as his lifebreath departs, 
all his vital functions (priil)a) depart with it. 

'He then descends into a state of mere awareness and develops 
into one who is thus endowed with perception. Then learning and 
rites, as well as memory, take hold of him. 

3 'It is like this. As a caterpillar, when it comes to the tip of a 
blade of grass, reaches out to a new foothold and draws itself onto 
it, so the self (iitman), after it has knocked down this body and ren­
dered it unconscious, reaches out to a new foothold and draws 
itself onto it. 

4 'It is like this. As a weaver, after she has removed the coloured 
yam, weaves a different design that is newer and more attractive, 
so the self, after it has knocked down this body and rendered it 
unconscious, makes for himself a different figure that is newer and 
more attractive-the figure of a forefather, or of a Gandharya, or 
of a god, or of Prajapati, or of brahman, or else the figure of some 
other being. 

s 'Clearly, this self is brahman-this self that is made of per-
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ception, made of mind, made of sight, made of breath, made of 
hearing, made of earth, made of water, made of wind, made of 
space, made of light and the lightless, made of desire and the 
desireless, made of anger and the angerless, made of the righteous 
and the unrighteous; this self that is made of everything. Hence 
there is this saying: "He's made of this. He's made of that." What 
a man turns out to be depends on how he acts and on how he con­
ducts himself. If his actions are good, he will tum into something 
good. If his actions are bad, he will tum into something bad. A man 
turns into something good by good action and into something bad 
by bad action. And so people say: "A person here consists simply 
of desire." A man resolves in accordance with his desire, acts in 
accordance with his resolve, and turns out to be in accordance with 
his action. 6 On this point there is the following verse: 

A man who's attached goes with his action, 
to that very place to which 
his mind and character cling. 

Reaching the end of his action, 
of whatever he has done in this world­

From that world he returns 
back to this world, 
back to action. 

'That is the course of a man who desires. 
'Now, a man who does not desire-who is without desires, who 

is freed from desires, whose desires are fulfilled, whose only 
desire is his self-his vital functions (priilJ.a) do not depart. 
Brahman he is, and to brahman he goes. 7 On this point there is the 
following verse: 

When they are all banished, 
those desires lurking in one's heart; 

Then a mortal becomes immortal, 
and attains brahman in this world. 

'It is like this. As a snake's slough, lifeless and discarded, lies on 
an anthill, so lies this corpse. But this non-corporeal and immortal 
lifebreath (priil)a) is nothing but brahman, nothing but light.' 

'Here, sir, I'll give you a thousand cows!' said Janaka, the king 
ofVideha. 

s 'On this point there are the following verses: 
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There is an ancient path 
extremely fine and extending far; 

It has touched me, I've discovered it! 
By it they go up to the heavenly world 

released from here, 
wise men, knowers of brahman. 

9 In it are the white and the blue, they say, 
the orange, green, and red. 

By brahman was this path discovered; 
By it goes the knower of brahman, 

the doer of good, the man of light 

10 Into blind darkness they enter, 
people who worship ignorance; 

And into still blinder darkness, 
people who delight in learning. 

11 'Joyless' are those regions called, 
in blind darkness they are cloaked; 

Into them after death they go, 
men who are not learned or wise. 

121f a person truly perceives the self, 
knowing 'I am he'; 

What possibly could he want, 
Whom possibly could he love, 

that he should worry about his body? 
tJ The self has entered this body, this dense jumble. 

If a man fmds him, 
Recognizes him, 

He's the maker of everything--the author of all! 
The world is his--he's the world itself! 

14 While we are still here, we have come to know it. 
If you've not known it, great is your destruction. 
Those who have known it--they become immortal. 
As for the rest--only suffering awaits them. 

15 When a man clearly sees this self as god, 
the lord of what was 
and of what will be, 

He will not seek to hide from him. 

16 Beneath which the year revolves 
together with its days, 

That the gods venerate 
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as the light of lights, 
as life immortal. 

11 In which are established 
the various groups of five, 
together with space; 

I take that to be the self-
I who have the knowledge, 
I who am immortal, 

I take that to be-
the brahman, 
the immortal. 

18 The breathing behind breathing, the sight behind sight, 

4.4.22 

the hearing behind hearing, the thinking behind thinking­
Those who know this perceive brahman, 

the first, 
the ancient. 

19 With the mind alone must one behold it­
there is here nothing diverse at all! 

From death to death he goes, who sees 
here any kind of diversity. 

20 As just singular must one behold it­
immeasurable and immovable. 

The self is spotless and beyond space, 
unborn, immense, immovable. 

21 By knowing that very one a wise Bralimin 
should obtain insight for himself. 

Let him not ponder over a lot of words; 
it just tires the voice! 

22 'This immense, unborn self is none other than the one consist­
ing of perception here among the vital functions (prlil)a). There, in 
that space within the heart, he lies-the controller of all, the lord of 
all, the ruler of all! He does not become more by good actions or in 
any way less by bad actions. He is the lord of all! He is the ruler of 
creatures! He is the guardian of creatures! He is the dike separat­
ing these worlds so they would not mingle with each other. It is he 
that Brahmins seek to know by means of vedic recitation, sacrifice, 
gift-giving, austerity, and fasting. It is he, on knowing whom, a 
man becomes a sage. It is when they desire him as their world that 
wandering ascetics undertake the ascetic life of wandering. 
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'It was when they knew this that men of old did not desire off­
spring, reasoning: "Ours is this self, and it is our world. What then 
is the use of offspring for us?" So they gave up the desire for sons, 
the desire for wealth, and the desire for worlds, and undertook the 
mendicant life. The desire for sons, after all, is the same as the 
desire for wealth, and the desire for wealth is the same as the desire 
for worlds-both are simply desires. 

'About this self (iitman), one can only say "not--, not--". 
He is ungraspable, for he cannot be grasped. He is undecaying, for 
he is not subject to decay. He has nothing sticking to him, for he 
does not stick to anything. He is not bound; yet he neither trembles 
in fear nor suffers injury. 

'These two thoughts do not pass across ·this self at all: 
"Therefore, I did something bad"; and "Therefore, I did some­
thing good". This self, on the other hand, passes across both those; 
he is not burnt by anything that he has done or left undone. 23 The 
same point is made by this ~gvedic verse: 

He is a Brahmin's eternal greatness-
he's not made greater or smaller by action. 

It's his trail that one should get to know; 
And when a man knows him, 

he's no longer stained by bad deeds. 

'A man who knows this, therefore, becomes calm, composed, 
cool, patient, and collected. He sees the self (iitman) in just himself 
(iitman) and all things as the self. Evil does not pass across him, 
and he passes across all evil. He is not burnt by evil; he burns up all 
evil. He becomes a Brahmin-free from evil, free from stain,. free 
from doubt. 

'He is the world of brahman, Your Majesty, and I have taken 
you to him.' So said Yajiiavalkya. 

'Here, sir, I'll give you the people of Videha together with 
myself to be your slaves!' 

24 Now, this is the immense and unborn self, the eater of food 
and the giver of wealth. A man who knows this fmds wealth. 
2S And this is the immense and unborn self, unageing, undying, 
immortal, free from fear-the brahman. Brahman, surely, is free 
from fear, and a man who knows this undoubtedly becomes brah­
man that is free from fear. 
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5 Now, Yajiiavalkya had two Wives, Maitreyi and Katyayani. 
Of the two, Maitreyi was a woman who took part in theolo­

gical discussions, while Kiityayani's understanding was limited to 

womanly matters. One day, as he was preparing to undertake a dif­
ferent mode of life, 2 Yajiiavalkya said: 'Maitreyi , I am about to 
go away from this place. So come, let me make a settlement 
between you and Kiityayani.' 

3 Maitreyi asked in reply: 'If I were to possess the entire world 
filled with wealth, sir, would it, or would it not, make me immor­
tal?' 'No,' said Yajfiavalkya, 'it will only pennit you to live the life 
of a wealthy person. Through wealth one cannot expect immortal­
ity.' 

4 'What is the point in getting something that will not make me 
immortal?' retorted Maitreyi. 'Tell me instead, sir, all that you 
know.' 

s Yiijiiavalkya said in reply: 'You have always been very dear to 
me, and now you have made yourself even more so! Come, my 
lady, I will explain it to you. But while I am explaining, try to con­
centrate.' 6 Then he spoke: 

'One holds a husband dear, you see, not out of love for the hus­
band; rather, it is out of love for oneself (iitman) that one holds a 
husband dear. One holds a wife dear not out of love for the wife; 
rather, it is out of love for oneself that one holds a wife dear. One 
holds children dear not out oflove for the children; rather, it is out 
of love for oneself that one holds children dear. One holds wealth 
dear not out of love for wealth; rather, it is out of love for oneself 
that one holds wealth dear. One holds livestock dear not out of 
love for livestock; rather, it is out of love for oneself that one holds 
livestock dear. One holds the priestly power dear not out of love 
for the priestly power; rather, it is out of love for oneself that one 
holds the priestly power dear. One holds the royal power dear not 
out of love for the royal power; rather, it is out of love for oneself 
that one holds the royal power dear. One holds the worlds dear not 
out of love for the worlds; rather, it is out of love for oneself that 
one holds the worlds dear. One holds the gods dear not out oflove 
for the gods; rather, it is out of love for oneself that one holds the 
gods dear. One holds the Vedas dear not out of love for the Vedas; 
rather, it is out of love for oneself that one holds the Vedas dear. 
One holds beings dear not out oflove for beings; rather, it is out of 
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love for oneself that one holds beings dear. One holds the Whole 
dear not out of love for the Whole; rather, it is out of love for one­
self that one holds the Whole dear. 

'You see, Maitreyi-it is one's self (iitman) which one should 
see and hear, and on which one should reflect and concentrate. For 
when one has seen and heard one's self, when one has reflected 
and concentrated on one's self, one knows this whole world. 

7 'May the priestly power forsake anyone who considers the 
priestly power to reside in something other than his self (litman}. 
May the royal power forsake anyone who considers the royal 
power to reside in something other than his self. May the worlds 
forsake anyone who considers the worlds to reside in something 
other than his self. May the gods forsake anyone who considers the 
gods to reside in something other than his self. May the Vedas for­
sake anyone who considers the Vedas to reside in something other 
than his self. May beings forsake anyone who considers beings to 
reside in something other than his self. May the Whole forsake 
anyone who considers the Whole to reside in some~g other than 
his self. · 

'All these:-the priestly power, the royal power, worlds, gods, 
beings, the Whole-all that is nothing but this self. . 

s 'It is like this. When a drum is being beaten, you cannot 
catch the external sounds; you catch them only by getting hold of 
the drum or the man beating it. 9 Or when a conch is being 
blown, you cannot catch the external sounds; you catch them 
only by getting hold of the conch or the man blowing it. to Or 
when a lute is being played, you cannot catch the external sounds; 
you catch them only by getting hold of the lute or the man 
playing it. 

11 'It is like this. As clouds of smoke billow from a frre lit 
with damp fuel, so indeed, my dear, this Immense Being has 
exhaled all this: ~gveda, Yajurveda, Samaveda, the Atharva­
Angirasa, histories, ancient tales, sciences, hidden teachings 
(upani~ad), verses, aphorisms, explanations, glosses, sacrifices, 
oblations, offerings of food and drink, this world, the other 
world, and all beings--it is that Immense Being who has exhaled 
all this. 

12 'It is like this. As the ocean is the point of convergence of all 
the waters, so the skin is the point of convergence of all sensations 
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of touch; the nostrils, of all odours; the tongue, of all tastes; sight, 

of all visible appearances; hearing, of all sounds; the mind, of all 
thoughts; the heart, of all sciences; the hands, of all activities; the 

sexual organ, of all pleasures; the anus, of all excretions; the feet, 

of all travels; and speech, of all the Vedas. 
13 'It is like this. As a mass of salt has no distinctive core and sur­

face; the whole thing is a single mass of flavour-so indeed, my 

dear, this self has no distinctive core and surface; the whole thing 

is a single mass of cognition. It arises out of and together with 

these beings and disappears after them-so I say, after death there 

is no awareness.' 
After Yiijiiavalkya said this, 14 Maitreyi exclaimed: 'N"ow, sir, 

you have utterly confused me! I cannot perceive this at all.' He 
replied: . 

'Look-1 haven't said anything confusing. This self, you see, is 

imperishable; it has an indestructible nature. IS For when there is a 

duality of some kind, then the one can see the other, the one can 

smell the other, the one can taste the other, the one can greet the 

other, the one can hear the other, the one can think of the other, 

the one can touch the other, and the one can perceive the other. 

When, however, the Whole has become one's very self (iitman), 

then who is there for one to see and by what means? Who is there 

for one to smell and by what means? Who is there for one to taste 

and by what means? Who is there for one to greet and by what 

means? Who is there for one to hear and by what means? Who is 

there for one to think of and by what means? Who is there for one 

to touch and by what means? Who is there for one to perceive and 

by what means? 
'By what means can one perceive him by means of whom one 

perceives this whole world? 
'About this self (atman), one can only say "not--, not--". 

He is ungraspable, for he cannot be grasped. He is undecaying, for 

he is not subject to decay. He has nothing sticking to him, for he 
does not stick to anything. He is not bound; yet he neither trembles 

in fear nor suffers injury. 
'Look-by what means can one perceive the perceiver? There, 

I have given you the instruction, Maitteyi. That's all there is to 

immortality.' 
After saying this, Yajiiavalkya went away. 
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6 Now the lineage: 
Pautimii~ya from Gaupavana; Gaupavana from Pauti­

~ya; Pautim~ya from Gaupavana; Gaupavana from Kausika; 
Kausika from KaUQ<;iinya; Kaw,<;iinya from Siil}<;iilya; Siir,l<;iilya 
from Kausika and Gautama; Gautama 2 from Agnivesya; Agni­
vesya from Giirgya; Giirgya from Giirgya; Giirgya from Gautama; 
Gautama from Saitava; Saitava from p-arasaryiiyaQa; Parasaryii­
YSJ.la from Giirgyiiyat)a; Giirgyiiyal}a from Uddiilakiiyana; 
Uddiilakiiyana from Jabiilayana; Jabiiliiyana from Madhyandi­
nayana; Miidhyandinayana from SaukariiyaQa; SaukariiyaQa from 
K~iiyaQa; Ki~iiyat)a from Siiyakayana; Siiyakayana from 
Kausikayani; Kausikayani 3 from Ghftakausika; Glqtakausika 
from Parasaryay8J}a; PiiriiSaryiiyat}a from PiiriSarya; PiiriSarya 
from Jatiikan,lya; Jiitiik811)ya from Asuriiym;ta and Yiiska; Asurii­
YaQa from Traivat}i; Traivat}i from Aupajandhani; Aupajandhani 
from Asuri; Asuri from Bhiiradviija; Bhiiradvaja from Atreya; 
Atreya from Miil}.p; Miil}.ti from Gautama; G,autama fr';?m Gau­
tama; Gautama from Vatsya; Viitsya from Siil;l<;iilya; Siil;l<;iilya 
from Kaisorya Kiipya; Kaisorya Kiipya from Kumiirahiirita; 
Kumiirahiirita from Giilava; Giilava from VidarbhikauJ;~<;iinya; 
Vidarbhikaw,<;iinya from Vatsanapit Bibhrava; Vatsanapit 
Biibhrava from Pathin Saubhara; Pathin Saubhara from Ayasya 
Angirasa; Ayiisya Angirasa from Abhiiti Tvqtra; Abhiiti Tv~tra 
from VisvarOpa Tv~ VisvarOpa Tv~tra from the two ASvins; 
the two A.Svins from Dadhyaiic Atharvat)a; Dadhyaiic Atharv8J;18 
from Atharvan Daiva; Atharvan Daiva from Mftyu Priidh­
vatpsana; Mftyu Pradhvmpsana from Pradhva~psana; Pradh­
vmpsana from Eka I_qi; Eka ~~i from Vipracitti; Vipracitti from 
Vy~ti; Vya~ti from Saniiru; Saniiru from Sanatana; Sanatana 
from Sanaga; Sanaga from Parame~thin; Parame~thin from 
Brahman. Brahman is self-existent. Homage to Brahman! 

CHAPTER 5 

The world there is full; 
The world here is full; 
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Fullne8s from fullness proceeds. 
After taking fully from the full. 
It still remains completely full. 

5.4.1 

'Brahman is space. The primeval one is space. Space is windy.' 

This was what the son ofKauravyaya¢ used to say. This is the Veda. 

Brahmins know it. And by this I know whatever one must know. 

2 The three kinds of Prajapati's children-gods, humans, and 

demons-once lived with their father Prajapati as vedic stu­
dents. After they had completed their studentship, the gods said to 

him: 'Sir, say something to us.' So he told them the syllable 'Da', 
and asked: 'Did you understand?' They replied: 'Yes, we under­

stood. You said to us "Demonstrate restraint (damyata)!"' 'Yes,' 

he said, 'you have understood.' 
2 Then the humans said to him: 'Sir, say something to us.' So he 

told them the same syllable 'Da', and asked: 'Did you under­
stand?' They replied: 'Yes, we understood. You said to us 
'Demonstrate bounty (datta)!"' 'Yes,' he said, 'you have under­

stood.' 
3 Then the demons said to him: 'Sir, say something to us.' So he 

told them the same syllable 'Da', and asked: 'Did you under­

stand?' They replied: 'Yes, we understood. You said to us 
"Demonstrate compassion (dayadhvam)!"' 'Yes,' he said, 'you 

have understood.' 
· Thunder, that divine voice, repeats the very same syllable: 

'Da! Da! Da!'-Demonstrate restraint! Demonstrate bounty! 

Demonstrate compassion! One should observe the same triad­
restraint, bounty, and compassion. 

3 H[dayam, the heart-it is Prajapati; it is brahman; it is the 

Whole. This word hr.da.yam is made up of three syllables. Hr 

is one syllable. To a man who knows this his own people, as well as 
others, bring gifts (hr- ). Da is another syllable. To a man who 
knows this his own people, as well as others, give gifts (dii-). Yam 

is the third syllable. A man who knows this goes (i-) to heaven. 

4 Clearly, that is itself, and that was just this, namely, the real 
(satyam) itself. 'Brahman is the real (satyam)'-a man who 
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knows this immense and frrst-bom divine being in this manner 
conquers these worlds. 'Brahman is the real (satyam)'-a man 

· who knows this immense and frrst-bom divine being in this man­
ner, would he ever be conquered himself? For brahman is simply 
the real. 

5 In the beginning only the waters were here. Those waters cre­
ated the real (satyam), the real created brahman, that is, 

Prajapati, and Prajapati created the gods. The gods venerated only 
the real (satyam), which word is made up of three syllables-sa, 
ti, and yam. Sa is one syllable, ti is another, and yam is the third. 
The first and the last syllables constitute the real, while the middle 
syllable is the unreal. So the unreal is trapped on both sides by the 
real and becomes completely united with the real. The unreal does 
not injure a man who knows this. 

2 Now, the real is the same as that sun up there. The person there 
within that orb and the person here in the right eye are both based 
on each other. That one is based on this one through the rays, while 
this one is based on that one through the vital functions (priiiJ.a). 
So, when a man is about to ~e, he sees that orb in all its clarity, and 
those rays do not confront him. 

3 The word bhur ('earth') is the head of the person there within 
that orb-there is one head, and there· is one syllable here. 
The word bhuvas ('intermediate region') is his arms-there 
are two arms, and there are two syllables here. The word svar 
(= su.ar, 'sky') is his feet-there are two feet, and there are 
two syllables here. His hidden name (upani~ad) is ahar ('day'). 
A man who knows this strikes down (han-) and gets rid of (hii-) 
evil. 

4 The word bhur ('earth') is the head of the person here in the 
right eye--there is one head, and there is one syllable here. The 
word bhuvas ('intermediate region') is his anns-there are two 
arms, and there are two syllables here. The word svar ('sky') is his 
feet-there are two feet, and there are two syllables here. His hid­
den name (upani~ad) is aham ('1'). A man who knows this strikes 
down (han-) and gets rid of (hii-) evil. 

6 This person here is made of mind and consists of light. 
Lodged here deep within the heart, he is like a grain of rice or 
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barley; he is the lord of all, the ruler of all! Over this whole world, 
over all there is, he rules. 

7 'Brahman is lightning,' they say. Lightning (vidyut) gets its 
name from cutting (vidiina). It cuts off (vidyati) from evil a 

man who knows that brahman is lightning. For brahman is simply 
lightning. 

8 One should venerate speech as a cow. It has four teats-­
Svaha, V~at, Hanta, and Svadha. The gods live on two of 

those teats-Svaha and Va~at. Humans live on Hanta, and the 
ancestors on Svadha. The bull of this cow is the breath, and her calf 
is the mind. 

9 The fire common to all men is the one within a person, the one 
through which the food he eats is digested. It is the crackling 

of that fire that a man hears when he presses his ears shut. When a 
man is about to die, he no longer hears that noise. 

1 0 Now, a person, on departing from this world, arrives first 
at the wind. It opens a hole for him there as wide as a cart­

wheel. He goes up through that and arrives at the sun. It opens a 
hole for him there as wide as a large drum. He goes up through that 
and arrives at the moon. It opens a hole for him there as wide as a 
small drum. He goes up through that and arrives in a world where 
there are no extremes of heat or cold. There he lives for years with­
outend. 

11 To suffer from a sickness is surely the highest austerity. 
And a man who knows this wins the highest world. To be 

taken to the wilderness when one is dead is surely the highest aus­
terity. And a man who knows this wins the highest world. To be 
placed on the fire when one is dead is surely the highest austerity. 
And a man who knows this wins the highest world. 

12 'Brahman is food,' some say. But that is not so, because 
food spoils in the absence. of lifebreath (prQr).a). Others 

say, 'Brahman is lifebreath.' But that is not so, because lifebreath 
withers in the absence of food. It is only when these two deities 
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have come together as one that they reach pre-eminence. It was in 
this connection that Prilfda asked his father: 'What good, or even 
what bad thing, could I do for a person who knows this?' 
Gesturing with his hand, the father replied: 'Stop, Priilfda! Who 
will ever reach pre-eminence by bringing these two together in 
himself?' He then said to Pritfda: 'Vi, Ram.' Now, vi is food, for 
aU these beings are contained (vis-) in food, and ram is the 
life breath, for all these beings rejoice (ram-) in the life breath. 
When a man knows this-all beings are contained in him, all 
beings rejoice in him. 

13 Uktha. The uktha (' ~gvedic hymn'), clearly, is breath, for 
breath raises up (utthii-) this whole world. When a man 

knows this-from him rises (utthii-) a son who knows the uktha, 
and he becomes one with and attains the same world as the uktha. 

2 Yajus. The yajus ('Yajuivedic formula'), clearly, is breath, for 
all these beings are joined together (yuj-) in breath. When a man 
knows this--all beings join (yuj-) themselves to him to procure 
supremacy for him, and he becomes one with and attains the same 
world as the yajus. 

3 Siiman. The siiman ('Samavedic chant'), clearly, is breath, for 
all these beings are united (samyanc) in breath. When a man 
knows this-all beings unite themselves to him to procure 
supremacy for him, and he becomes one with and attains the same 
world as the siiman. 

4 K~atra. The lqatra ('ruling power'), clearly, is breath; for the 
/qatra is, without question, breath, because breath protects (trii-) 
one from injury (lqar;aitu). When a man knows this-he obtains 
power (lqatra) that needs no protection (atra), and he becomes 
one with and attains the same world as the /qatra. 

14 There are eight syllables in bhu.mi ('earth'), an.ta.ri./qa 
('intermediate region'), and dy.au (= di.au; 'sky'). Now, 

the first foot of the Gayatri verse also consists of eight syllables, so 
this foot of the Giiyatri is the same as those. A man who knows this 
foot of the Giiyatri in this way wins a territory extending as far as 
these three worlds. 

2 There are eight syllables in f.CaQ ('~gvedic verses'), yajilrrL# 
('Yajurvedic fonnulas'), and sii.ma.ni ('Sftmavedic chants'). 
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Now, the second foot of the Giyatri verse also consists of eight 
syllables; so this foot of the Giyatri is the same as those. A man 
who knows this foot of the Giiyatri in this way wins a territory 
extending as far as this triple Veda. 

3 There are eight syllables in prii.I]IJ ('out-breath'), a.pii.na ('in­
breath'), and vy.ii.na (= vi.ii.na, 'inter-breath'). Now, the third foot 
of the Giiyatri verse also consists of eight syllables; so this foot of 
the Giiyatri is the same as those. A man who knows this foot of the 
Gayatri in this way wins a territory extending as far as there are liv-
ingbeings. · 

Then ~ere is that fourth (turiya) vivid foot of the Giiyatri, which 
is none other than the sun blazing beyond the sky. The term turiya 
means the same thing as 'fourth' (caturtha). 'Vivid foot' -for the 
sun is in some way visible. 'Beyond the sky'-for the sun blazes 
far beyond the entire expanse of the sky. A man who knows this 
foot of the Gayatri in this way will likewise blaze with splendour 
and fame. 

4 The Gayatri verse is based on that fourth and vivid foot beyond 
the sky. That foot, in its turn, is based on truth. Now, truth is sight. 
For, truth is without question sight, and because of that if two peo­
ple come here now arguing with each other, the one saying 'I saw', 
and the other saying 'I heard', the one we would trust is the man 
who says that he saw. Truth, in its turn, is based on strength. 
Strength, clearly, is breath and is based on breath. Therefore, peo­
ple say that strength is more powerful than truth. In this way the 
Giiyatri is based on what is within the body (iitman). So the Giyatri 
protects (trii-) one's wealth {gaya). Clearly, one's wealth is one's 
breaths; so it protects· the. breaths. It got the name 'Giiyatri' 
because it protects (trii-) one's wealth {gaya). And it is the same as 
the Savitri that one recites. When one recites it on behalf of some­
one, it protects that person's breaths. 

s Now, there are some who recite this Savitri as an Anu~tubh 
verse, and they argue: 'This way what we recite is speech, because 
the An~tubh is speech.' But one should not do so. One should 
recite the Savitri only as a Gayatri verse. 

Even if a man who knows this receives a large gift of some sort, 
it would not equal even a single foot of the Giyatri. 6 H someone 
were to receive a gift of these three worlds filled to capacity, he 
. would have obtained its first foot. H someone were to receive a gift 
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as extensive as the triple Veda, he would have obtained its second 
foot. And if someone were to receive a gift extending as far as 
there are living beings, he would have obtained its third foot. Then 
there is that fourth vivid foot of the Giyatri, which is none other 
than the sun blazing beyond the sky. And no one can obtain that. 
From where indeed can one receive a gift as extensive as that? 
7 This is the worship of Giyatri: 

You are one-footed, Gayatri! You are two-footed! 
You are three-footed! You are four-footed! 
You are without feet! For you do not walk! 

Homage to your fourth foot, 
to your vivid foot, 
beyond the sky! 

When someone worships in this way, he may direct it against 
someone he hates, saying: 'May so-and-so not obtain that!' or, 
'May the desire of so-and-so not come to pass' -and the desire of 
the man, against whom he directed his worship, will not come to 
pass. Or he may say: 'May I obtain that!' 

8 In this connection, Janaka, the king of Videha, once said to 
Bu9ila Asvatarisvi: 'Hey! Did you not claim to know the Giyatri? 
So how is it that you have turned yourself into an elephant that is 
dragging loads?' He replied: 'But I did not know its mouth, Your 
Majesty.' Its mouth is just the frre. So however much one may put 
into a fire, it bums up all of that. Likewise, however many bad 
things a man who knows this may do, he eats up all of that and 
emerges clean and pure, free from ageing and death. 

The face of truth is covered 
with a golden dish. 

Open it, 0 ~an, for me, 
a man faithful to the truth. 

Open it, 0 PD~an. for me to see. 

0 ~'sole seer! 
Yama! Sun! Son ofPrajiipatil 

Spread out your rays! 
Draw in your light! 

I see your fairest form. 
That person up there, 

lam he! 
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The never-resting is the wind, 
the immortal! 

Ashes are this body's lot. 
o~l 

Mind, remember the deed! 
Remember! 

Mind, remember the deed! 
Remember! 

0 Fire, you know all coverings; 
0 god, lead us to riches, 

along an easy path. 
Keep the sin that angers 

far away from us; 
And the highest song of praise 

we shall offer to you! 

CHAPTER 6 

6.1.4 

1 When a man knows the best and the greatest, he becomes the 
best and the greatest among his own people. The best and the 

greatest is breath. When a man knows this, he becomes the best 
and the greatest among his own people and, if he so desires, even 
among others. 

2When a man knows the most excellent, he becomes the most 
excellent among his people. The most excellent is speech. When a 
man knows this, he becomes the most excellent among his own 
people and, if he so desires, even among others. . 

3 When a man knows the finn base, he stands finn both on flat 
land and on rugged terrain. The fmn base is sight, for on flat land, 
as on rugged terrain, one stands finn by means of sight. When a 
man knows this, he stands fmn both on flat land and on rugged ter­
rain. 

4 When a man knows the correspondence (saTf1pad), whatever 
he desires is fulfilled (saTf1pad-) for him. Correspondence 
(sa1f1pad) is hearing, for all these Vedas congregate (SOTf1pad-) in 
one's hearing. When a man knows this, whatever he desires is ful­
filled for him. 
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s When a man knows the refuge, he becomes a refuge for his 
people and a refuge for the common folk. The refuge is the mind. 
When a man knows this, he becomes a refuge for his people and a 
refuge for the common folk. 

6 When a man knows fecundity, he becomes fecund in offspring 
and in livestock. Fecundity is the semen. When a man knows this, 
he becomes fecund in offspring and in livestock. 

7 Once these vital functions (priil)a) were arguing about who 
among them was the greatest. So they went to brahman and asked: 
'Who is the most excellent of us?' He replied: 'The one, after 
whose departure you consider the body to be the worst off, is the 
most excellent among you.' 

8 So speech departed. After spending a year away, it came back 
and asked: 'How did you manage to live without me?' They 
replied: 'We lived as the dumb would, without speaking with 
speech, but breathing with the breath, seeing with the eye, hearing 
with the ear, thinking with the mind, and fathering with semen.' So 
speech re-entered. 

9 Then sight departed. After spending a year away, it came back 
and asked: 'How did you manage to live without me?' They 
replied: 'We lived as the blind would, without seeing with the eye, 
but breathing with the breath, speaking with speech, hearing with 
the ear, thinking with the mind, and fathering with semen.' So 
sight re-entered. 

1o Then hearing departed. After spending a year away, it came 
back and asked: 'How did you manage to live without me?' They 
replied: 'We lived as the deaf would, without hearing with the ear, 
but breathing with the breath, speaking with speech, seeing with 
the eye, thinking with the mind, and fathering with semen.' So 
hearing re-entered. · · 

11 Then the mind departed. After spending a year away, it came 
back and asked: 'How did you manage to live without me?' They 
replied: 'We lived as simpletons would, without thinking with the 
mind, but breathing with the breath, speaking with speech, seeing 
with the eye, hearing with the ear, and fathering with semen.' So 
the mind re-entered. 

12 Then the semen departed. After spending a year away, it 
came back and asked: 'How did you manage to live without me?' 
They replied: 'We lived as the impotent would, without fathering 
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with semen, but breathing with the breath, speaking with speech, 
seeing with the eye, hearing with the ear, and thinking with the 
mind.' So the semen re-entered. 

13 Then, as the breath was about to depart, it uprooted those vital 
functions (priir)a}, as a mighty Indus horse would uproot the stakes 
to which it is tethered. They implored: 'Lord, please do not depart! 
We will not be able to live without you.' He told them: 'If that's so, 
offer a tribute to me.' 'We will,' they replied. 

14 So speech declared: 'As I am the most excellent, so you will 
be the most excellent.' Sight declared: 'As I am the finn base, so 
you will be the firm base.' Hearing declared: 'As I am correspon­
dence, so you will be correspondence.' The mind declared: 'As I 
am the refuge, so you will be the refuge.' The semen declared: 'As 
I ain fecundity, so you will be fecundity.' 

Breath then asked: 'What will be my food and my clothing?' 
'Everything that is here is your food, right down to dogs, 

wonns, insects, and flies, and water· is your clothing.' 
When a man knows in this way that breath (ana) is food 

(anna}-nothing he eats becomes an improper food, nothing he 
accepts becomes an improper food. Therefore, wise and learned 
people sip some water both when they are preparing to eat and 
after they have eaten, thinking that they are thus making sure that 
breath (ana) is not left naked (anagna). 

2 Svetaketu, the son of Ann:ri, came one day into the assembly 
of the land of Paiicala and approached !aivali PraviihaJ)a 

while ~ple were waiting upon him. Seeing Svetaketu, he said: 
'Son!' Svetaketu replied: 'Sir?' Jaivali asked: 'Did your father 
teach you?' Svetaketu replied: 'Yes.' 

2 'Do you know how people, when they die, go by different 
paths?' 

'No,' he replied. 
'Do you know how they return to this world?' 
'No,' he replied. 
'Do you know how the world beyond is not filled up, even as 

more and more people continuously go there?' 
'No,' he replied. 
'Do you know the oblation at whose offering the water, taking 

on a human voice, rises up and speaks?' 
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'No,' he replied. 
'Do you know the access to the path to the gods or the path to the 

fathers-that is, what one must do to get on the path to the gods or 
on the path to the fathers? For have you not heard the seer's 
words?-

Two paths mortals have, I've heard: 
the paths to fathers and to gods. 

By these travel all that live 
between the earth and sky. 

'I don't know the answer to any of these,' he replied. 
3 Then Jaivali invited him to stay. Disregarding the invitation, 

the boy ran off. He went back to his father and said: 'Well, well! 
And to think that you once told me I was well educated!' 

'What's the matter, my clever boy?' 
'That excuse for a prince asked me five questions, and I didn't 

know the answer to a single one of them.' 
'What were they?' 
'These,' he said and repeated them briefly. 
4 The father replied: 'You know me, son. I have taught you 

everything I know. Come, let us both go there and live as stu­
dents.' 

'You can go on your own.' 
Gautama then came to Praviih&l)a Jaivali's place. Jaivali gave 

him a seat and had some water brought for him. Then he presented 
him with the refreshments due to an honoured guest and said: '·We 
will grant a wish to the Reverend Gautama.' 

s Gautama said in reply: 'Now that you have promised to grant 
me a wish, tell me what you told my boy.' 

6 'But that, Gautama, is in the category of divine wishes,' 
responded Jaivali. 'Why don't you make a wish of a human sort?' 

7 Gautama replied: 'As you know, I have my share of gold, 
cows, horses, slave girls, blankets, and clothes. Do not be stingy, 
your honour, in giving me more than that-in giving me the infi­
nite and the boundless.' 

'Then, Gautama, you will have to request it in the correct.man­
ner.' 

'I come to you, my lord, as a pupil.' 
With just these words did the people of old place themselves as 
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pupils under a teacher. And Gautamalived there openly as a pupil. 
8 Jaivali then told him: · 

'This knowledge has never before been in the possession of a 
Brahmin. Nevertheless, I will disclose it to you, Gautama, lest you 
or an ancestor of yours cause me harm. Besides, who can refuse a 
man who speaks like that! 

9 'A fire-that's what the world up there is, Gautama. Its frre­
wood is the sun; its smoke is the sunbeams; its flame is the day; its 
embers are the quarters; and its sparks are the intermediate quar­
ters. In that very frre gods offer faith, and from that offering 
springs King Soma. 

1o 'A fire-that's what a rain cloud is, Gautama. Its frrewood is 
the year; its smoke is the thunderclouds; its flame is lightning; its 
embers are thunder; and its sparks are hail. In that very fire gods 
offer King Soma, and from that offering springs rain. 

11 'A fire-that's what this world down here is, Gautama. Its 
firewood is the earth; its smoke is the fire; its flame is the night; its 
embers are the moon; and its sparks are the constellations. In that 
very fire gods offer rain, and from that offering springs food. 

12 'A fire-that's what a man is, Gautama. His firewood is the 
open mouth; his smoke is breath; his flame is speech; his embers 
are sight; and his sparks are hearing. In that very fire gods offer 
food, and from that offering springs semen. 

13 'A fire-that's what a woman is, Gautama. Her firewood is 
the vulva; her smoke is the pubic hair; her flame is the vagina; 
when one penetrates her, that is her embers; and her sparks are the 
climax. In that very fire gods offer semen, and from that offering 
springs a man. 

'He remains alive for as long as he lives, and when he finally 
dies, 14 they offer him in the fire. Of that fire, the fire is the fire 
itself; the firewood is the firewood; the smoke is the smoke; the 
flame is the flame; the embers are the embers; and the sparks are 
the sparks. In that very fire gods offer man, and from that offering 
springs a man of brilliant colour. 

15 'The people who know this, and the people there in the 
wilderness who venerate truth as faith-they pass into the flame, 
from the flame into the day, from the day into the fortnight of the 
waxing moon, from the fortnight of the waxing moon into the six 
months when the sun moves north, from these months into the 
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world. of the gods, from the world of the gods into the sun, and 
from the sun into the region of lightning. A person consisting of 
mind comes to the regions of lightning and leads him to the. worlds 
of brahman. These exalted people live in those worlds of brahman 
for the longest time. They do not return. 

16 'The people who win heavenly worlds, on the other hand, by 
offering sacrifices, by giving gifts, and by performing 
austerities-they pass into the smoke, from the smoke into the 
night, from the night into the fortnight of the waning moon, from 
the fortnight of the waning moon into the six months when the sun 
moves south, from these months into the world of the fathers, and 
from the world of the fathers into the moon. Reaching the moon 
they become food. There, the gods feed on them, as they tell King 
Soma,themoon: 'Increase! Decrease!'. Whenthatends,theypass 
into this very sky, from the sky into the wind, from the wind into 
the rain, and from the rain into the earth. Reaching the earth, they 
become food. They are again offered in the fire of man and then 
take birth in the fire of woman. Rising up once again to the heav­
enly worlds, they circle around in the same way. 

'Those who do not know these two paths, however, become 
worms, insects, or snakes.' 

3 'I want to attain greatness'-when a man entertains such a 
wish, he should do the following. To begin with he should 

perform the preparatory rites for twelve days. Then, on an auspi­
cious day falling within a fortnight of the waxing moon during the 
northern movement of the sun, he should collect every type ofherb 
and fruit in a fig-wood dish or a metal bowl. After sweeping 
around the place of the sacred fire and smearing it with cow dung, 
he should kindle the fire, spread the sacrificial grass, prepare the 
ghee according to the usual procedure, make the mixture under a 
male constellation, and pour an offering of ghee into the fire, 
saying: 

Those stumbling-blocks within you, 0 Fire, 
The gods who frustrate man's desires; 

I offer a share to them! 
May they be satisfied! 
May they satisfy my every desire! 

Svahil 
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And she who lies there as a snunbling-block, 
thinking, 'I arrange everything!' 

You are a true conciliator! 
I offer streams of ghee to you! 

SvAha!' 

6.3.3 

2 He makes an offering of ghee in the fire, saying: 'To the best, 
svahiil To the greatest, sviihii!' and pours the remainder into the 
mixture. [What is meant here is:] 'To the breath, sviihii!' 

He makes an offering of ghee in the fire, saying: 'To the most 
. excellent, sviihii!' and pours the remainder into the mixture. [What 
is meant here is:] 'To speech, svahal' 

He makes an offering of gh~ in the fire, saying: 'To the firm 
base, svahii!' and pours the remainder into the mixture. [What is 
meant here is:] 'To sight, svaha!' 

He makes an offering of ghee in the fire, saying: 'To correspon­
dence, sviihii!' and pours the remainder into the mixture. [What is 
meant here is:] 'To hearing, svahal' 

He makes an offering of ghee in the fire, saying: 'To the refuge, 
sviihal' and pours the remainder into the mixture. [What is meant 
here is:] 'To the mind, sviihii!' 

He makes an offering of ghee in the fire, saying: 'To fecundity, 
svahii!' and pours the remainder into the mixture. [What is meant 
here is:] 'To semen, sviihiil' 

In this way, every time he makes an offering of ghee in the fll'e 
he pours the remainder into the mixture. 

3 He makes an offering of ghee in the fire, saying: 'To the fire, 
svahal' and pours the remainder into the mixture. He makes an 
offering of ghee in the fire, saying: 'To Soma, svahii!' and pours 
the remainder into the mixture. He makes an offering of ghee in 
the fire, saying: 'Earth! Svaha!' and pQurs the remainder into the 
mixture. He makes an offering of ghee in the fire, saying: 
'Intermediate region! Svaha!' and pours the remainder into the 
mixture. He makes an offering of ghee in the fire, saying: 'Sky! 
Svahii!' and pours the remainder into the mixture. He makes an 
offering of ghee in the fire, saying: 'Earth! Intermediate region! 
Sky! Sviihii!' and pours the remainder into the mixture. He makes 
an offering of ghee in the fire, saying: 'To priestly power, sviiha!' 
and pours the remainder into the mixture. He makes an offering of 
ghee in the fire, saying: 'To royal power, sviiha!' and pours the 
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remainder into the mixture. He makes an offering of ghee in the 
fire, saying: 'To what has been, svahil' and pours the remainder 
into the mixture. He makes an offering of ghee in the fire, saying: 
'To what will be, svaha!' and pours the remainder into the mixture. 
He makes an offering of ghee in the frre, saying: 'To the All, 
svahi!' and pours the remainder into the mixture. He makes an 
offering of ghee in the ftre, saying: 'To the Whole, svaha!' and 
pours the remainder into the mixture. He makes an offering of 
ghee in the frre, saying: 'To Prajapati, svahii!' and pours the 
remainder into the mixture. 

4Then he touches the mixture, saying: 'You are the fluttering! 
You are the glittering! You are the fulll You are the steady! You 
are the only meeting-place! You are the chanted hif1J, and you are 
the chanting of hif1J. You are the chanted High Chant and you are 
chanting of the High Chant. You are one priest's call for the gods 
to hear, and you are the other priest's assent that the gods should 
hear. You are the flash in the cloud. You are the mighty. You are 
the lord. You are food. You are the light You are the end. You are 
the gatherer.' 

s Then he lifts up the mixture, saying: 'You are power; your 
power is in me. For he is king, lord, and ruler! May he make me 
king, lord, and ruler!' 

6 Then he sips the mixture, saying: 

On that excellent [glory] ofSavitr 
Honey the winds, honey the streams 

drip on the righteous man. 
Honey-filled may the plants be for us. 

Earth! SvllhA! 

glory of god [Savitrl we reflect 
Honey the night, honey the mom, 

honey-filled the earthly expanse; 
Honey may Father Heaven be to us! 

Intermediate region! Sviihlll 

that he may stimulate our prayers. 
Honey-filled the tree, honey-filled the sun; 

filled with honey the cows; 
Honey-filled may they be to us! 

Sky! Svaha! 
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Then he repeats the entire Sivitri verse and all the above verses on 
honey, and says: 'May I indeed become this whole world! Earth! 
Intermediate region! Sky! Svahi!' Finally, he sips some water, 
washes his hands, and lies down behind the frre with his head 
towards the east. In the morning he worships the sun, saying: 'You 
are the one lotus among the quarters! May I become the one lotus 
among men!' Then he returns the way he came and, seated behind 
the fire, silently recites the lineage. 

7 After telling this same thing to his pupil Vajasaneya 
Yajiiavalkya, Uddilaka Arwp. said: 'Even if one were to pour this 
mixture on a withered stump, it would sprout new branches and 
grow new leaves.' 

s After telling this same thing to his pupil Madhuka Paiilgya, 
Vajasaneya Yajiiavalkya said: 'Even if one were to pour this mix­
ture on a withered stump, it would sprout new branches and grow 
new leaves.' 

9 After telling this same thing to his pupil Ciila Bhagavitti, 
Madhuka Paiilgya said: 'Even if one were to pour this mixture on 
a withered stump, it would sprout new branches and grow new 
leaves.' 

1o After telling this same thing to his pupil Jinaki Ayasthib)a, 
Ciila Bhagavitti said: 'Even if one were to pour this mixture on a 
withered stump, it would sprout new branches and grow new 
leaves.' 

11 After telling this same thing to his pupil Satyakama Jabila, 
Janaki Ayasthfi9a said: 'Even if one were to pour this mixture on a 
withered stump, it would sprout new branches and grow new 
leaves.' 

12 After telling this same thing to his pupils, Satyakima Jab!la 
said: 'Even if one were to pour this mixture on a withered stump, 
it would sprout new branches and grow new leaves.' 

One should not disclose this to anyone who is not a son or a 
pupil. 

13 There are four things made of fig wood: fig-wood spoon, fig­
wood cup, fig-wood kindling stick, and the two fig-wood stirring 
sticks. There are ten types of cultivated grains: rice, barley, 
sesame, bean, millet, mustard, wheat, lentil, pea, and legume. 
After grinding these, he pours curd, honey, and ghee on them, and 
offers an oblation of ghee. 
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4 Of these beings here, the essence is clearly the earth; of the 
earth, the waters; of the waters, the plants; of the plants, the 

flowers; of the flowers, the fruits; of the fruits, man; of man, 
semen. 

2 Prajapati then thought to himself: 'Now, why don't I prepare a 
base for that semen?' So he created woman and, after creating her, 
had intercourse with her. A man, therefore, should have inter­
course with a woman. Prajapati stretched out from himself the 
elongated stone for pressing Soma and impregnated her with it. 

3 Her vulva is the sacrificial ground; her pubic hair is the sacred 
grass; her labia majora are the Soma-press; and her labia minora 
are the fire blazing at the centre. A man who engages in sexual 
intercourse with this knowledge obtains as great a world as a man 
who performs a Soma sacrifice, and he appropriates to himself the 
merits of the women with whom he has sex. The women, on the 
other hand, appropriate to themselves the merits of a man who 
engages in sexual intercourse with them without this knowledge. 

4 Surely it was this knowledge that mad·e Uddilaka Aru~ 
exclaim, as also Nika Maudgalya and Kumiiraharita: 'Many are 
the mortals of Brahmin descent who, engaging in sexual inter­
course without this knowledge, depart this world drained of virili­
ty and deprived of merit.' 

If one discharges semen, whether it is a little or a lot, in sleep or 
while awake, sone should touch it and also address it with this for­
mula: 

I retrieve this semen that fell on earth today; 
into water or plants though it may have seeped. 

May I regain my virility, my ardour, my passion; 
let the fire and the fire-mounds each return to its place. 

As he recites this he should take the semen with his thumb and ring 
. finger and rub it between his breasts or brows. 

6 If, moreover, he sees his reflection in water, let him address it 
thus: 'May vigour, virility, fame, wealth, and merit remain in me!' 

Surely, a woman who has changed her clothes at the end of her 
menstrual period is the most auspicious of women. When she has 
changed her clothes at the end of her menstrual period, therefore, 
one should approach that splendid woman and invite her to have 
sex. 7 Should she refuse to consent, he should bribe her. If she still 
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refuses, he should beat her with a stick or with his fists and over­
power her, saying: 'I take away the splendour from you with my 
virility and splendour.' And she is sure to become bereft of splen­
dour. s If, on the other hand, she accedes to his wish, he should say: 
'I confer splendour on you with my virility and splendour.' And 
then they are both sure to become full of splendour. 

9 If he wants her to love him, he should slip his penis into her, 
press his mouth against hers, and stroke her vagina as he softly 
recites: 

From my body you spring-from every inch! 
Born from my heart, you are my body's pith! 
Make her crazy about me, as if she's been hit 
With a dart canying a poisoned tip. 

to If he does not want her to become pregnant, he should slip his 
penis into her, press his mouth against hers, blow into her mouth 
and suck back the breath, as he says: 'I take back the semen from 
you with my virility and semen.' And she is sure to become bereft 
of semen. 

It If, on the other hand, he wants her to become pregnant, he 
should slip his penis into her, press his mouth against hers, suck in 
the breath first, and then blow it back into her mouth, as he says: 'I 
deposit the semen in you with my virility and semen.' And she is 
sure to become pregnant. 

12Jn case someone's wife has a lover whom he hates, this is 
what he should do. He should place some fire in an unbaked pot, 
spread out a bed of reeds, arranging them in a way that is the 
reverse of the normal, apply ghee to the tips of those reeds, again 
in an order that is the reverse of the normal, and offer them in that 
frre, as he recites: 

In my fire you made an offering! So-and-so, I take away your out-breath 
and your in-breath. 

In my fire you made an offering! So-and-so, I take away your sons and 
livestock. 

In my fire you made an offering! So-and-so, I take away your sacrifices 
and good works. 

In my fire you made an offering! So-and-~. I take away your hopes and 
expectations. 
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A man cursed by a Brahmin possessing this knowledge is sure to 
depart from this world bereft of his virility and stripped of his good 
works. One should, therefore, never try to flirt with the wife of a 
learned Brahmin who knows this, lest one make an enemy of a 
man with this knowledge. 

t3 Now, when a man finds that his wife is having her period, he 
should make sure that she does not drink from a metal cup or wear 
fresh clothes for three days. Nor should a low-caste man or woman 
be allowed to touch her. When· the three days are over and she has 
taken her bath, he should get her to thresh some rice. t4 'I want a 
son with a fair complexion who will master a single Veda and live 
out his full life span' -if this is his wish, he should get her to cook 
that rice with milk, and the two of them should eat it mixed with 
ghee. The couple thus becomes capable of begetting such a son. 

ts 'I want a son with a ruddy complexion and tawny eyes who 
will master two Vedas and live out his full life span' -if this is his 
wish, he should get her to cook that rice with curd, and the two of 
them should eat it mixe~ with ghee. The couple thus becomes 
capable of begetting such a son. · 

16 'I want a son with a dark complexion and reddish eyes who 
will master three Vedas and live out his full life span' -if this is his 
wish, he should get her to cook that rice in water and the two of 
them should eat it mixed with ghee. The couple thus becomes 
capable of begetting such a son. 

17 'I want a learned daughter who will live out her full life 
span'-ifthis is his wish, he should get her to cook that rice with 
sesame seeds and the two of them should eat it mixed with ghee. 
The couple thus becomes capable of begetting such a daughter. 

18 'I want a learned and famous son, a captivating orator assist­
ing at councils, who will master all the Vedas and live out his full 
life span' -if this is his wish, he should get her to cook that rice 
with meat and the two of them should eat it mixed with ghee. The 
couple thus becomes capable of begetting such a son. The meat 
may be that of a young or a fully grown bull. 

19 Then, towards morning, following the same ritual procedure 
as at the cooking of the pot of milk-rice, he should prepare melted 
butter and offer portions from the pot of milk-rice in the fire, say­
ing: 'To fire, svaha! To assent, svaha! To the divine Savitr, faith­
ful in procreation, svaha!' After making these offerings, he takes 
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the rest out and, after fust eating himself, gives some to his part­
ner. After washing his hands, he fills a pot with water and sprinkles 
her with it three times, saying: 

Get up, Visvavasu, and leave this place; 
Find yourself some other luscious girl. 
This wife is here with her husband. 

20 Then he embraces her, as he says: 

I am ama, you are sO-you are sii. I am ama. 
I am the Silman chant, you are the ~g verse; 
I am the sky, you are the earth. 

Come, let us unite, 
deposit the seed, 
togetason, 
a male child. 

21 Then he spreads apart her thighs, saying: 'Spread apart, earth and 
sky.' He slips his penis intO her, presses his mouth against hers, and 
strokes her three times in the direction of her hair, as he says: 

May Vi~u prepare your womb, 
and Tv~tr mould the forms; 

May Prajapati impregnate you, 
and Dh&tf lay the foetus in you. 

Lay the foetus, SinivAli, 
lay the foetus, you with broad plaits. 

Lay the foetus, you two ASvins, 
lay the foetus, you two with lotus wreaths. 

22The golden fire-drills with which 
the ASvins churned the fire; 

That I invoke as the foetus for you, 
for delivery in the tenth month. 

As fire lies a foetus in the earth, 
and rain in the sky; 

As the wind is the foetus 
of the cardinal points; 

So I place this foetus in you, So-and-so. 

23 As she is about to deliver, he sprinkles her with water, saying: 

As from all sides the wind chums a lotus pond, 
so may your foetus stir and 
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come out with the afterbirth. 
This stall with lock and fence is Indra's handiwork­

expel it, Indra, 
with the foetus and afterbirth. 

24 When a boy is born, he should kindle the fire, place the baby 
on his lap, mix curd and milk in a metal bowl, and offer spoonfuls 
of that mixture in the fire, saying: 

In this boy may I prosper a thousandfold 
and thrive in my own house. 

Rich in offspring and livestock, 
may disaster never strike his line. 

Svah!l 

The breaths in me 
I offer in you 
with my mind. 

Svibal 

If in this rite I did too much of this, 
or too little of that; 

May the wise fire, the rectifier of rites, 
make ours w~ll done. 

Sviih!! 

25 He then draws close to the baby's right ear and says three 
times: 'Speech! Speech!' Next, he feeds the baby a mixture of 
curd, honey, and ghee with a golden spoon without putting it 
inside the mouth, as he says: 'The earth I place in you! The inter-

. mediate region I place in you! The sky I place in you! Earth, inter­
mediate region, sky-the Whole I place in you!' 

26 He then gives a name to ~e baby, with the words: 'You are 
the Veda!' It becomes the child's secret name. 27 He then hands 
him to the mother and gives him her breast, saying: 

Your refreshing breast, Sarasvati, that ever flows, 
giving riches, finding treasures, granting gifts; 

The breast with which you nourish all you choose, 
give it here for him to suck. 

28 Then he says to the baby's mother: 

You are lli, in the family of Mitra and V arut)a; 

you have borne a hero, 0 heroine. 
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You've made me the father of a hero; 
mother of heroes may you be! 

6.5.3 

People say of such a son: 'Bravo, you have surpassed your 
father! Bravo, you have surpassed your grandfather! A man who 
is born as the son of a Brahmin with this knowledge has surely 
reached the very pinnacle of prosperity and fame, the pinnacle of 
eminence in sacred knowledge.' · 

5 Now the lineage: 
The son ofPautimqi from the son ofKityiyani; the son of 

Katyayani from the son of Gautami; the son of Gautami from the 
son of Bhiradvaji; the son of Bhiradviji from the son ofParasari; 
the son of Pirasari from the son of Aupasvasti; the son of 
Aupasvasti from the son of PAraSari; the son of Piriisari from the 
son of Kityiyani; the son of Kityiyani from the son of Kau8iki; 
the son of Kausiki from the son of Alambi and from the son of 
V aiyighrapadi; the son of V aiyagbrapadi from the son of K8I;lvi 
and the son of Kapi; the son of Kipi 2 from the son of Atreyi; the 
son of Atreyi from the son of Gautami; the son of Gautami from 
the son of Bhiradviji; the son 'of Bhiradvaji from the son of 
Parasari; the son ofPiriSari from the son ofVatsi; the son of Vitsi 
from the son of Pirasari; the son of Pirisari from the son of 
Virkirw}.i; the son of VarldiruQi from the son of VirkiruQI; the 
son of Virkiruni from the son of Artabhligi; the son of Artabhigi 
from the son of Sauilgi; the son of Sauilgi from the son of Silplqti; 
the son of Slirplqti from the son of Alambiyani; the son of 
Alambiyani from the son of Alambi; the son of Alambi from the 
son of Jayanti; the son of Jiyanti from the son ofMi1,14nkiyani; the 
son ofMiJ.t4iikiYai]i from the son ofMiJ.t4iiki; the son ofM3J:)4iiki 
from the son of SAQ4ili; the son of SAQ4ili from the son of 
Rithitari; the son of Rithitari from the son of Bhiiluki; the son of 
Bhaluki from the two sons ofKrauiiciki; the two sons ofKrauiiciki 
from the son of V aidabbfti; the son of V aidabh{ti from the son of 

· Karsakeyi; the son of Karsakeyi from the son of Pricinayogi; the 
son ofPricinayogi from the son of Siiijivi; the son of SaiiJ1Vi from 
Asurivisin, the son of PriSni; the son of PriSni from Asuray~ 
Asurayal}a from Asuri; Asuri 3 from Yajnavalkya; Yajnavalkya 
from Uddalaka; Uddilaka from A11ll}a; Arul}.a from Upavesi; 
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Upavesi from Kusri; Kusri from Vaja8ravas; Vajasravas from 
Jihvavat Vadhyoga; Jihvavat Vadhyoga from Asita Viilla~aQa; 
Asita Viilla_saQa from Harita Ka8yapa; Harita Ka8yapa from Silpa 
Ka8yapa; Silpa Kasyapa from Ka8yapa Naidhruvi; Ka8yapa 
Naidhruvi from Vic (speech); Vac from Ambhit}i; Ambhit}i from 
Aditya (sun). 

These white Yajurvedic formulas coming from the sun have 
been proclaimed by Vajasaneya Yajiiavalkya. 

4 The lineage up to the son of Sanjivi is the same. 
The son of Safijivi from Miil)"iikayani; Miil)"iikayani from 

Miil)lz{avya; Miil)"avya from Kautsa; Kautsa from Miihitthi; 
Miihitthi from Viim~iiyaQa: Vimlllcaqiiylll)a from S~~ya; 
Siil;l.(lilya from Vatsya; Vatsya from Kusri; Kusri from Y ajiiavacas 
Rajastambayana; Yajiiavacas Rajastambiiyana from Tura 
Kiiva~eya; Tura . Kiiva~eya from Prajlipati; Prajiipati from 
Brahman. Brahman is self-existent. Homage to Brahman! 
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Chindogya Upani~ad 

THE Chandogya (the Upani~ad of 'the singers of the Samaveda', 
i.e. the Udgiitr priest) is a section of the Chandogya Briihmm,a 
belonging to the TBJ.t<;lya school of the Siimaveda. Like the 
Brhadiiral}yaka, the Chiindogya is the work of an editor or a series 
of editors who created an anthology of passages and stories that 
must have previously existed as separate texts. The unifying 
theme, if there is one, of the Upani~ad is the speculation regarding 
the cosmic and ritual correspondences of the Siiman (the 
Siimavedic chant in the Soma sacrifice: see CU 2.2.1 n.) and espe­
cially of the High Chant (Udgitha), central element of a Saman. 
The preoccupation with these chants is 'consistent with the fact that 
the authors were Siimavedic priests. In a similar fashion, the works 
of the ~gveda speculate on the Uktha (AA 2.3.1, 4), the ~gvedic 
recitation (BU 1.6.1 n.), and the Brhadiirm,yaka begins with the 
parts of a horse, consistent again with the fact that the Adhvaryu, 
the Y ajurvedic priest, is in charge of butchering the sacrificial 
animal. The fact that the Chandogya and the Brhadiirm,yaka 
include versions of identical passages and stories indicates that the 
editors of both have drawn from a common stock of Upani~adic 
lore. 

CONTENTS 

1 1 High Chant identified with O¥, the essence of all 
2 Contest between gods and demons using the High Chant 

2.2-14 ·Breath within the mouth as the true High Chant 
3 Cosmic correspondences of the High Chant 
4-5 High Chant as O¥ 
6--7 Cosmic and bodily correspondences of ij.g, Silman, and 

High Chant 
8-9 Dialogue between Pravabal}a and two Brahmins on the 

High Chant 
9.1-3 High Chant as Space 

10-11 Story ofU~ti: High Chant identified with breath, sun, and 
food 

12 High Chant of dogs 
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13 Correspondences of interjections in Samans 
2 1 Veneration of Silman 

2-7 Cosmic and bodily correspondences of the fivefold Silman 
8 The sevenfold Sftman as sPee<:h 
9-10 The sevenfold Silman as the sun 
11-21 Cosmic and bodily correspondences of the fivefold Siiman 
22 Ways of singing and pronouncing a Sftman 
23.1 Contrast between Law (dharma) and brahman 
23.2-3 Creation of Vedas and 0¥ by Prajilpati 
24 The way to secure the reward of Soma offerings 

3 1-11 Sun as honey 
1-5 Honey of sun extracted from all fonns of sacred 

knowledge 
6-10 Different classes of gods subsist on parts of that 

honey 
11 Sun that does not set 

12 Giyatri as the whole universe 
13 Five openings of the heart: their cosmic and bodily corres-

pondences 
14 Brahman as one's self within the heart 
15 The universe compared to a chest 
16-17 The sacrifice compared to the life span and activities of a 

man 
18.1 Brahman as mind and space 
18.2-6 Vital functions as the four quarters of brahman 

4 1-3 Story of JD.naSruti and Raikva: doctrine of wind and breath 
as gatherers 

4-9 Story of Satyakama Jabiila: the four quarters of brahman 
10-15 Story ofUpakosala 

10-14 Correspondences of the three sacred fires 
15 Self. as the person in the eye 

16-17 Work of the Brahman priest in rectifying sacrificial errors 
5 1-2 Contest among vital functions 

1-2.3 Superiority of breath 
2.~9 Offerings to vital functions to obtain something 

great 
3-10 PravilhaQa's questions to Svetaketu and instruction of 

Uddalaka 
4-9 Doctrine of five fires and transmigration 
10 The two paths of the dead-to gods and to fathers 

11-24 ASvapati's instruction on the self and brahman · 
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12-17 Rejection of the identity of cosmic entities and 
the self 

18 Description of the self 
19-24 Offering of food in the five breaths 

6 Dialogue between UddiUaka and his son, Svetaketu 
1.3-7 Rule of substitution which J;llakes known the 

unknown 
2 Creation comes from the existent 
3 Three origins of creatures 
4 Three appearances of things: red, white, and 

black 
~ The three parts of food and drink that fonn vari-

ous bodily parts 
7 The~teenpartsofman 

8.1-2 The nature of sleep 
8.3-6 The existent as the root of man 
8.7-16.3 The truenatureofthe self 

7 Sanatkumara instructs Narada 
1-15 Progressively greater realities from name to 

life breath 
16-23 The need to perceive activities from thinking to 

plenitude 
24-6 Correspondence between plenitude and self 

8 1-6 The space within the heart as containing all things 
1 The self free from old age and death 
2 Securing wishes by mere thought 
3 Brahman as the real 
4 Self as a dike dividing this world from the world 

of brahman 
5 Praise of the student life 
6 The veins in the heart 

7-12 PrajD.pati instructs Indra and Virocm;ta on the true self 
7-8 Self as physical appearance 
9-10 Self as the person in dream 
11 Self as the person in deep sleep 
12 The true self 

13-15 Glorification of the perfected self 
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CHAPTER 1 

1 o~ne should venerate the High Chant as this syllable, for 
one begins the High Chant with o~. Here is a further explana­

tion of that syllable. 
2 The essence of these beings here is the earth; the essence of the 

earth is the waters; the essence of the waters is plants; the essence 
of plants is man; the essence of man is speech; the essence of 
speech is the ~g verse; the essence of the ~g verse is the Saman 
chant; the essence of the Siiman chant is the High Chant. 3 This 
High Chant is the quintessence of all essences; it is the highest, the 
ultimate, the eighth. 

4 What ultimately is the ~g verse? What ultimately is the Saman 
chant? What ultimately is the High Chant? These questions have 
been the subject of critical enquiry. 

s The ~g is nothing but speech; the Saman is breath; ·and the 
High Chant is this syllable o~. Speech and breath, the ~g and the 
Siman-each of these sets, clearly, is a pair in coitus. 

6 This pair in coitus unites in the syllable 0¥, and when a p~ 
unites in coitus, they satisfy each other's desire. 7 So, when some­
one knows this and venerates the High Chant as this syllable, he 
will surely become a man who satisfies desires. 

s Clearly, this syllable signifies assent, for one says '0¥' when 
one assents to something. And assent is nothing but fulfilment. So, 
when someone knows this and venerates the High Chant as this 
syllable, he will surely become a man who fulfils desires. 

9Jt is by means of this syllable that the triple Veda continues­
the Adhvaryu priest says 'o~' before he issues a can; the Hotr says 
'o~' before he makes an invocation; and the Udgiitr says 'o~' 
before he sings the High Chant. They do so to honour this very syl­
lable, because of its greatness and because it is the essence. 

to Those who know this and those who do not both perform 
these rites using this syllable. But knowledge and ignorance are 
two very different things. Only what is performed with know­
ledge, with faith, and with an awareness of the hidden connections 
(upani~ad) becomes truly potent. 

· Now, then-that was a further explanation of this very syllable. 
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2 Once, when the gods and the demons, both children of 
Prajiipati, arrayed themselves against each other, the gods 

got hold of the High Chant. 'With this we will overpower them', 
they thought. 

2 So they venerated the High Chant as the breath within the nos­
trils. The demons riddled it with evil. As a result, one smells with 
it both good and bad odours, for it is riddled with evil. 

3 Then they venerated the High Chant as speech. The demons 
riddled it with evil. As a result, one speaks with it both what is true 
and what is false, for it is riddled with evil. 

4 Then they venerated the High Chant as sight. The demons rid­
dled it with evil. As a result one sees with it both what is good to 
se:e and what is not, for it is riddled with evil. 

s Then they venerated the High Chant as hearing. The demons 
riddled it with evil. As a result, one hears with it both what is good 
to hear and what is not, for it is riddled with evil. 

6 Then they venerated the High Chant as the mind. The demons 
riddled it with evil. As a result, one envisages with it both what is 
good to envisage and what is not, for it is riddled with evil. 

7 Finally, they venerated the High Chant as just this breath here 
within the mouth. And when the demons hurled themselves at it, 
they were smashed to bits like a clod of earth hurled against a tar­
get that is a rock. 8 And if anyone contemplates evil against or 
hurts a person who knows this, he will be smashed to bits like a 
clod hurled against a·target that is a rock. That person is a rock tar­
get. 9 One never recognizes with this breath either good or bad 
odours, for it is free from evil. Therefore, whenever one eats or 
drinks, one nourishes thereby the other vital functions (prib}a). 
When, at the end, one fails to find it, one departs; indeed, at the end 
one leaves the mouth wide open. 

10 Ailgiras venerated the High Chant as that breath. People con­
sider Ailgiras to be just that, because it is the essence (rasa) of the 
bodily parts (anga). 11 Bfhaspati venerated the High Chant as that 
breath. People consider Bfhaspati to be just that, because speech is 
great (brhati) and it is the lord (pati) of speech. t2Ayasya venerat­
ed the High Chant as that breath. People consider Ayiisya to be just 
that, because it proceeds (ayate) from the mouth (asya). I3Then 
Baka Dilbhya came to know that. He became the Udgiiq- priest of 
the people ofNairni~a and secured their desires for them through 
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his singing. 14 And, indeed, when someone knows this and vener­
ates the High Chant as this syllable, he too will become a man who 
secures desires through singing. 

All that was with respect to the body (iitman). 

3 What follows is with respect to the divine sphere. One should 
venerate the High Chant as the sun up there that gives 

warmth. As it rises (udyan ), it sings the High Chant (udgiiyatz) for 
the creatures. As it rises, it dispels darkness and fear. Anyone who 
knows this is sure to become a man who dispels fear and darkness. 

2 This breath in here and that sun up there are exactly the same. 
This is wann, and so is that. People call this sound (svara), and 
they call that shine (svara) and shining back (pratyiisvara). 
Therefore, one should venerate the High Chant as both this here 
and that up there. 

3 Now, then, one should venerate the High Chant as just the 
inter-breath. When one breathes out, it is the out-breath; when one 
breathes in, it is the in-breath. And the inter-breath is where the 
out-breath and the in-breath meet. The inter-breath is the same as 
speech. One speaks, therefore, without breathing out or in. 
4 Speech is the same as the ~g verse. One recites a ~g verse, there­
fore, without breathing out or in. The ~g verse is the same as the 
Siman chant. One sings a Siman chant, therefore, without breath­
ing out or in. The Siman chant is the same as the High Chant. One 
sings the High Chant, therefore, without breathing out or in. sEven 
activities other than these, activities that require strength, such ~ 
churning a ftre, running a race, and stretching a strong bow, are 
perfonned without breathing out or in. For this reason, one should 
venerate the High Chant as just the inter-breath. 

6 Now, then, one should venerate the syllables of the word 
udgitha-High Chant-namely ud, gi, and tha. The syllable ud is 
simply breath, for people rise up (ud-sthii) by means of breath; the 
syllable gi is speec~ for speech utterances are called words {gir); 
and the syllable tha is food, for this whole world rests (sthita) on 
food. 7 The syllable ud, likewise, is the sky, gi is the intermediate 
region, and tha is the earth. And again, the syllable ud is the ~un, gi 
is the wind, and tha is the fire. So also, the syllable ud is the 
Samaveda, gi is the Yajurveda, and tha is the ~gveda. When 
someone knows them in this way and venerates these syllables of 
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the High Chant, namely, ud, gi, and tha-speech will yield for him 
the milk which is the very milk of speech, and he will come to own 
and to eat his own food. 

8 Now, then, this is how wishes are fulfilled. One should vener­
ate the following as things to tum to. A man should repair to the 
Saman chant which he is about to use in a liturgical praise, 9 to the 
~g verse which supplies the lyrics of that chant, and to the seer 
who composed that verse. A man should repair to the deity whom 
he is about to praise with that chant to A man should repair to the 
metre of the chant which he is about to use in his praise. A man 
should repair to the arrangement of the chant which he is about to 
use in his praise. 11 A man should repair to the direction to which 
he addresses his praise. 12 Turning to himself(iitman), finally, he 
should sing the hymn of praise, focusing his mind completely on 
his wish. He can certainly expect that the wish he had as he sang 
the praise will be fulfilled. 

4 o~ne should venerate the High Chant as this syllable, for 
one begins the High Chant with o~. Here is a further expla­

nation of that syllable. 
2 When the gods feared death, what they did was to enter the 

triple Veda. They covered it with the metres. The fact that the gods 
covered (chad) it with them gave the name to and discloses the true 
nature of the metres (chandas). 3 But death saw the gods there in 
the ~g verses, in the Saman chants, and in the Yajus formulas, just 
as one sees a fish in water. When the gods discovered this, they 
emerged from the ~g, Saman, and Yajus, and entered into the very 
sound 4 So, when one fmishes a ~g verse, or a Siiman chant, or a 
Yajus formula, one makes the sound O¥. This syllable-the 
immortal and ihe fearless-is that very sound. Upon entering that 
syllable, the gods became immortal and free from fear. 

s A man who utters this syllable with that knowledge enters this 
very syllable, the sound that is immortal and free from fear. As the 
gods became immortal by entering it, so will he. 

5 So, then, the High Chant is o~, and O¥ is the High Chant. 
The High Chant is the sun up there, and it is also o~, for as 

it moves it makes the sound 0¥. 2 And this is what Kau~itaki once 
told his son: 'I sang the praise of only the sun. Therefore, I have 
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only you for a child. Tum to its rays, and you will have many 
children.' 

That is with respect to the divine sphere. 
3 Now, with respect to the body (iitman): it is as the breath here 

within the mouth that one should venerate as the High Chant, for 
as it moves it makes the sound Olyf. 4 And this is what Kau~itaki 
once told his son: 'I sang the praise of only the breath within the 
mouth. Therefore, I have only you for a child. Direct your songs of 
praise at the breaths in their multiplicity with the thought, "I am 
going to have many children."' 

5 So, then, the High Chant is 0¥, and Olyf is the High Chant. That 
is why the Hotr priest from his seat rectifies a High Chant that has 
been sung improperly. 

6 The ij.g verse is this earth, and the Silman chant, the fire. The 
Silman is thus overlaid on the ij.g, and, therefore, one sings 

the Smnan overlaid on the ij.g. Sii is this earth, and ama, the fire­
and that makes 'Sarna'. 
. 2 The ij.g verse is the intermediate region, and the Siiman chant, 
the wind. The Saman is thus overlaid on the ij.g, and, therefore, one 
sings the Siman overlaid on the ~g. Sii is the intermediate region, 
and ama, the wind-and that makes 'Sima'. 

3 The ij.g verse is the sky, and the Siman chant, the sun. The 
Siman is thus overlaid on the ~g, and, therefore, one sings the 
Siiman overlaid on the ~g. Siiis the sky and ama, the sun-and that 
makes 'Sarna'. 

4 The ~g verse is the stars, and the Silman chant, the moon. The 
Siiman is thus overlaid on the ij.g, and, therefore, one sings the 
Smnan overlaid on the ~g. Sii is the stars and ama, the moon-and 
that makes 'Siima'. 

5 Now, the ~g verse is the white lustre of the sun, and the Siman 
chant, the dark, the pitch-black. The Siiman is thus overlaid on the 
ij.g, and, therefore, one sings the Siiman overlaid on the ij.g. 6Now, 
sii is the white lustre of the sun and ama, the dark, the pitch­
black-and that makes 'Sarna'. 

Now, the golden person we see within the sun-he has golden 
hair and a golden beard; he is completely golden, down to the very 
tips of his nails. 7 His eyes are like deep blue lotuses. His name is 
'Up' (ud), for he has risen up (udita) above all evils. Anyone who 
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knows this undoubtedly rises up above all evils. 8 The two songs 
(ge~IJ.D) of that golden person are the ~g and the Siiman. He is 
therefore the High Chant (udgitha), and, because he sings it, also 
the High Chanter (udgiilf). He rules over the worlds beyond the 
sun and over the desires of gods. 

That was with respect to the divine sphere. 

7 Next, with respect to the body (iitman}-
The ij.g verse is speech, and the Saman chant, the breath. The 

Saman is thus overlaid on the ~g, and, therefore, one sings the 
Saman overlaid on the ij.g. Sii is speech, and ama, breath-and that 
makes 'Siima'. 

2 The ~g verse is sight, and the Siman chant, the body (iitman). 
The Siiman is thus overlaid on the ~g, and, therefore, one sings the 
Saman overlaid on the ~g. Sii is sight, and ama, the body-and 
thatmakes 'Sarna'. 

3 The ~g verse is hearing, and the Siiman chant, the mind. The 
Siiman is thus overlaid on the ~g, and, therefore, one sings the 
Saman overlaid on the ~g. Sii is hearing, and ama, the mind-and 
that makes 'Sima'. 

4 Now, the ~g verse is the white lustre of the eye, and the Siiman 
chant, the dark, the pitch-black. The Siiman is thus overlaid on the 
~g, and, therefore, one sings the Siiman overlaid on the ~g. Now, 
sii is the white lustre of the eye, and ama, the dark, the pitch­
black-and that makes 'Sarna'. 

sNow, the person one sees within the eye-he, indeed, is the ~g 
verse, he is the Siiman chant, he is the recitation, he is the Yajus 
formula, he is the formulation of truth (brahman). 

This person down here has exactly the same appearance as that 
person up there in the sun, and this person has the same two songs 
and the same name as he. 6 This person here rules over the worlds 
below the sun and over the desires of men. So, those who sing as 
they play the lute-they sing of him and thus obtain wealth. 7 A 
man who sings the Siiman chants with this knowledge sings of 
both of them. Through the former he wins the worlds beyond the 
sun and the desires of gods, s while through the latter he wins the 
worlds below the sun and the desires of men. Therefore, an Udgiiq' 
priest who possesses this knowledge may truly say: 9 'What desire 
shall I obtain for you by my singing?' For one who sings the 
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Saman chant with this knowledge has, indeed, the power to fulfil 
desires by singing. 

8 There were once, three men who had mastered the High 
Chant--Silaka Salavatya, Caikitayana Diilbhya, and 

Praviiluu.ta Jaivali. They said to each other: 'We have clearly mas­
tered the High Chant. So come, let's have a discussion about the 
High Chant.' 2 They all agreed and sat down. Then PravahaJ}a 
Jaivali said to the other two: 'Gentlemen, why don't the two of you 
talk first? I will listen to the conversation as the two Brahmins 
talk.' 

3 So Silaka Salavatya said to Caikitiiyana Diilbhya: 'Come, I'll 
ask you a question.' 'Go ahead,' he replied. 

4 'Where does the Saman lead to?' 
'Sound.' 
'Where does sound lead to?' 
'Breath.' 
'Where does breath lead to?' 
'Food.' 
'Where does food lead to?' 
'Water.' 
s 'Where does water lead to?' 
'That world up there.' 
'Where does that world lead to?' 
'One should not take it beyond the heavenly world,' he replied. 

'We bring the Saman to a rest at the heavenly world, for heaven is 
the place from which the Siiman is sung.' 

6 Thereupon, Silaka Siilivatya told Caikitayana Diilbhya: 'It is 
very clear, Diilbhya, that your Saman lacks a foundation. And if 
someone were to say to you now "Your head will shatter apart!" 
your head is bound to shatter apart.' 

7 'All right then, let me learn it from you, sir.' 
'Do so,' he replied. 
'Where does that world lead to?' 
'This world,' he replied. 
'Where does this world lead to?' 
'One should not take it beyond the world that is the foundation,' 

he replied. 'We bring the Siiman to a rest at the world that is the 
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foundation, for this foundation is the place from which the Saman 
is sung.' 

8 Thereupon, Pravih~ Jaivali said: 'It is very clear, Siliivaty~ 
that your Siiman is limited. And if someone were to say to you now 
"Your head will shatter apart!" your head is bound to shatter apart.' 

'All right then, let me learn it from you, sir.' 
'Do so,' he replied. 

9 'Where does this world lead to?' 
'Space,' he replied. 'Clearly, it is from space that all these 

beings arise, and into space that they are fmally absorbed; for 
space indeed existed before them and in space they ultimately end. 
2 This is the most extensive High Chant; this is without limit. 
When someone knows it in this way and venerates this most exten­
sive High Chant, that which is most extensive will be his and he 
will win the most extensive of worlds.' 

3 After telling this to Udara8il}(lilya, Atidhanvan Saunaka said: 
'So long as they continue to possess the knowledge of this High 
Chant, your descendants will have the most extensive life in this 
world, 4as also a world in the next.' When someone knows and 
venerates it in this way, he will have the most extensive life in this 
world, as also a world in the next. 

1 0 Once, whtm the land of Kuru had been devastated by 
locusts, there lived in that region one U ~asti Cikriy~ 

together with his wife Atiki, a pauper living in the village of a rich 
man. 2 One day he came to beg from the rich man while he was eat­
ing some groats. And he told U~ti: 'All I have is what I have been 
served here. I have nothing else.' U$asti replied: 3'Give me some 
of that.' So he gave him some and said: 'Here is something to 
drink.' 

And U$asti replied: 'That would be drinking your leftovers!' 
4 'But aren't these also leftovers?' 
'Yes,' he replied~ 'but if I don't eat them I'll die. Drinking the 

water, on the other hand, is optional.' 
s After he had eaten himself, U$asti took the remainder to his 

wife. But she had already gathered ample almsfood. So she took 
what U~asti gave her and saved it. 
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6 The next morning U!?asti got up and said: 'If only I had some 
food, I'd be able to earn a little money. That king over there is get­
ting ready to perfonn a sacrifice, and he may well choose me to 
carry out all the priestly functions.' 7 His wife told hiffi: 'But, my 
lord, we still have the groats.' He ate them and arrived at the sacri­
fice after it had already started. 

s There, he sat by the Udgitf priests as they were preparing to 
sing the song of praise in the area designated for it. He then said to 
the Prastotr. priest: 9 'Hey Prastotr.! If you sing the Introductory 
Praise without knowing the deity that is linked to it, your head will 
shatter apart!' 10 He said the same thing to the U dgiitr priest: 'Hey 
Udgatr! If you sing the High Chant without knowing the deity that 
is linked to it, your head will shatter apart!' 11 And he said the same 
thing also to the Pratihartr priest: 'Hey Pratihartr! If you sing the 
Response without knowing the deity that is linked to it, your head 
will shatter apart!' So they stopped singing and sat down in 
silence. 

11 Then the patron of the sacrifice sind to him: 'Sir, I'd very 
much like to know who you are.' And he replied: 'I am 

U~asti Calaiiyru,ta.' 
2 'It is you, sir, whom I have been searching for to carry out all 

these priestly functions. I selected these others only when I couldn't 
find you. 3 But now, sir, you yourself should carry out all the 
priestly functions for me.' 

'All right. But let these same priests, who were authorized at 
that time, sing the songs of praise. You must, however, give me the 
same amount of money that you give them.' 

'All right,' said the patron of the sacrifice. 
4 At this point the Prastotr priest drew close to him and said: 

'Sir, you said to me, "Hey Prastotr! If you sing the Introductory 
Praise (prastiiva) without knowing the deity that is linked to it, 
your head will shatter apart!" So tell me, who is that deity?' 

s 'Breath (priil)a),' he replied. 'Clearly, all these beings gather 
around breath and rise up towards breath. This, then, is the deity 
linked to the Introductory Praise. If, after I had warned you, you 
had sung the Introductory Praise without knowing that deity, your 
head would have shattered apart.' 

6Then the Udgiitr priest drew close to him and said: 'Sir, you 
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said to me, "Hey Udgiitf! If you sing the High Chant (udgitha) 
without knowing the deity that is linked to i~ your head will shat­
ter apart!" So tell me, who is that deity?' 

7 'The sun,' he replied. 'Clearly, when the sun is up high 
(uccaiiJ.) all these beings sing (gayanti) to it. This, then, is the deity 
linked to the High Chant. If, after I had warned you, you had sung 
the High Chant without knowing that deity, your head would have 
shattered apart.' 

8 The Pratihartr priest then drew close to him and said: 'Sir, you 
said to me, "Hey Pratihartr! If you sing the Response (pratihiira) 
without knowing the deity that is linked to it, your head will shat­
ter apart!" So tell me, who is that deity?' 

9 'Food,' he replied. 'Clearly, it is only by partaking of food 
(pratiharamiir)a) that all these beings iive. This, then, is the deity 
linked to the Response. If, after I had warned you, you had sung 
the Response without knowing that deity, your head would have 
shattered apart.' 

12 Next comes the High Chant of dogs. One day, while Baka 
Dalbhya-or it may have been Glava Maitreya-was on 

his way to perform his vedic recitation, 2 there appeared before 
him a white dog. Other dogs gathered around ihe white one and 
said to him: 'Please, sir, find some food for us by singing. We are 
really hungry.' 3 And he told them: 'Come and meet me at this 
very spot in the morning.' So Baka DW.bhya-or it may have been 
Gliiva Maitreya-kept watch there. 

4 Those dogs then filed in, sliding stealthily in just the same way 
as priests slide stealthily in a file holding on to each other's back to 
sing the hymn of praise called Bahi~pavamana. They sat down 
together and made the sound 'hUlfl'. SThey sang: 'o~d Let's eat! 
OM! Let's drink! 0~1 May the gods V~ Prajiipati, and Savitr 
bring here food! Lordoffood! Bringherefoodl Bring! Bring! Otytl' 

13 Now, the interjection 'hii u' is this world; 'hii i' is the 
wind; 'atha' is the moon; 'iha' is the body (iitman); 'i' is 

fire; 2 'u' is the sun; 'e' is the invocation; 'au hoi' is the All-gods; 
'hi1!Z' is Prajiipati; 'svara' ('sound') is breath; 'yii is food; and 
'virii{' is speech. 3 The thirteenth interjection, that is, the accom­
panying sound 'hwrz', is left unexplained. 
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· 4 When a man knows these hidden connections (upa~ad) of 
the Siman chants-speech will yield for him the milk which is the 
very milk of speec~ and he will come to own and to eat his own 
food. 

CHAPTER 2 

1 To venerate the Siiman chant in its entirety.:_now, that is 
a good thing (siidhu). So, you see, when something is 

good (siidhu), people say, 'It's valuable (siima},' and when 
something is not good (asiidhu), they say, 'It's worthless 
(asiima)'. 

2 And in this regard, when people likewise say, 'He approached 
him with kind words (siiman)', what they intend to say is, 'He 
approached him with good intention (siidhu)'. Similarly, when 
they say, 'He approached him with unkind words (asiiman)', what 
they intend to say is, 'He approached him with ill intention 
(asiidhu)'. 

3 And when people likewise say, 'Oh, we've got wealth 
(siiman)!' when they are doing well (sadhu), what they intend to 
s~y is, 'Oh, we are doing well (siidhu)!' Likewise, when they say, 
'Oh, we've no wealth (asiima)!' when they aren't doing 
well (asiidhu}, what they intend to say is, 'Oh, we aren't doing well 
(asiidhu)!' 

4 When someone knows this and venerates the Sftman chant as 
good (siidhu), he~ certainly expect that good things will come 
his way and fall to his share. 

2 In the worlds one should venerate the fivefold Siman chant. 
First, in an ascending order, the H iT(I -interjection is the earth; 

the Introductory Praise is the fire; the High Chant is the intermedi­
ate region; the Response is the sun; and the Concluding Chant is 
the sky. 

2 Next, in the reverse order, the Hi112-interjection is the sky; the 
Introductory Praise is the sun; the High Chant is the intermediate 
region; the Response is the fire; and the Concluding Chant is the 
earth. 
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3 When someone knows this and venerates the fivefold Silman 
chant in the worlds--the worlds, both in their ascending and in 
their reverse order, become favourable to him. 

3 In rain one should venerate the fivefold Siiman chant. When 
the wind starts to blow, it is the Hi'll-interjection. When the 

clouds form, it is the Introductory Praise. When the rain is falling, 
it is the High Chant. When lightning is striking and thunder .is 
rolling, it is the Response. And when the rain stops, it is the 
Concluding Chant. 

2 When someone knows this and venerates the fivefold Silman 
chant in rain-rain falls for him, and he causes rain to fall. 

4 In all the waters one should venerate the fivefold Saman 
chant. When clouds gather, it is the Hi'll-interjection. When 

the rain is falling, it is the Introductory Praise. When the easterly 
rivers flow eastwards, it is the High Chant. When the westerly 
rivers flow westwards, it is the Response. The ocean is the 
Concluding Chant. 

2 When someone knows this and venerates the fivefold Saman 
chant in all the waters-he will never drown in water, and he will 
have an ample supply of water. 

5 In the seasons one should venerate the fivefold Siiman 
chant. The Hi'll-interjection is the spring; the Introductory 

Praise is the summer; the High Chant is the rainy season; 
the Response is the autumn; and the Concluding Chant is the 
winter. 

2 When someone knows this and venerates the fivefold Silman 
chant in the seasons--the seasons become favourable to him, and 
he will enjoy many seasons; 

6 In animals one should venerate the fivefold Saman chant. 
The Hi'll-interjection is goats; the Introductory Praise is 

sheep; the High Chant is cows; the Response is horses; and the 
Concluding Chant is man. 

2 When someone knows this and venerates the fivefold Saman 
chant in animals-he will obtain animals, and he will become rich 
in animals. 
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7 In the vital functions (priil)a) one should venerate the most 
extensive fivefold Siiman chant. The Hi111-interjection is 

breath; the Introductory Praise is speech; the High Chant is sight; 
the Response is hearing; and the Concluding Chant is the mind. 

2 When someone knows this and venerates the fivefold Saman 
chant in the vital functions-he will obtain what is most extensive, 
and he will win the most extensive worlds. 

Now, that was the vene~tion of the fivefold Saman chant. 

8 Next, the veneration of the sevenfold Saman chant. 
In speech one should venerate the sevenfold Saman chant. 

Every hWfl sound present in speech is the Hi111-interjection; every 
pra sound is the Introductory Praise (pra.stiiva); every ii sound is 
the Opening (ii.di); 2 every ud sound is the High Chant (ud.githa); 
every prati sound is the Response (prati.hiira); every upa sound is 
the Finale (upa.drava); and every ni sound is the Concluding 
Chant (ni.dhana). 

3 When a man knows this and venerates the sevenfold Saman 
chant in speech-speech will yield for him the milk which is the 
very milk of speech, and he will come to own and eat his own food. 

9 Now, then, one should venerate the sevenfold Sam. an chant 
as the sun up there. The sun is the Saman chant because it 

is always the same (sama).It appears the same to everyone, because 
· each one says, 'It faces me! It faces mel' --therefore, the sun is the 
Saman chant. 2 One should know that all beings here are linked to it. 

Just before sunrise, it is the Hi111-interjection, and animals are 
linked to it. Animals, therefore, make the sound hi111, for they 
share in theHi111-interjection of this Saman chant. 

3 When it has just risen, the sun is the Introductory Praise 
(prastiiva), and humans are linked to it. Humans, therefore, are 
fond of praise (prastuh) and acclaim (praiQ'llsii), for they share 
in the Introductory Praise of this Saman chant. 

4 At mid-morning, the sun is the Opening (iidl), and birds are 
linked to it Birds, therefore, fly about in the intermediate region 
holding themselves up (iidaya) without any support, for they share 
in the Opening of this Saman chant. 
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s Exactly at midday, the sun is the High Chant, and gods are 
linked to it. Gods, therefore, are the bestofPrajapati's children, for 
they share in the High Chant of this Saman chant. 

6 When it is past midday but before mid-afternoon, the sun is the 
Response (pratihiira), and embryos are linked to it. Embryos, 
therefore, are confmed (pratih[ta) and do not fall out, for they 
share in the Response of this Sam&n chant. 

7 When it is past mid-afternoon but before sunset, the sun is the 
Fmale (upadrava), and wild animals are linked to it. When they 
see a man, therefore, wild animals flee (upadravanti) into a thicket 
to hide themselves, for they share in the Finale of this Saman 
chant. 

8 When it has just set, the sun is the Concluding Chant (ni­
dhana), and the ancestors are linked to it. People, therefore, lay 
their ancestors to rest (nidadhatz), for they share in the Concluding 
Chant of this Saman chant. 

In this way, then, one venerates the sevenfold Saman chant as 
the sun up there. 

1 0 Now, then, one should venerate the sevenfold Saman 
chant according to its own measure and as leading beyond 

death. Hi,.ka.ra-the Hi'TI-interjection-has three syllables. 
And pra.stii. va-the Introductory Praise-has three syllables. So 
they are the same. 

2 A .di-the Opening-has two syllables. Andpra.ti.hii.ra-the 
Response-has four syllables. Move one syllable from the latter 
to the former, and then they are the same. 

3 Ud.gi.tha-the High Chant-has three syllables. And 
u.pa.dra. va-the Finale>-bas four syllables. With three syllables 
in each, they are the same. One syllable (a./cya.ra)-which has 
three syllables-is left over. So they are the same. 

4 Ni.dha.na-the Concluding Chant-has three syllables. So it 
is the same as those. 

So there are here altogether twenty-two syllables. s With 
twenty-one of those one reaches the sun; the sun up there is 
clearly the twenty-frrst from here. With the twenty-second 
one conquers what is beyond the sun. That is the vault of the 
sky, a place free from sorrow. 

6 When a man knows this and venerates the sevenfold Saman 
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chant according to its own measure and as leading beyond death­
he will conquer the sun, and he will even gain a conquest that sur­
passes the conquest of the sun. 

11 The Hi'll-interjection is the mind; the Introductory Praise 
is speech; the High Chant is sight; the Response is hear­

ing; and the Concluding Chant is breath. This is the Gayatra 
Siman woven upon the vital functions (priil;ul) . . 

2When in this manner a man knows this Gayatra Saman woven 
upon the vital functions-he comes to have full possession of the 
vital functions; he lives his full life span; he lives a long life; he 
becomes a big man on account of offspring and livestock; and 
he becomes a big man on account of his fame. He should be big­
minded-that is his basic rule. 

12 When one churns the fire-drill, it is the Hi'll-interjection. 
When the smoke rises, it is the Introductory Praise. When 

it flares up, it is the High Chant. When the coals fonn, it is the 
Response. When the fire dies down, it is the Concluding Chant. 
When the fire is extinguished, it is the Concluding Chant. This is 
the Rathantara Silman woven upon the fire. 

2 When in this manner a man knows this Rathantara Saman 
woven upon the fire-he becomes an eater of food, radiant with 
the lustre of sacred knowledge; he lives his full life span; he lives 
a long life; he becomes a big man on account of offspring and live­
stock; and he becomes a big man on account of his fame. He 
should not sip water or spit in the direction of the fire-that is his 
basic rule. 

13 When he calls, it is the Hi1fl-interjection. When he asks, it 
is the Introductory Praise. When he lies down with the 

woman, it is the High Chant. When he lies upon (pratl) the 
woman, it is the Response (prati.hiira). When he ejaculates, it is 
the Concluding Chant. When he withdraws, it is the Concluding 
Chant. This is the Vamadevya Siiman woven upon sexual inter­
course. 

2 When in this manner a man knows this Vamadevya Silman 
woven upon sexual intercourse--he becomes proficient in sexual 
intercourse and regenerates himself through every sexual inter-

112 



Chandogya Upani~ad 2.16.2 

course; he lives his full life span; he lives a long life; he becomes a 
big man on account of offspring and livestock; and he becomes a 
big man on account of his fame. He should not hold back from any 
woman-that is his basic rule. 

14 When the sun is rising, it is the Hi'lt-interjection. When it 
has risen, it is the Introductory Praise. Midday is 

the High Chant. The afternoon is the Response. When it sets, it is 
the Concluding Chant This is the Brhat Saman woven upon the 
sun. 

2 Whe~ in this manner a man knows this Brhat Saman woven 
upon the sun-he becomes resplendent and an eater of food; he 
lives his full life span; he lives a long life; he becomes a big man on 
account of offspring and livestock; and he becomes a big man 
on account of his fame. He should not complain against the sun 
when it scorches-that is his basic rule. 

15 When clouds gather, it is the Hi'!l-interjection. When the 
rain-cloud is formed, it is the Introductory Praise. When 

rain is falling it is the High Chant. When lightning is striking and 
thunder is rolling, it is the Response. When the rain stops, it is the 
Concluding Chant. This is the Vairilpa Saman woven upon the 
rain. 

2 When in this manner a man knows this V airilpa Siiman woven 
upon the rain-he keeps in his corral beautiful livestock of various 
types; he lives his full life span; he lives a long life; he becomes a 
big man on account of offspring and livestock; and he becomes 
a big man on account ot:his fame. He should not complain when it 
rains-that is his basic rule. 

16 The Hi'lt-interjection is the spring; the Introductory 
Praise is the summer; the High Chant is the rainy season; 

the Response is the autumn; and the Concluding Chant is the 
winter. This is the Vairiija Saman woven upon the Seasons. 

2 When in this manner a man knows this Vairaja Saman woven 
upon the seasons-he becomes resplendent with children, live­
stock, and the lustre of sacred knowledge; he lives his full life 
span; he lives a long life; he becomes a big man on account of off-

. spring and livestock; and he becomes a big man on account of his 
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fame. He should not complain against the seasons-that is his 
. basic rule. 

17 The Hi'fl-interjection is the earth; the Introductory Praise 
is the intermediate region; the High Chant is the sky; the 

Response is the quarters; and the Concluding Chant is the ocean. 
These are the Sakvari Siiman chants woven upon the worlds. 

2 When in this manner a man knows these Sakvari Saman 
chants woven upon the worlds-he comes to possess the worlds; 
he lives his full life span; he lives a long life; he becomes a big man 
on account of offspring and livestock; and he becomes a big man 
on account of his fame. He should not complain against the 
worlds-that is his basic rule. 

18 The Hi'fl-interjection is goats; the Introductory Praise is 
sheep; the High Chant is cows; the Response is horses; 

and the Concluding Chant is man. These are the Revati Saman 
chants woven upon animals. . 

2 When in this manner a man knows these Revati Slman chants 
woven upon animals-he comes to possess animals; he lives his 
full life span; he lives a long life; he becomes a big man on account 
of offspring and livestock; and he becomes a big man on account of 
his fame. He should not complain against animals-that is his 
basic rule. 

19 The Hi'fl-interjection is the body hair; the Introductory 
Praise is the skin; the High Chant is the flesh; the 

Response is the bones; and the Concluding Chant is the marrow. 
This is the Yajiiayajiiiya Saman woven upon bodily parts. 

2 When in this manner a man knows this Yajiiiiyajiiiya Saman 
woven upon the bodily parts-he comes to possess all the bodily 
parts and does not become defective in any bodily part; he lives his 
full life span; he lives a long life; he becomes a big man on account 
of offspring and livestock; and he becomes a big man on account of 
his fame. He should not eat marrow for a year-that is his basic 
rule; or else, he should never eat marrow. 

20 The H i'fl-interjection is the fue; the Introductory Praise is 
the wind; the High Chant is the sun; the Response is the 
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stars; and the Concluding Chant is the moon. This is the Rajana 
Siman woven upon the deities. 

2 When in this manner a man knows this IUjana Silman woven . 
upon the deities-he obtains residence in the same world as these 
deities, and equality and union with them; he lives his full life 
span; he lives a long life; he becomes a big man on account of off­
spring and livestock; and he becomes a big man on account of his 
fame. He should not complain against Brahmins-that is his basic 
rule. 

21 The Hi'll-interjection is the triple Veda; the lnttoductory 
Praise is these three worlds; the High Chant is fire, wind, 

and sun; the Response is the stars, birds, and the glittering specks; 
and the Concluding Chant is snakes, Gandharvas, and ancestors. 
This is the Saman woven upon the Whole. 

2 When in this manner a man knows this Siman woven upon the 
Whole-he becomes the Whole. 3 In this connection there is this 
verse: 

There is nothing better, nothing higher, 
. than the fivefold set of threes. 
4A man who knows that knows the Whole; 

all quarters bring tribute to him. 

He should venerate this Siman with the thought, 'I am the 
Whole!'-that is his basic rule. 

2 2 'I choose the roaring way of singing the Siiman, the singing 
that resembles the lowing of an animal' -that is the High 

Chant of the fire. The indistinct way of singing it is the High Chant 
ofPrajiipati; the distinct way of singing it is the High Chant of Soma; 
the soft and smooth way of singing it is the High Chant of the wind; 
the smooth and powerful way of singing it is the High Chant 
of Indra; the way of singing it that sounds like a heron is the High 
Chant of Bfhaspati; and the dissonant way of singing it is the High 
Chant of V anu:ta· One should employ all these ways of singing, 
except that ofVarw;ta, which alone one should avoid. 

2 When a person sings to obtain something, he should do so with 
the thought, 'Let me obtain immortality for the gods by my 
singing.' Likewise, he should be careful to keep the following 
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thoughts in his mind as he sings the songs of praise: 'Let me obtain 
by my singing food offerings for the ancestors, the fulfilment of 

wishes for humans, fodder and water for animals, heaven for the 

patron of the sacrifice, and food for myself (iitman).' 
3 All the vowels are corporeal forms (iitman) of Indra. All the 

spirants are corporeal forms ofPrajapati. And all the stops are cor­

poreal forms of Death. So, if someone criticizes him for the way he 
pronounces his vowels, he should tell that man: 'I have taken 

refuge in Indr~ and he will rebut you.' 4 And if someone criticizes 
him for the way he pronounces his spirants, he should tell that 

man: 'I have taken refuge in Prajapati, and he will crush you.' And 

if someone criticizes him for the way he pronounces his stops, he 

should tell that man: 'I have taken refuge in Death, and he will 

burn you up.' 
s One should pronounce all the vowels with resonance and 

emphasis, thinking, 'Let me give strength to Indra.' One should 

pronounce all the spirants without swallowing or ejecting them, 

and with an open passage between the tongue and the place of 

articulation, thinking, 'Let me surrender myself (litman) to 

Prajftpati.' One should pronounce all the stops checking slightly 

and thus separating them from the following sounds so that they 

are not absorbed into them, thinking, 'Let me save myself from 

Death.' 

23 There are three types of persons whose torso is the Law 
(dharma). 

The first is one who pursues sacrifice, vedic recitation, and gift­
giving. 

The second iS one who is devoted solely to aus~rity. 
The third is a celibate student of the Veda living at his teacher's 

house; that is, a student who settles himself permanently at his 

teacher's house. 
All these gain worlds earned by merit. 

A person who is steadfast in brahman reaches immortality. 
2 Prajapati incubated the worlds, and, when they had been 

incubated, the triple Veda sprang from them. He incubated the 

triple Veda, and, when it had been incubated, these syllables 
'bhiir, bhuval), svar' sprang from it. 3 He incubated these syl­

lables, and, when they had been incubat~d, the syllable OJ.Irf 
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sprang from them. As all the leaves are bored through by a pin, 
so all words are bored through by 01\1. This whole world is 
nothing but 01\1. 

24 Those who articulate formulations of truth (brahman) 
enquire: 'Since the morning pressing of Soma belongs to 

the V asus, the midday pressing to the Rudras, and the third press­
ing to the Adityas and the All-gods, 2 what world is then left for the 
patron of the sacrifice?' If a man does not know the answer to this, 
how can he carry out a sacrifice? So, only a man who knows it 
should carry it out. 

3 Before the command to recite the morning litany has been 
issued, the patron sits facing the north behind the householder's 
fife and sings the Saman of the Vas us: 

4 Open the door to the world! 
Let us see you-to win 

Sovereignty! 

SThen he puts qte offering of ghee in the fire, saying: 'Homage to 
the fire dwelling on the earth, dwelling in the world! Secure that 
world for me, for the patron-for that is the patron's world. I will 
go 6 there after death-I the patron-svaba! Throw back the bolt!' 
After saying this, he gets up. 

The V asus present to him the morning pressing. 
7 Before the command to undertake the midday pressing has 

been issued, the patron sits facing the north behind the Agnidhriya 
fire and sings the Saman of the Rudras: 

s Open the door to the world! 
Let us see you-to win 

Broad Sovereignty! 

9 Then he puts the offering of ghee in the frre, saying: 'Homage 
to the wind dwelling in the intermediate world, dwelling 
in the world! Secure that world for me, for the patron-for 
that is the patron's world. I will go 10 there after death-1 the 
patron-svihii! Throw back the bolt!' After saying this, he gets 
up. 

The Rudras present to him the midday pressing. 
11 Before the command to undertake the third pressing has been 
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issu~ the patron sits facing the north behind the offertorial fire 
and sings the Silman of the Adityas and of the All-gods: 

120pen the door to the world! 
Let us see you-to win 

Full Sovereignty! 

That is the Silman of the Adityas. 13Next, the Silman of the All­
gods: 

Open the door to the world! 
Let us see you-to win 

Absolute Sovereignty! 

14 Then he pours the offering of ghee in the fire, saying: 'Hom­
age to the Adityas and the All-gods dwelling in the sky, dwelling 
in the world! Secure that world for me, for the patron-Is for 
that is the patron's world. I will go there after death-! the 
patron-svaha! Throw back the bolt!' After saying this, he gets 
up. 

16 The Adityas and the All-gods present to him the third press­
ing. A man who knows this undoubtedly knows the full measure of 
the sacrifice. 

CHAPTER 3 

1 The honey of the gods, clearly, is the sun up there. The cross­
bar for it is the sky itself; the hive is the intermediate region; 

and the larvae are the glittering specks. 
2 Its easterly honey cells are simply the easterly rays of the 

sun-the bees being the ~g verses, and the flower, the ~gveda­
they are the immortal waters. 

These very ~g verses 3 incubated the ~gveda, and, when it had 
been incubated, its essence sprang from it in the form of lustre, 
splendour, power, strength, and foodstuff. 4 All that flowed out 
and made its way to the sun; and that is what constitutes the red 
appearance of the sun. 
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2 Its southerly honey cells are simply the southerly rays of the 
sun-the bees being the Yajus formulas, and the flower, the 

Yajurveda-they are the immortal waters. 
2 These very Yajus formulas incubated the Yajurveda, and, 

when it had been incubated, its essence sprang from it in the fonn 
of lustre, splendour, power, strength, and foodstuff. 3 All that 
flowed out and made its way to the sun; and that is what constitutes 
the white appearance of the sun. 

3 Its westerly honey cells are simply the westerly rays of the 
sun-the bees being the Smnan chants, and the flower, the 

Samaveda-they are the immortal waters. 
2 These very Slman chants incubated the Sima veda, and, when 

it had been incubated, its essence sprang from it in the form oflus­
tre, splendour, power, strength, and foodstuff. 3 All that flowed out 
and made its way to the sun; and that is what constitutes the dark 
appearance of the sun. 

4 Its northerly honey cells are simply the northerly rays of the 
sun-the bees being the Atharva and Angirasa formulas, and 

the flower, the Collection of Histories and Ancient Tales-they 
are the immortal waters. 

2 These very Atharva and Angirasa formulas incubated the 
Collection of Histories and Ancient Tales and, when it had been 
incubated, its essence sprang from it in the form of lustre, splen­
dour, power, strength, and foodstuff. 3 All that flowed out and 
made its way to the sun; and that is what constitutes the very dark 
appearance of the sun. 

5 Its upward honey cells are simply the upward rays of the 
sun-the bees being the secret rules of substitution, and the 

flower, the formulation of truth (brahman )-they are the immor­
tal waters . 

. 2 These very secret rules of substitution incubated the formula­
tion of truth, and, when it had been incubated, its essence sprang 
from it in the form oflustre, splendour, power, strength, and food­
stuff. 3 All that flowed out and made its way to the sun; and that is 
the flickering of a sort seen in the middle of the sun. 

4 These, clearly, are the very essence of the essences, for the 
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essences are the Vedas, and these are their essence. These are, 
moreover, the immortal nectar of nectars, for the nectars are the 
Vedas, and these are their nectar. 

6 On the fU'St nectar among these the V asus subsist with fire as 
their mouth. The gods, of course, neither eat nor drink. 

They become sated by just looking at this nectar. 2 Into that same 
[red] appearance they enter, and from that appearance they 
emerge. 

3 When someone knows this nectar in this way-he becomes 
one with those very Vas us and, with fue itself as his mouth, 
becomes sated by just looking at this nectar; he enters into this 
same appearance and emerges from this appearance; 4 and he will 
achieve dominion and sovereignty over these very V asus for as 
long as the sun shall rise in the east and set in the west. 

7 On the second nectar among these the Rudras subsist with 
Indra as their mouth. The gods, of course, neither eat nor 

drink. They become sated by just looking at this nectar. 2 Into that 
same (white) appearance they enter, and from that appearance 
they emerge. 

3 When someone knows this nectar in this way-he truly 
becomes one with those very Rudras and, with lndra himself as his 
mouth, becomes sated by just looking at this nectar; he enters into 
this same appearance and emerges from this appearance; 4 and he 
will achieve dominion and sovereignty over these very Rudras for 
as long as the sun shall rise in the south and set in the north, which 
is twice as long as it will rise in the east and set in the west. 

8 On the third nectar among these the Adityas subsist with 
VaruJ}a as their mouth. The gods, of course, neither eat nor 

drink. They become sated by just looking at this nectar. 2 Into that 
same (dark) appearance they enter, and from that appearance they 
emerge. 

3 When someone knows this nectar in this way-he truly 
becomes one with those very Adityas and, with V artli,Ul himself as 
his mouth, becomes sated by just looking at this nectar; he enters 
into this same appearance and emerges from this appearance; 4 and 
he will achieve dominion and sovereignty over these very Adityas 
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for as long as the sun shall rise in the west and set in the east, which 
is twice as long as it will rise in the south and set in the north. 

9 On the fourth nectar among these the Maruts subsist with the 
moon as their mouth. The gods, of course, neither eat nor 

drink. They become sated by just looking at this nectar. 2Into that 
same (very dark) appearance they enter, and from that appearance 
they emerge. · 

3 When someone knows this nectar in this way-he truly 
becomes one with those very Maruts and, with the moon itself as 
his mouth, becomes sated by just looking at this nectar; he enters 
into this same appearance and e~erges from this appearance; 4 and 
he will achieve dominion and sovereignty over these very Maruts 
for as long as the sun shall rise in the north and set in the south, 
which is twice as long as it will rise in the west and set in the east. 

1 0 On the fifth nectar among these the Sidhyas subsist with 
brahman as their mouth. The gods, of course, neither eat 

nor drink. They become sated by just looking at this nectar. 2 They 
enter into that same (flickering) appearance, and from that appear­
ance they emerge. 

3 When someone knows this nectar in this way-he truly 
becomes one with those very Siidhyas and, with brahman itself as 
his mouth, becomes sated by just looking at this nectar; he enters 
into this same appearance and emerges from this appearance; 4 and 
he will achieve dominion and sovereignty over these very Sadhyas 
for as long as the sun shall rise in the zenith and set in the nadir, 
which is twice as l~ng as it will rise in the north and set in the south. 

11 Thereupon, after rising in the zenith, it will never rise or 
set. All alone, it will remain in the middle. In this connec­

tion, there is this verse: 

2 There, surely, it has never set, 
nor ever risen. 

By this truth, 0 gods, 
let me not be stripped 
of the formulation of truth (brahman). 

3 When someone knows this hidden teaching (upani~ad) that 
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is the formulation of truth (brahman) in this manner-for him the 
sun neither rises nor sets, for him it is always day. 

4 Brahmii taught this very formulation of truth to Prajiipati, 
Prajapati to Manu, and Manu to his children. And his father 
imparted this very formulation of truth to Uddiilaka AruQi, his 
eldest son. 5 So, a father should impart this formulation of truth 
only to his eldest son or to a worthy pupil, 6and never to anyone 
else, even if he were to offer him this earth girded by the waters 
and filled with wealth, because that formulation is far greater than 
all that! 

12 Whatever there is, this entire creation-clearly, all that is 
the Gayatri. And the Giiyatri is speech, for speech sings 

(giiyati) and protects (triiyatz) this entire creation. 
2 Now, take this Gayatri-clearly, it is just the same as this earth 

here, for this entire creation rests upon the earth and never extends 
beyond its limits. 

3 And take this earth-clearly, it is just the same as this body of 
a person here, for these vital functions (priil).a) rest within the body 
and never extend beyond its limits. 

4 And take this body of a person here--clearly, it is just the same 
as this heart here within a person, for these vital functions rest 
within the heart and never extend beyond its limits. 

5 This is the Gayatri that consists of four quarters and six types. 
This is declared in a ~g verse: 

6 Such is his greatness-
Even greater than that is that person. 
One quarter of him are all creatures, 
Three quarters the immortal in heaven. 

7 And take what people call 'brahman' -clearly, it is nothing 
but this space here outside a person. And this space here outside a 
person---8 clearly, it is the same as this space here within a person. 
9 And this space here within a person-clearly, it is the same as 
this space here within the heart; it is full and non-depleting. 
Anyone who knows this obtains full and non-depleting pros~rity. 

13 Now, this heart here contains five openings for the 
deities. As regards its eastern opening-it is the out-
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breath, it is sight, it is the sun. And one should venerate it as splen­
dour and as foodstuff. Anyone who knows this becomes full of 
splendour and an eater of food. 

2 As regards its southern opening-it is the inter-breath, it is 
hearing, it is the moon. And one should venerate it as prosperity 
and fame. Anyone who knows this becomes prosperous and 
famous. 

3 As regards its western opening-it is the in-breath, it is speech, 
it is the fire. And one should venerate it as the lustre of sacred 
knowledge and as foodstuff. Anyone who knows this becomes full 
of the lustre of sacred knowledge and an eater of food. 

4 As regards its northern opening-it is the link-breath, it is the 
mind, it is the rain. And one should venerate it as renown and beau­
ty. Anyone who knows this becomes renowned and beautiful. 

s As regards its upper opening-it is the up-breath, it is the 
wind, it is space. And one should venerate it as vigour and might. 
Anyone who knows this becomes vigorous and mighty. 

6 These, indeed, are the five courtiers of brahman, the door­
keepers of heaven. When someone knows these five courtiers of 
brahman, these doorkeepers of heaven, in this way-a hero will 
be born to his family, and he will go to heaven. 

7 Now, far above here the light that shines from heaven on the 
backs of everything, on the backs of all things, in the very highest 
of the high worlds-it is clearly this very same light here within a 
man. We see it when, on touching the body, we feel the warmth 
within it. We hear it when, as we press our ears shut, we hear some­
thing like the hum and the noise of a blazing fJ.re. One should ven­
erate this light as something seen and heard. Anyone who knows 
this will become handsome and famous. 

14 Brahman, you see, is this whole world With inner tran­
quillity, one should venerate it asjaliin. 

Now, then, man is undoubtedly made of resolve. What a man 
becomes on departing from here after death is in accordance with 
his resolve in this world. So he should make this resolve: 

2-3'This self (iilman) of mine that lies deep within my heart-it 
is made of mind; the vital functions (priil)a) are its physical form; 
luminous is its appearance; the real is its intention; space is its 
essence (iitman); it contains all actions, all desires, all smells, and 
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all tastes; it has captured this whole world; it neither speaks nor 
pays any heed. 

'This self (iitman) of mine that lies deep within my heart-it is 
smaller than a grain of rice or barley, smaller than a mustard seed, 
smaller even than a millet grain or a millet kernel; but it is larger 
than the earth, larger than the intermediate region, larger than the 
sky, larger even than all these worlds put together. 

4 'This self (iitman) of mine that lies deep within my heart-it 
contains all actions, all desires, all smells, and all tastes; it has cap­
tured this whole world; it neither speaks nor pays any heed. 

'It is brahman. On departing from here after death, I will 
become that.' 

A man who has this resolve is never beset at all with doubts. 
This is what SiiQ4iJya used to say. 

15 This chest does not decay l 
Its cavity-the intermediate region 
Its bottom-the earth 
Its comers-the quarters · 
Its opening above-the sky 

This chest contains wealth. 
In it this whole universe rests. 

2 Its eastern quarter is called Offering Ladle. Its southern quar­
ter is called Conquering. Its western quarter is called Royal. Its 
northern quarter is called Prosperous. The offspring of these quar­
ters is the wind. Anyone who knows that, in this way, the offspring 
of the quarters is the wind will not mourn the loss of a son. 

'I am a man who knows that, in this way, the offspring of the 
quarters is the wind. So may I not have to mourn the loss of a son. 
3 Together with so-and-so, so-and-so, so-and-so, I turn to the 
undecaying chest for protection. Together with so-and-so ... I turn 

to the breath for protection. Together with so-and-so ... I tum to 
bhul} for protection. Together with so-and-so ... I tum to bhuval}. 
for protection. Together with so-and-so .... I turn to svar for 
protection. 

4 'The breath is clearly this entire creation, everything there is. 
So, when I said, "I tum to the breath", it was to this that I thereby 
turned for protection. 

s 'And when I said, "I turn to bhill} for protection", what I said 
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thereby was: "I turn to the earth for protection. I turn to the inter­
mediate region for protection. I turn to the sky for protection." 

6' And when I said, "I tum to bhuval), for protection", what I said 
thereby was: "I turn to the fire for protection. I turn to the wind for 
protection. I turn to the sun for protection." 

7 'And when I said, "I turn to svar for protection", what I 
said thereby was: "I tum to the ~gveda for protection. I turn to 
the Yajurveda for protection. I tum to the Samaveda for protec­
tion."' 

16 Now, the sacrifice is a man. His first twenty-four years 
constitute the morning pressing of Soma. The Gayatri 

metre has twenty-four syllables, and so the morning pressing of 
Soma is carried out with the Gayatri. To this, therefore, are linked 
the Vasus. The Vasus are the breaths, for they make (viisayanti) 
this whole world dwell securely. 2 If someone happens to be 
afflicted with any sickness during this period of life, let him say: 
'0 Breaths! 0 V asus! May this morning offering of mine continue 
until the midday offering! May I-the sacrifice-not perish amid 
the breaths, amid the Vasus!' He is sure to recover from it and 
become healthy again. 

3 And his next forty-four years constitute the midday pressing 
of Soma. The Tri~tubh metre has forty-four syllables, and so the 
midday pressing of Soma is carried out with the Tri~tubh. To this, 
therefore, are linked the Rudras. The Rudras are the breaths, for 
they make this whole world weep (rodayantz). 4 If someone hap­
pens to be afflicted with any sickness during this period of life, let 
him say: '0 Breaths! 0 Rudras! May this midday offering of mine 
continue until the third offering! May 1-the sacrifice-not perish 
amid the breaths, amid the Rudras!' He is sure to recover from it 
and become healthy again. 

sAnd finally, his next forty-eight years constitute the third 
pressing of Soma. The Jagati metre has forty-eight syllables, and 
so the third pressing of Soma is carried out with the Jagati. To this, 
therefore, are linked the Adityas. The Adityas are the breaths, for 
they take back (iidadate) this whole world. 6 If someone happens 
to be afflicted with any sickness during this period of life, let him 
say: '0 Breaths! 0 Adityas! May this. third offering of mine con­
tinue until the end of my full life span! May I-the sacrifice-not 
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perish amid the breaths, amid the Adityas!' He is sure to recover 
from it and become healthy again. 

7 Surely it was this that Mahidasa Aitareya knew when he said: 
'I am not going to die because of it. So why do you have to afflict 
me with this?' And he lived to be one hundred and sixteen. 
Anyone who knows this will also live to be one hundred and six­
teen. 

17 When a man is hungry, thirsty, and without pleasures­
that is his sacrificial consecration; 2 and when he eats, 

drinks, and enjoys pleasures-by that he performs the preparatory 
rites; 3when he laughs, feasts, and has sex-by that he sings the 
chants and performs the recitations; 4 austerity, generosity, 
integrity, non-injury, and truthfulness-these are his gifts to the 
priests. 

s Therefore, they say: 'He will press the Soma! He has pressed 
the Soma for himself!' That is, indeed, his regeneration. The bath 
after the sacrifice is simply his death. 

6 After Ghora Angirasa had taught the same thing to Kn~ the 
son of Devaki, he continued-he was then altogether free from 
desires and at the point of death: 'one should turn to these three for 
protection: "You are the undecayingf You are the imperishable! 
You are fortified by breath!'" In this connection, there are these 
two ~g verses: 

7 Then they see the morning light of the primeval seed, 
The light that gleams from beyond the sky. 

Far beyond the surrounding darkness, 
We see the highest light! 
We see the highest shine! 

To the god of gods, 
To the supreme light, 
To the sun, 

We have gone! 

18 With respect to the bodily sphere (iitman), one should 
venerate: 'Brahman is the mind', and, with respect to the 

diyine sphere: 'Brahman is space'. In this way, substitution is car­
ried out in both spheres-both with respect to the bodily sphere 
and with respect to the divine sphere. 
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2 Now, brahman here is four-legged-with respect to the bodily 
sphere, speech is one leg, breath is another, sight is the third, and 
hearing is the fourth; and with respect to the divine sphere, the fire 
is one leg, the wind is another, the sun is the third, and the quarters 
are the. fourth. In this way, substitution is carried out in both 
spheres-both with respect to the bodily sphere and with respect 
to the divine sphere. 

3Qne of brahman's four legs is speech. With the fire as its li~P.tt, 
it gleams and glows. Anyone who knows this gleams and glows 
with fame, glory, and the lustre of sacred knowledge. 

4 Another of brahman's four legs is breath. With the wind as its 
light, it gleams and glows. Anyone who knows this gleams and 
glows with fame, glory, and the lustre of sacred knowledge. 

s The third of brahman's four legs is sight. With the sun as its 
light, it gleams and glows. Anyone who knows this gleams and 
glows with fame, glory, and the lustre of sacred knowledge. 

6The fourth of brahman's four legs is hearing. With the quarters 
as its light, it gleams and glows. Anyone who knows this gleams 
and glows with fame, glory, and the lustre of sacred knowledge. 

19 'Brahman is the sun'-that is the rule of substitutio.n. 
Here is a further explanation of it. 

In the beginning this world was simply what is non-existing; 
and what is existing was that. It then developed and formed into an 
egg. It lay there for a full year and then it hatched, splitting in two, 
one half becoming silver and the other half gold. 2The silver half 
is this earth, while the golden half is the sky. The outer membrane 
is the mountains; the inner membrane, the clouds and the mist; the 
veins, the rivers; and the amniotic fluid, the ocean. 3Now, the 
hatchling that was born was the sun up there. And as it was being 
born, cries of joy and loud cheers rose up in celebration, as did all 
beings and all desires. Therefore, every time the sun rises and 
every time it returns, cries of joy and loud cheers rise up in cele­
bration, as do all beings and all their hopes. 

4 When someone knows this and venerates brahman as the sun, 
he can certainly expect that the pleasing sound of cheering will 
reach his ears and delight him. 
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1 There was one Jana8ruti Pautraym;ta, a man who was totally 
devoted to giving and used to give a lot, a man who gave a lot 

of cooked food. He had hospices built everywhere, thinking: 
'People will eat food from me everywhere.' 

2 Now, it so happened that some wild geese were flying over­
head at night, and one of them said to another: 'Hey, Bright-Eyes! 
Look out, Bright-Eyes! Look, a light like that of Janasruti 
PautriiyaQa has spread out through the sky. Don't touch it, if you 
don't want to be burnt.' 

3 The other replied: 'Come now! Given who he is, why do you 
speak of him as if he were Raikva, the gatherer?' 

'That man-how is he Raikva, the gatherer?' 
4 'As the lower throws all go to the one who wins with the highest 

throw of the dice, so whatever good things people may do, all that goes 
to him. I say the same of anyone who knows what Raik:va knows.' 

s Now, JiinaSruti Pautriyai}a overheard this conversation, and, 
as soon as he got up in the morning, he said to his steward: 'Look, 
my man! [This is what I heard:] 

' "Why do you speak of him as if he were Raikva, the gatherer?" 
"That man~ow is he Raikva, the gatherer?" 

6 "As the lower throws all go to the one who wins with the 
highest throw of the dice, so whatever good things people may 
do, all that goes to him. I say the same of anyone who knows 
what Raikva knows." ' 

7 The steward searched for Raikva and returned, saying: 'I didn't 
find him.' Jiina8ruti told him: 'Look for him, my man, in a place 
where one would search for a non-Brahmin.' 

s The steward respectfully approached a man under a cart 
scratching his sores and asked: 'Sir, are you Raikva, the gatherer?' 
The man replied: 'Yes, I am.' The steward then returned, saying: 
'I did fmd him.' 

2 Taking with him six hundred cows, a gold necklace, and a 
· carriage drawn by a she-mule, Janasruti PautrAyai}a went 
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back to Raikva and said to him: 2'Raikva, here are six hundred 
cows, a gold necklace, and a carriage drawn by a she-mule. Please, 
sir, teach me the deity that you venerate.' 3 But Raikva replied: 
'Hey, you! Drive them back to your place, Siidra! Keep your 
goods and your cows!' 

Then, taking with him a thousand cows, a gold necklace, a car­
riage drawn by a she-mule, and his daughter, Jina§ruti Pautriya.Qa 
went back to him once again 4 and said: 'Raikva, here are a thou­
sand cows, a gold necklace, and a carriage drawn by a she-mule, 
here is a wife, and here is the village where you live. Sir, please 
teach me.' 

5Lifting up her face, Raikva said: 'Hey you! Drive them to my 
place, Siidra! With just this face you woUld have swindled me!' 

Now, these villages among the MahaVJla called Raikvapan)a 
stand where Jana§ruti lived with Raikva. And this is what Raikva 
told him. 

3 'The gatherer, clearly, is tlie wind. So, when a fire goes out, it 
is into the wind that it passes; when the sun sets, it is into the 

wind that it passes; when the moon sets, it is into the wind that it 
passes; 2 and when water evaporates, it is into the wind that it pass­
es. For it is the wind that gathers all these.' 

That was with respect to the divine sphere. 3 Next, with respect 
to the body (iitman)-

'The gatherer, clearly, is the breath. So, when a man sleeps, it is 
into the breath that his speech passes; it is also into the breath that 
sight, hearing, and mind pass. For it is the breath that gathers all 
these. 

4 'These, then, are the two gatherers-the wind among the 
deities and the breath among the vital functi~ns (priil)a). 

s 'Once, while food was being served to Saunaka Kipeya and 
Abhipratin Kik~aseni, a vedic student begged for almsfood 
from them. But they did not give him any. 6 The student then told 
them: 

"One god has swallowed four mighty ones! 
Who is he, the guardian of the world? 
Mortals do not see him, Kapeya. 
Though, Abhipratin, he's present everywhere! 
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You haven't given this food to a man to whom it is due!" 7 Then 
Saunaka Kiipeya reflected upon it for a while and gave this reply: 

"He's the self (iitman) of the gods, the father of creatures! 
The wise devourer with golden teeth! 
They say his greatness is great, 
Who eats what's not food without being eaten! 

Thus, 0 student, do we venerate it. Give this man some alms­
food!" BSo they gave him some. 

'The fonner five and the latter five make a total of ten. And they 
are the highest throw of the dice. In all the quarters, therefore, ten, 
the highest throw of the dice, is just food. It is the Viriij metre, the 
eater of food. Viriij has sunk its teeth into this whole world. When 
someone knows this-he sinks his teeth into the.whole world; he 
becomes an eater of food.' 

4 One day Satyakama Jabala said to his mother Jabala: 
'Mother, I want to become a vedic student. So tell me what 

my lineage is.' 2 She replied: 'Son, I don't know what your line­
age is. I was young when I had you. I was a maid then and had 
a lot of relationships. As such, it is impossible for me to say what 
your lineage is. But my name is Jabala, and your name is 
Satyakiima. So you should simply say that you are Satyakiima 
Jabiila.' 

3 He went to Hiiridrumata Gautama then and said: 'Sir, I want to 
live under you as a vedic student. I come to you, sir, as your stu­
dent.' 

4 Hiiridrumata asked him: 'Son, what is your lineage?' And be 
replied: 'Sir, I don't know what my lineage is. When I asked my 
mother, she replied: "I was young when I had you. I was a maid 
then and had a lot of relationships. As such, it is impossible for me 
to say what your lineage is. But my name is Jabiilii, and your name 
is Satyak!ma." So I am Satyak!ma Jibala, sir.' 

s Haridrumata then told him: 'Who but a Brahmin could speak 
like that! Fetch some fuewood, son. I will perfonn your initiation. 
You have not strayed from the truth.' So he initiated the boy and, 
picking out four hundred of the most skinny and feeble cows, told 
him: 'Son, look after these.' As be was driving them away, 
Satyakiima answered back: 'I will not return without a thousand!' 
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He lived away for a number of years, and when the cows had 
increased to a thousand this is what happened. 

5 The bull called out to him: 'Satyakama!' He responded: 
'Sir?' The bull said: 'Son, we have reached a thousand. Take 

us back to the teacher's house, 2 and I will tell you one quarter of 
brahman.' 

'Please tell me, sir.' 
And the bull told him: 'One-sixteenth of it is the eastern quarter; 

one-sixteenth is the western quarter, one-sixteenth is the southern 
quarter; ~done-sixteenth is the northern quarter. Consisting of these 
four-sixteenths, this quarter of brahman is named Far-flung, my son. 

3 'When someone knows this and venerates this quarter of brah­
man consisting of four-sixteenths as Far-flung, he will become 
far-flung in this world. A man will win far-flung worlds, when he 
knows this and venerates this quarter of brahman consisting of 
four-sixteenths as Far-flung.' 

6 The bull continued: 'The fire will tell you another quarter.' 
The next morning Satyakama drove the cows on, and at the 

spot where they happened to be around sunset he built a fire, cor­
ralled the cows, fed the fire with w~ and sat down behind the 
fire facing the east. 

2 The frre then called out to him: 'Satyakiima!' He responded: 
'Sir?' 

3 'Son, I will tell you a quarter of brahman.' 
'Please tell me, sir.' 
And the frre told him: 'One-sixteenth of it is the earth; one­

sixteenth is the intennediate region; one-sixteenth is the sky; and 
one-sixteenth is the ocean. Consisting of these four-sixteenths, 
this quarter of brahman is named Limitless, my son. 

4 'When someone knows this and venerates the quarter of brah­
man consisting of these four-sixteenths as Limitless, there will be 
no limits for him in this world. A man will win limitless worlds, 
when he knows this and venerates the quarter of brahman consist­
ing of these four-sixteenths as Limitless.' 

.7 The fire continued: 'A wild goose will tell you another quar­
ter.' The next morning Satyakiima drove the cows on, and at 
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the spot where they happened to be around sunset he built a fire, 
. corralled the cows, fed the ftre with wood, and sat down behind the 
· fire facing the east. 

2 A wild goose then flew down and called out to him: 
'Satyakama ! ' He responded: 'Sir?' 

3 'Son, I will tell you a quarter of brahman.' 
'Please tell me, sir.' 
And the wild goose told him: 'One-sixteenth of it is the fire; 

one-sixteenth is the sun; one-sixteenth is the moon; and one­
sixteenth is lightning. Consisting of these four-sixteenths, this 
quarter of brahman is named Radiant, my son. 

4 'When someone knows this and venerates the quarter of brah­
man consisting of these four-sixteenths as Radiant, he will 
become radiant in this world. A man will win radiant worlds, when 
he knows this and venerates the quarter of brahman consisting of 
these four-sixteenths as Radiant.' 

8 The wild goose continued: 'A water-bird will tell you another 
quarter.' The next morning Satyakama drove the cows on, 

and at the spot where they happened to be around sunset he built a 
fire, corralled the cows, fed the fire with wood, and sat down 
behind the fire facing the east. 

2 A water-bird then flew down and called out to him: 
'Satyakama !' He responded: 'Sir?' 

3 'Son, I will tell you a quarter of brahman.' 
'Please tell me, sir.' 
And the water-bird told him: 'One-sixteenth of it is breath; one­

sixteenth is sight; one-sixteenth is hearing; and one-sixteenth is 
the mind. Consisting of these four-sixteenths, this quarter of brah­
man is named Abode-possessing, my son. 

4 'When someone knows this and venerates the quarter of 
brahman consisting of these four-sixteenths as Abode-possess­
ing, he will have an abode in this world. A man will win worlds 
possessing abodes, when he knows this and venerates the quarter 
of brahman consisting of these four-sixteenths as Abode-possess-
ing.' ' 

9 Finally he reached his teacher's house. The teacher called out 
to him: 'Satyakama ! ' He responded: 'Sir?' 
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2 'Son, you have the glow of a man who knows brahman! Tell 
me-who taught you?' 

'Other than human beings,' he acknowledged. 'But, if it 
pleases you, sir, you should teach it to me yourself, 3 for I have 
heard from people of your eminence that knowledge leads one 
most securely to the goal only when it is learnt from a teacher.' 
So he explained it to him, and, indeed, he did so without leaving 
anything out. 

10 Upakosala Kamalayana once lived as a vedic student 
under Satyakima Jiibiila and tended his fires for twelve 

years. Now, Satyakiima, although he permitted other students of 
his to return home, did not permit Upakosala to do so. 2 His wife 
then told him: 'The student has performed his austerities and faith­
fully tended the fires. Teach him before the fires beat you to it.' 
But Satyakiima went on a journey without ever teaching him. 

3 Now, Upakosala became so aftlicted that he stopped eating~ 
His teacher's wife told him: 'Come on, student, eat. Why have you 
stopped eating?' He told her: 'The desires that lurk within this man 
are many and bring various dangers. I am overwhelmed by afflic­
tions, and I will not eat.' 

4 The fires then said to each other: 'The student has performed 
his austerities and faithfully tended us. So come, let us teach him.' 
And they told him: 'Brahman is breath. Brahman is joy (ka). 
Brahman is space (kha).' 

s He replied: 'I can understand that brahman is breath. But I 
don't understand how it can be joy or space.' 

'Joy is the same as space,' they replied, 'and space is the same as 
joy.' And they explained to him both breath and space. 

11 Thereupon, the householder's frre instructed him: 'Earth, 
fire, food, and sun-I am the person one sees in the sun; 

so I am all those.' 
2 'When someone knows this and venerates him in this way-he 

rids himself of bad actions; he provides himself with a world; he 
lives long and reaches the full span of his life; and the line of his 
descendants will not die out. We will serve him in this world and 
the next-when someone knows this and venerates him in this 
way.' 
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12 Then the southern fire instructed him: 'The waters, the 
quarters, the stars, and the moon--I am the person one 

sees in the moon; so I am all those.' 
2 'When someone knows this and venerates him in this way-he 

rids himself of bad actions; he provides himself with a world; he 
lives long and reaches the full span of his life; and the line of his 
descendants will not die out We will serve him in this world and 
the next-when someone knows this and venerates him in this 
way.' 

13 Finally, the offertorial frre instructed him: 'Breath, space, 
sky, and lightning-1 am the person one sees in lightning; 

so I am all those.' 
2 'When someone knows this and venerates him in this way--he 

rids himself of bad actions; he provides himself with a world; he 
lives long and reaches the full span of his life; and the line of his 
descendants will not die out We will serve him in this world and the 
next-when someone knows this and venerates him in this·way.' 

14 Then the fires told him: 'Upakosala! Son, now you have 
this knowledge both of ourselves and of the self (iitman). 

Your teacher, however, will point out the goal to you.' 
His teacher fmally returned. The teacher called out to him, 

'Upakosala!' 2 He responded: 'Sir?' 
'Son, your face glows like that of a man who knows brahman. 

Tell me-who taught you?' 
'Who could possibly have taught me, sir?' -in so saying, he 

denies it.in a way. And alluding to the fires, he continued: 'These 
look like this now, but they were different' 

'What did they tell you, son?' 
3 'This,' he acknowledged. 
'They just told you about the worlds, son. But I will tell you that 

about which it is said: "When someone knows it bad actions do not 
stick to him, just as water does not stick to a lotus leaf." · 

'Sir, please teach me that.' 
And this is what he told him. 

15 ' The person you see here in the eye-he is the self 
(iitman),' he told him. 'He is the immortal free from fear; 
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he is brahman. So, even if someone pours water or ghee in that 
eye, it just runs to the two borders. 

2 'They call him "Lovely-uniting" (sQ112yadviima), for all love­
ly things (viima) come in concert (abhisal'flyantl) to him. All love­
ly things come ih concert also to anyone who knows this. 

3 'He is also 'Lovely-leading' (viimani), for he leads (ni) all 
lovely things (viima). Anyone who knows this also leads all 
lovely things. 

4 'He is also 'Shining' (bhiimani), for he shines in all the worlds. 
Anyone who knows this also shines in all the worlds. 

s 'Now, whether they perform a cremation for such a person or 
not, people like him pass into the flame, from the flame into the 
day, from the day into the fortnight of the waxing moon, from the 
fortnight of the waxing moon into the six months when the sun 
moves north, from these months into the year, from the year into 
the sun, from the sun into the moon, and from the moon into the 
lightning. Then a person who is not human-he leads them to 
brahman. This is the path to the gods, the path to brahman. Those 
who proceed along this path do not return to this human condi­
tion.' 

16 The wind that purifies-that is the sacrifice. The wind, as 
it moves, purifies this whole world. Because it purifies 

this whole world as it moves (yan), it is the sacrifice (yajiia). 
Its two tracks are mind and speech. 2 One of those the Brahman 

priest constructs with his mind, while the Holf, Adhvaryu, and 
Udgit(' priests construct the other with their speech. 

If it happens that the Brahman priest breaks in and speaks after 
the start of the morning litany and before its concluding verse, 3 he 
.constructs only one of the tracks, while the other is left out. So his 
sacrifice founders, just like a one-legged man, when he walks, or a 
cart, when it moves on just one wheel. And when the sacrifice 
founders, the patron of that sacrifice also founders. He becomes a 
pauper after offering the sacrifice. 

4 If, on the other hand, the Brahman priest does not break in and 
speak after the start of the morning litany and before its conclud­
ing verse, the priests construct both the tracks, and neither is left 
out. s So his sacrifice becomes steady ,just like a man walking with 
both feet, or a cart moving on both wheels. And when the sacrifice 
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becomes steady, the patron of the sacrifice also becomes steady. 
He becomes a rich man after offering the sacrifice. 

17 Prajapati incubated the worlds. And as they were being 
incuba~ he extracted their essences-the fire from the 

earth, the wind from the intermediate region, and the sun from the 
sky. 

2 He incubated these three deities. And as they were being 
incubated, he extracted their essences-the ~g verses from the 
fire, the Yajus formulas from the wind, and the Saman chants from 
the sun. 

3 He incubated this triple Veda. And as they were being incu­
bated, he extracted their essences-the word bhiiiJ. from the ~g 
verses, the word bhuval}. from the Yajus formulas, and the word 
sval}. from the Silman chants. 

4 So, if the sacrifice suffers an injury on account of a ~g verse, 
he should make an offering in the householder's frre with the 
words 'bhii/J. sviiha!' This way he binds any injury suffered by the 
~g verses and the sacrifice, using the very essence and power of 
the ~g verses. 

sAnd if the sacrifice suffers an injury on account of a Yajus for­
mula, he should make an offering in the southern fire with the 
words 'bhuval}. sviiha!' This way he binds any injury suffered by 
the Yajus formulas and the sacrifice, using the very essence and 
power of the Yajus formulas. 

6 And if the sacrifice suffers an injury on account of a Sam~ 
chant, he should make an offering in the offertorial frre with the 
words 'sval}. sviihal' This way he binds any injury suffered by the 
Siman chants and the sacrifice, using the very essence and power 
of the Saman chants. 

7 Just as one binds gold with salt, silver with gold, tin with sil­
ver, lead with tin, copper with lead, wood with copper, and leather 
with wood, s so by the power of these worlds and of these deities 
and of this triple Veda he binds an injury done to a sacrifice. When 
one who knows this becomes the Brahman priest, that sacrifice is 
equipped with healing medicine. 9-IO And when one who ~ows 
this becomes the Brahman priest, that sacrifice inclines towards 
the north. There is this verse about the Brahman priest who knows 
this: 
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Wherever it turns, 
there a human goes. 

Alone among the priests, 
the Brahman protects, 

Like a mare, the men of Kuru. 

5.1.9 

A Brahman priest who knows this protects the sacrifice, the 
patron of the sacrifice, and all the priests. Therefore, a man should 
select as his Brahman priest only someone who knows this, and 
never someone who is ignorant of this. 

CHAPTER 5 

1 When a man knows the best and the greatest, he becomes 
the best and the greatest. The best and the greatest is 

breath. 
2 When a man knows the most excellent, he becomes the most 

excellent aniong his people. The most excellent is speech. 
3 When a man knows the fum base, he stands firm in this world 

and the next. The firm base is sight 
4 When a man knOWS the correspondence (Sa1(lpad), his desires, 

both divine and human, are fulfilled (sa1(lpad-) for him. 
Correspondence is hearing. 

s When a man knows the refuge, he becomes a refuge for his 
people. The refuge is the mind. 

6 Once the vital functions {priir)a) were arguing about who 
among them was the greatest, each claiming, 'I am the greatest!' 'I 
am the greatest!' 7 So these vital functions went to Prajiipati, their 
father, and asked: 'Sir, who is the greatest among us?' He told 
them: 'The one, after whose departure the body appears to be in 
the worst shape, is the greatest among you.' 

8 So speech departed. After spending a year away, it re­
turned and asked: 'How did you manage to live without me?' 
They replied: 'We lived as the dumb would, without speaking, 
but breathing with the breath, seeing with the eye, hearing 
with the ear, and reflecting with the mind.' So speech re­
entered. 

9 Then sight departed. After spending a year away, it returned 
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and asked: 'How did you manage to live without me?' They 
replied: 'We lived as the blind would, without seeing, but breath­
ing with the breath, speaking with speech, hearing with the ear, 
and reflecting with the mind.' So sight re-entered. 

to Then hearing departed. After spending a year away, 
it returned and asked: 'How did you manage to live without 
me?' They replied: 'We lived as the deaf would, without hearing, 
but breathing with the breath, speaking with speech, seeing with 
the eye, and reflecting with the mind.' So hearing re-entered. 

11 Then the mind departed. After spending a year away, it 
returned and asked: 'How did you manage to live without 
me?' They replied: 'We lived as simpletons would, without 
reflecting, but breathing with the breath, speaking with speech, 
seeing with the eye, and hearing with the ear.' So the mind re­
entered. 

12 Then, as breath was setting off, it so jerked all the other vital 
functions-in the way a fine horse would jerk all the stakes to 
which it is tethered-that they all gathered around him and 
implored: 'Lord, please stay! You are the greatest among us. Do 
not depart!' 

13 Then speech told him: 'As I am the most excellent, so you 
will be the most excellent.' Sight told him: 'As I am the finn base, 
so you will be the firm base.' 14 Hearing told him: 'AS I am corres­
pondence, so you will be correspondence.' The mind told him: 'As 
I am the refuge, so you will be the refuge.' 

15 Surely, people do not call these 'speeches', or 'sights', or 
'hearings', or 'minds'. They call them only 'breaths' (priiiJ.a), for 
only breath becomes all these. 

2 Breath then asked: 'What will be my food?' They replied: 
'Everything that is here, right down to dogs and birds.' So 

this is how breath (ana) is actually food (anna). Now, its open 
name is ana. For a man who knows this, there is nothing that is not 
food. 

2 Then he asked: 'What will be my clothes?' They replied: 
'Water'. Therefore, when people are preparing to eat, they sur­
round that [food] with water both before and after. He is thus used 
to receiving a garment; he does not remain naked. 

3 After telling this to Gosruti V aiyaghrapadya, Satyakama 
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Jabala said: 'Even if one were to say this to a withered stump, it 
would sprout new branches and grow new leaves.' 

4 Now, if a man is striving to achieve greatness, he should do the 
following. After undergoing the sacrificial consecration on the 
night of a new moon day, he should prepare a mixture of every type 
of herb together with curd and honey on the night of the full m~n. 

He should offer an oblation of ghee in the fire, saying: 'To the 
best! To the greatest, svih!!' and pour the remainder into the mix­
ture. 5 He should offer an oblation of ghee in the fire, saying: 'To 
the most excellent, svabi!' and pour the remainder into the mix­
ture. He should offer an oblation of ghee in the fire, saying: 'To the 
fmn base, svabii!' and pour the remainder into the mixture. He 
should offer an oblation of ghee in the fire, saying: 'To correspon­
dence, sviihii!' and pour the remainder into the mixture. He should 
offer an oblation of ghee in the fire, saying: 'To the refuge, svaba!' 
and pour the remainder into the mixture. 

6 He then slides back stealthily and, taking some of the mixture 
in his cupped hands, recites softly: 'You are power (ama), for this 
whole world is at your side (amQ). For he is the best and greatest, 
the king and ruler. May he make me foremost! May he lead me to 
greatness! May he make me a king and ruler! May I become this 
whole world!' 

7 Then, as he recites this ~g verse, he takes a sip of.the mixture 
at each foot of the verse: 

'We choose that [food] of Savitr,' 

With that he takes a sip. 
'[that] food of the god [Savitr],' 

With that he takes a sip. 
'the greatest, the best creator of all.' 

With that he takes a sip. 
'Bhaga's rich bounty would we create for ourselves.' 

With that he drinks the whole of the mixture. 

s He then cleans the goblet or cup and lies down behind the frre 
on either a skin or the bare ground, remaining silent and unre­
sistant. If he sees a woman, he should know that his rite has been 
successful. 9 In this connection, there is this verse: 
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When a man sees a woman in his dreams 
During a rite to obtain a wish; 
He should recognize its success, 
In that dream vision. 

3 Svetaketu, the son of Arw;ti, came one day into the assembly 
of the land ofPaiicilla. Prav~Jaivali asked him: 'Son, did 

your father teach you?' Svetaketu replied: 'Yes indeed, my lord.' 
2 'Do you know where people go from here when they die?' 
'No, my lord.' 
'Do you know how they return again?' 
'No, my lord.' 
'Do you know how the two paths-the path to the gods and the 

path to the fathers-take different turns?' · 
'No, my lord.' 
3 'Do you know how that world up there is not filled up?' 
'No, my lord.' 
'Do you know how at the fifth offering the water takes on a 

human voice?' · 
'No, my lord.' 
4 'Did you not say that you had been educated? Without know­

ing these things how can anyone call himself educated?' 
Deeply hurt, Svetaketu returned to his father's house and told 

him: 'Without actually teaching me, sir, you told me that you had 
taught me! s That excuse for a prince asked me five questions, and 
I couldn't answer a single one of them.' 

The father said: 'As you report them to me, son, I do not know 
the answer to even one of them. If I had known them, how. could I 
have not taught them to you?' 

6 Gautama then came to the Icing's place. When he arrived, 
the king received him with respecL In the morning Gautama went 
into the assembly hall, and the king said to him: 'Gautama, sir, 
choose a gift of human riches.' Gautama responded: 'Keep your 
human riches, Your Majesty. Tell me exactly what you told my 
boy.' 

The king became worried 7 and ordered him to stay a while 
longer. Finally he told him: 'As to what you have aske4 me, 
Gautama, let me tell you that before you this knowledge had never 
reached the Brahmins. As a result in all the worlds government has 
belonged exclusively to royalty.' The king then told him: 
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4 'A fire-that's what the region up there is, Gautama. Its fire­
wood is the sun; its smoke is the sunbeams; its flame is the 

day; its embers are the moon; and its sparks are the constellations. 
2 In that very fire gods offer faith, and from that offering springs 
KingSoma. · 

5 'A fire-that's what a rain-cloud is, Gautama. Its firewood is 
the wind; its smoke is the thunder-cloud; its flame is light­

ning; its embers are thunder; and its sparks are hail. 2 In that very 
frre gods offer King So~ and from that offering springs rain. 

6 'A fire-that's what the earth is, Gautama. Its firewood is the 
year; its smoke is space; its flame is the night; its embers are 

the quarters; and its sparks are the intermediate quarters. 2In that 
very fire gods offer rain, and from that offering springs food. 

7 'A fire-that's what a man is, Gautama. His frrewood is 
speech; his smoke is breath; his flame is the tongue; his 

embers are sight; and his sparks are hearing. 2 In that very fire gods 
offer food, and from that offering springs semen. 

8 'A fire-that's what a woman is, Gautama. Her firewood is 
the vulva; when she is asked to come close, that is her smoke; 

her flame is the vagina; when one penetrates her, that is her 
embers; and her sparks are the climax. 2 In that very fire gods offer 
semen, and from that offering springs the foetus. 

9 'Therefore it is said: "at the fifth offering the waters take on a 
human voice." Covered by the placenta, the foetus lies inside 

the womb for nine or ten months or thereabouts and is then born. 
2 Once he is born, he lives his allotted life span. When he has 
departed, when he has reached his appointed time-they take him 
to the very fire from which he came, from which he sprang. 

1 0 'Now, the people who know this, and the people here in 
the wilderness who venerate thus: "Austerity is faith"­

they pass into the flame, from the flame into the day, from the day 
into the fortnight of the waxing moon, from the fortnight of the 
waxing moon into the six months when the sun moves north, 
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2 from these months into the year, from the year into the sun, from 
the sun into the moon, and from the moon into lightning. Then a 
person who is not human-he leads them to brahman. This is the 
path leading to the gods. · 

3 'The people here in villages, on the other hand, who venerate 
thus: "Gift-giving is offerings to gods and to priests" -they pass 
into the smoke, from the smoke into the night, from the night into 
the fortnight of the waning moon, and from the fortnight of the 
waning moon into the six months when the sun moves south. 
These do not reach the year 4 but from these months pass into the 
world of the fathers, and from the world of the fathers into space, 
and from space into the moon. This is King Soma, the food of the 
gods, and the gods eat it. s They remain there as long as there is a 
residue, and then they return by the same path they went-first to 
space, and from space to the wind. After the wind has fonned, 
it turns into smoke; after the smoke has fonned, it turns into a 
thunder-cloud; 6 after the thunder-cloud has fonned, it turns into a 
rain-cloud; and after a rain-cloud has formed, it .rains down. On 
earth they spring up as rice and barley, plants and trees, sesame 
and beans, from which it is extremely difficult to get out. When 
someone eats that food and deposits the semen, from him. one 
comes into being again. 

7'Now, people here whose behaviour is pleasant can expect to 
enter a pleasant womb, like that of a woman of the Brahmin, the 
K~atriya, or the Vaisya class. But people of foul behaviour can 
expect to enter a foul womb, like that of a dog, a pig, or an outcaste 
woman. 

s 'Then there are those proceeding on neither of these two 
paths-they become the tiny creatures revolving here ceaselessly. 
"Be born! Die!"-that is a third state. 

'As a result, that world up there is not filled up. 
'A man should seek to protect himself from that. On this point 

there is this verse: 

9 A man who steals gold, drinks liquor, 
and kills a Brahmin; 

A man who fornicates with his teacher's wife­
these four will fall. 

As also the fifth-be who consorts with them. 
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to 'A man who knows these five fires in this way, however, is not 
tainted with evil even if he associates with such people. Anyone 
who knows this becomes pure and clean and attains a good world.' 

11 Pracina8ala Aupamanyava, Satyayajiia Paulu~i, 
lndradyumna Bhallaveya, Jana S~ya, and Bu4fia 

AsvatariiSvi-these extremely wealthy and immensely learned 
householders got together once and began a deep examination of 
these questions: 'What is our self (iitman)? What is brahman?' 

2 And they reached this common conclusion: 'Gentlemen, there 
is this man Uddalaka Arurp. At this very moment he is studying 
this self here, the one common to all men. Come, let's go and meet 
him.' So they went to him. 

3 Uddalaka, for his pa14 concluded:· 'These extremely wealthy 
and immensely learned householders are bound to question me, 
and I will not be able to answer their questions in a complete way. 
The best thing to do is for me to refer them to someone else.' 4 So 
he told them: 'Gentlemen, there is this man Asvapati Kaikeya. At 
this very moment he is studying this self here, the one common to 
all men. Come, let's go and meet him.' So they went to him. 

s When they arrived, Asvapati saw to it that each of them was 
received with due honour. Getting up in the morning, he said to 
them: 

'In my kingdom there are 
no thieves, no misers, no one who drinks; 
no one without learning or a sacred fire, 
no lecher, much less a whore! 

'Gentlemen, as you can see, I am about to perform a sacrifice. And 
I will give you a gift equal to what I will give each of the officiat­
ing priests. So, gentlemen, please stay here a while.' 

6 But they told him: 'Surely, when a man is immersed in a par­
ticular topic, it is on that topic that he should speak. Currently it is 
this self here, the one common to all men, that is the focus of your 
study. So tell us about it.' 7He replied: 'I'll give my response 
tomorrow.' 

So the next morning they returned to him carrying firewood in 
their hands. Without even initiating them as students, he said this 
tothem: · 
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12 'Aupamanyava, what do you venerate as the self?' 
'The sky, Your Majesty,' he replied. 

'What you venerate as the self', Asvapati told him, 'is this 
brightly shining self here, the one common to all men. As a result 
we see in your family Soma being pressed ceaselessly and without 
a break. 2 You eat food and see what is pleasing. Likewise, when 
someone knows this self here, the one common to all men, in this 
way-he eats food and sees what is pleasing, and the lustre of 
sacred knowledge arises in his family. This, however,' he said, 'is 
only the head of the self.' 

'And if you hadn't come to me,' he continued, 'your head would 
have shattered apart!' 

13 Then he questioned Satyayajiia Paulu~i: 'Priicinayogya, 
what do you venerate as the self?' 

'The sun, Your Majesty,' he replied. 
'What you venerate as the self' ,.Asvapati told him, 'is this dazz­

ling self here, the one common to all men. As a result we see 
in your family many a dazzling thing--2 golden armlet, carriage 
drawn by a she-mule, slave-girl, golden pendant. You eat food 
and see what is pleasing. Likewise, when someone knows this 
self here, the one common to all men, in this way-he eats food 
and sees what is pleasing, an4 the lustre of sacred knowledge aris­
es in his family. This, however,' he said, 'is only the eye of the 
self.' 

'And if you hadn't come to me,' he continued, 'you would have 
gone blind!' 

14 Then he questioned Indradyumna Bhallaveya: 'Vai­
yaghrapadya, what do you venerate as the self?' 

'The wind, Your Majesty,' he replied. 
'What you venerate as the self', Asvapati told him, 'is this self, 

the one common to all men, which follows diverse paths. As a 
result tributes come to you from diverse sources, and rows upon 
rows of chariots fall to your share in diverse ways. 2 You eat food 
and see what is pleasing. Likewise, when someone knows this self 
here, the one common to all men, in this way-he eats food and 
sees what is pleasing, and the lustre of sacred knowledge arises 
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in his family. This, however,' he said, 'is only the breath of the 
self.' 

'And if you hadn't come to me,' he continued, 'your breath 
would have left you!' 

15 ThenhequestionedJana: 'Sarkarak~ya, what do you ven­
erate as the self?' 

'Space, Your Majesty,' he replied. 
'What you venerate as the self', Asvapati told him, 'is this 

ample self here, the one common to all men. As a result you have 
ample children and wealth. 2 You eat food and see what is pleas­
ing. Likewise, when someone knows this self here, the one com­
mon to all men, in this way-he eats food and sees what is 
pleasing, and the lustre of sacred knowledge arises in his family. 
This, however,' he said, 'is only the trunk of the self.' 

'And if you hadn't come to me,' he continued, 'your trunk 
would have crumbled to pieces!' 

16 Then he questioned BuQila Asvatarisvi: 'Vaiyiighra­
padya, what do you venerate as the self?' 

'The waters, Your Majesty,' he replied. 
'What you venerate as the self', ASvapati told him, 'is this self 

here, the one common to all men, which is wealth. As a result you 
are wealthy and prosperous. 2 You eat food and see what is pleas­
ing. Likewise, when someone knows this self here, the one com­
mon to all men, in this way-he eats food and sees what is 
pleasing, and the lustre of sacred knowledge arises in his family. 
This. however,' he said, 'is only the bladder of the self.' 

'And if you hadn't come to me,' he continued, 'your bladder 
would have burst!' 

17 Then he questioned Uddiilaka ~: 'Gautama, what do 
you venerate as the self?' 

'The earth, Your Majesty,' he replied. 
'What you venerate as the selr, Asvapati told him, 'is this self 

here, the one common to all men, which is the firm basis. As a 
result you have a firm basis in children and livestock. 2 You eat 
food and see what is pleasing. Likewise, when someone knows 
this self here, the one common to all men, in this way-he eats 
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food and sees what is pleasing, and the lustre of sacred knowledge 
arisesinhisfamily. This, however,' he said, 'isonlythefeetofthe 
self.' 

'And if you hadn't come to me,' he continued, 'your feet would 
have withered away!' 

18 Then he said to them: 'You who know this self here, the 
one common to all men, as somehow distinct-you eat 

food. But when someone venerates this self here, the one common 
to all men, as measuring the size of a span and as beyond all mea­
sure, he eats food within all the worlds, all the beings, and all the 
selves. 

2 'Now, of this self here, the one common to all men-the bright­
ly shining is the head; the dazzling is the eye; what follows diverse 
paths is the breath; the ample is the trunk; wealth is the bladder; the 
earth is the feet; the sacrificial enclosure is the stomach; the sacred 

· grass is the body hair; the householder's fire is the heart; the south­
ern fire is the mind; and the offertorial fire is the mouth. 

19 'The first morsels of food that one takes, therefore, are to 
be offered in sacrifice. The frrst offering he makes, he 

should offer with the words: "To the out-breath, sviba!" Thus the 
out-breath becomes satisfied. 2 And when the out-breath is satis­
fied, the sight becomes satisfied; when the sight is satisfied, the 
sun becomes satisfied; when the sun is satisfied, the sky becomes 
satisfied; when the sky is satisfied, whatever the sky and the sun 
oversee is satisfied. Once these are satisfied, he himself, possess­
ing children, livestock, a food-supply, fame, and the lustre of 
sacred.knowledge, attains satisfaction. 

20 'The second offering he makes, he should offer with the 
words: "To the inter-breath, svahii!" Thus the inter­

breath becomes satisfied. 2 And when the inter-breath is satisfied, 
the hearing becomes satisfied; when the hearing is satisfied, the 
moon becomes satisfied; when the moon is satisfied, the quarters 
become satisfied; when the quarters are satisfied, whatever the 
quarters and the moon oversee is satisfied. Once these are satis­
fied, he himself, possessing children, li:vestock, a food-supply, 
fame, and the lustre of sacred knowledge; attains satisfaction. 
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21 'The third offering he makes, he should offer with the 
words: "To the in-breath, sviha!" Thus the in-breath 

becomes satisfied. 2 And when the in-breath is satisfied, the speech 
becomes satisfied; when the speech is satisfied, the fire becomes 
satisfied; when the fire is satisfied, the earth becomes satisfied; 
when the earth is satisfied, whateyer the earth and the fire oversee 
is satisfied. Once these are satisfied, he himself, possessing chil­
dren, livestock, a food-supply, fame, and the lustre of sacred 
knowledge, attains satisfaction. 

22 'The fourth offering he makes, he should offer with the 
words: "To the link-breath, sviihii!" Thus the link-breath 

becomes satisfied. 2 And when the link-breath is satisfied, the 
mind becomes ·satisfied; when the mind is satisfied, the rain 
becomes satisfied; when the rain is satisfied, the lightning 
becomes satisfied; when the lightning is satisfied, whatever the 
lightning and the rain oversee is satisfied. Once these are satisfied, 
he himself, possessing children, livestock, a food-supply, fame, 
and the lustre of sacred knowledge, attains satisfaction. 

23. 'The fifth offering he makes, he should offer with the 
words: "To the up-breath, sviiha!" Thus the up-breath 

becomes satisfied. 2 And when the up-breath is satisfied, the wind 
becomes satisfied; when the wind is satisfied, space becomes sat­
isfied; when space is satisfied, whatever the wind and space over­
see is satisfied. Once these are satisfied, he himself, possessing 
children, livestock, a food-supply, fame, and the lustre of sacred 
know ledge, attains satisfaction. 

24 'If someone were to offer the daily fire sacrifice without 
knowing this, it would be as if he had removed the burn­

ing embers and made his offering on the ashes. 2 If, on the other 
hand, someone were to offer the daily frre sacrifice with this 
knowledge, that offering of his is made within all the worlds, all 
the beings, and all the selves. 

3 'When someone offers the daily fire sacrifice with this know­
ledge, all the bad things in him are burnt up like the tip of a reed 
stuck into a fire. 4 Therefore, even if a man who has this know­
ledge were to give his leftovers to an outcaste, thereby he would 
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have made an offering in that self of his which is common to all 
men. On this point there is this verse: 

As around their mother here 
hungry children gather; 

So at the ftre sacrifice, 
do all the beings gather.' 

CHAPTER 6 

1 There was ~ne Svetaketu, the son of Arw)i. One day his father 
told him: 'Svetaketu, take up the celibate life of a student, for 

there is no one in our family, my son, who has not studied and is the 
kind of Brahmin who is so only because of birth.' 

2 So he went away to becOme a student at the age of 12 and, after 
learning all the Vedas, returned when he was 24, swell-headed, 
thinking himself to be learned, and arrogant. 3 His father then said 
to him: 'Svetaketu, here you are, my son, swell-headed, thinking 
yourself to be learned, and arrogant; so you must have surely 
asked about that rule of substitution by which one hears what has 
not been heard of before, thinks of what has not been thought of 
before, and perceives what has not been perceived before?' 

'How indeed does that rule of substitution work, sir?' 
4 'It is like this, son. By means of just one lump of clay one would 

perceive everything made of clay-the transformation is a verbal 
handle, a name-while the reality is just this: "It's clay." 

s 'It is like this, son. By means of just one copper trinket one 
would perceive everything made of copper-the transformation is 
a verbal handle, a name-while the reality is just this: "It's 
copper." 

6 'It is like this, son. By means of just one nail-cutter one would 
perceive everything made of iron-the transformation is a verbal 
handle, a name-while the reality is just this: "It's iron." 

'That, son, is how this rule of substitution works.' 
7 'Surely, those illustrious men did not know this, for had they 

known, how could they have not told it to me? So, why don't you, 
sir, tell me yourself?' 

'All right, son,' he replied. 
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2 'In the beginning, son, this world was simply what is exis­
tent--one only, without a second. Now, on this point some 

do say: "In the beginning this world was simply what is non­
existent--one only, without a second. And from what is non­
existent was born what is existent." 

2 'But, son, how can that possibly be?' he continued. 'How can 
what is existent be born from what is non-existent? On the con­
trary, son, in the beginning this world was simply what is 
existent--one only, without a second. 

3 'And it thought to itself: "Let me become many. Let me prop­
agate myself." It emitted heat. The heat thought to itself: "Let me 
become many. Let me propagate myself." It emitted water. 
Whenever it is hot, therefore, a man surely perspires; and thus it is 
from heat that water is produced. 4 The water thought to itself: 
"Let me become many. Let me propagate myself." It emitted 
food. Whenever it rains, therefore, food becomes abundant; and 
thus it is from water that foodstuffs are produced. 

3 'There are, as you can see, only three sources from which 
these creatures here originate: they are born from eggs, from 

living individuals, or from sprouts. 
2 'Then that same deity thought to itself: "Come now, why 

don't I establish the distinctions of name and appearance by en­
tering these three deities here with this living self (iitman), 3 and 
make each of them threefold." So, that deity established the 
distinctions of name and appearance by entering these three 
deities here with this liying self (iitman), 4 and made each of them 
threefold. 

'Learn from me, my son, how each of these three deities 
becomes threefold. 

4 'The red appearance of a fire is, in fact, the appearance of 
heat, the white, that of water, and the black, that of food. So 

vanishes from the frre the character of fire--the transformation is 
a verbal handle, a name>-while the reality is just, "It's the three 
appearances." 

2 'The red appearance of the sun is, in fact, the appearance 
. of heat, the white, that of water, and the black, that of food. So 
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vanishes from the sun the character of sun-the transformation is 
. a verbal handle, a name-while the reality is just, "It's the three 

appearances." 
3 'The red appearance of the moon is~ in fact, the appearance of 

heat, the white, that of water, and the black, that of food. So van­
ishes from the moon the character of moon-the transformation is 
a verbal handle, a name-while the reality is just, "It's the three 
appearances." 

4 'The red appearance of lightning is, in fact, the appearance of 
heat, the white, that of water, and the black, that of food. So van­
ishes from lightning the character of lightning-the transforma­
tion is a verbal handle, a name-while the reality is just, "It's the 
three appearances." 

s 'It was, indeed, this that they knew, those extremely wealthy 
and immensely learned householders of old, when they said: 
"Now no one will be able to spring something upon us that we 
have not heard of or thought of or understood before." For they 
derived that knowledge from these three-6 when they noticed 
anything that was reddish, they knew: "That is the appearance 
of heat"; when they noticed anything that was whitish, they 
knew: "That is the appearance of water"; when they noticed any­
thing that was blackish, they knew: "That is the appearance of 
food"; 7 and when they noticed anything that was somehow indis­
tinct, they knew: "That is a combination of these same three 
deities". . 

'Learn from me, son, how, when they enter a man, each of these 
three deities becomes threefold. 

5 'When one eats food it breaks down into three parts. The 
densest becomes faeces, the medium becomes flesh, and the 

finest becomes mind. 2 When one drinks water it breaks down into 
three parts. The densest becomes urine, the medium becomes 
blood, and the finest becomes breath. 3 When one eats heat it 
breaks down into three parts. The densest becomes bones, the 
medium becomes marrow, and the fmest becomes speech. 4 For 
the mind is made up of food, son; breath, of water; and speech, of 
heat.' 

'Sir, teach me more.' 
'Very well, son.' 
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6 'When one chums curd, its finest part rises to the top and 
becomes butter. 2 In the same way, son, when one eats food 

its finest part rises to the top and becomes mind; 3 when one drinks 
water its finest part rises to the top and becomes breath; 4 and when 
one eats heat its finest part rises to the top and becomes speech. 
5 For the mind is made up of food, son; breath, of water; and 
speech,ofheat.' 

'Sir, teach me more.' 
'Very well, son. 

7 'A man, my son, consists of sixteen parts. Do not eat for fif­
teen days, but drink water at will. Breath is made of water; so 

it will not be cut off if one drinks.' 
2 Svetaketu did not eat for fifteen days. Then he came back to his 

father and said: 'What shall I recite, sir?' 
'The ~g verses, the Yajus formulas, and the Siiman chants.' 
'Sir, I just can't remember them,' he replied. 3 And his father 

said to him: 
'It is like this, son. Out of a huge fJ.re that one has built, if there 

is left only a single ember the size of a f1refly-by means of that 
the fJ.re thereafter would not burn all that much. Likewise, son, you 
are left with only one of your sixteen parts; by means of that at 
present you don't remember the Vedas. 

'Eat, and then you will learn from me.' 
4 He ate and then came back to his father. And he answered 

everything that his father asked. 5 And the father said to him: 
'It is like this, son. Out of a huge fire that one has built, if there 

is left only a single ember the size of a firefly and if one were to 
cover it with straw and set it ablaze-by means of that, the fire 
thereafter would burn very much. 6 Likewise, son, you were left 
with only one of your sixteen parts, and when you covered it with 
food, it was set ablaze-by means of that you now remember the 
Vedas, for the mind, son, is made up of food; breath, of water; and 
speech, ofheat.' 

And he did, indeed, learn it from him. 

8 Uddalika Anup said to his son, Svetaketu: 'Son, learn from 
me the nature of sleep. When one says here: "The man is 

sleeping", son, then he is united with the existent; into him-
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self (sva) he has entered (apita). Therefore, people say with refer­
ence to him: "He is sleeping" (svapih), for then he has entered into 
himself. 

2 'It is like this. Take a bird that is tied with a string. It will fly off 
in every direction and, when it cannot fmd a resting-place any­
where else, it will alight back upon the very thing to which it is 
tied. Similarly, son, the mind flies off in every direction and, when 
it cannot find a resting-place anywhere else, it alights back upon 
the breath itself; for the mind, my son, is tied to the breath. 

3 'Son, learn from me about hunger and thirst. When one says 
here: "The man is hungry'', then the water drives away with what 
he has eaten. So, just as one calls someone a "cattle-driver", or a 
"horse-driver'', or a "man-driver", similarly one calls water 
"hunger'' -the "food-driver''. · 

'With regard to this, son, you should recognize this as a bud that 
has come out. It cannot be without a root, 4 and what could its root 
be if not food? Likewise, son, with food as the bu~ look to water 
as the root; with water as the bud, look to heat as the root; and with 
heat as the bud, look to the existent as the root. The existent, my 
son, is the root of all these creatures-the existent is their resting­
place, the existent is their foundation. 

s 'When, moreover, one says here: "The man is thirsty", then 
the heat drives away with what he has drunk. So, just as one calls 
someone a "cattle-driver", or a "horse-driver'', or a "man-driver", 
similarly one calls heat "thirst" -the "water-driver". 

'With regard to this, son, you should recognize this as a bud that 
has come out. It cannot be without a root, 6 and what could its root 
be if not water? Likewise, son, with water as the bud, look to heat 
as the root; and with heat as the bud, look to the e~tent as the root. 
The existent, my son, is the root of all these creatures-the exis­
tent is their resting-place, the existent is their foundation. 

'I have already explained to you, son, how, when they enter a 
man, each of these three deities become threefold. 

'When a man is dying, my son, his speech merges into his mind; 
his mind, into his breath; his breath, into heat; and heat, into the 
highest deity. 

7 'The fmest essence here-that constitutes the self of this 
whole world; that is the truth; that is the self (iitman). And that's 
how you are, Svetaketu.' 
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'Sir, teach me more.' 
'Very well, son. 

6.11.2 

9 'Now, take the bees, son. They prepare the honey by gather­
ing nectar from a variety of trees and by reducing that nectar 

to a homogeneous whole. 2 In that state the nectar from each dif­
ferent tree is not able to differentiate: "I am the nectar of that tree", 
and "I am the nectar of this tree". In exactly the same way, son, 
when all these creatures merge into the existent, they are not aware 
that: "We are merging into the existent." 3 No matter what they 
are in this world-whether it is a tiger, a lion, a wolf, a boar, a 
worm, a moth, a gnat, or a mosqui~they all merge into that. 

4 'The finest essence here-that constitutes the self of this 
whole world; that is the truth; that is the self (iitman). And that's 
how you are, Svetaketu.' 

'Sir, teach me more.' 
'Very well, son. 

10 'Now, take these rivers, son. The easterly ones flow 
towards the east, and the westerly ones flow towards the 

west. From the ocean, they merge into the very ocean; they 
become just the ocean. In that state they are not aware that: "I am 
that river", and "I am this river". 2 In exactly the same way, son, 
when all these creatures reach the existent, they are not aware that: 
"We are reaching the existent". 3 No matter what they are in this 
world-whether it is a tiger, a lion, a wolf, a boar, a worm, a moth, 
a gnat, or a mosquito-they all merge into that. · · 

4 'The finest essence here-that constitutes the self of this 
whole world; that is the truth; that is the self (iitman). And that's 
.how you are, Svetaketu.' 

'Sir, teach me more.' 
'Very well, son. 

11 'Now, take this huge tree here, son. If someone were to 
hack it at the bottom, its living sap would flow. Likewise, 

if someone were to hack it in the middle, its living sap would flow; 
and if someone were to hack it at the top, its living sap would flow. 
Pervaded by the living (}iva) essence (iitman), this tree stands here 
ceaselessly drinking water and flourishing. 2 When, however, life 
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(jiva) leaves one of its branches, that branch withers away. When 
it leaves a second branch, that likewise withers away, and when it 
leaves a third branch, that also withers away. When it leaves the 
entire tree, the whole ttee withers away. 

3 'In exactly the same way,' he continued, 'know that this, of 
course, dies when it is bereft of life (}iva); but life itself does not die. 

'The finest essence here-that constitutes the self of this whole 
world; that is the truth; that is the self (annan). And that's how you 
are, Svetaketu.' 

'Sir, teach me more.' 
'Very well, son. 

12 'Bring a banyan fruit.' 
'Here it is, sir.' 

'Cut it up.' 
'I've cut it up, sir.' 
'What do you see there?' 
'These quite tiny seeds, sir.' 
'Now, take one of them and cut it up.' 
'I've cut one up, sir.' 
'What do you see there?' 
'Nothing, sir.' 
2 Then he told him: 'This finest essence here, son, that you can't 

even see-look how on account of that ·finest essence this huge 
banyan tree stands here. . 

'Believe, my son: 3 the finest essence here--that constitutes the 
self of this whole world; that is the truth; that is the self {iitman). 
And that's how you are, Svetaketu.' 

'Sir, teach me more.' 
'Very well, son. 

13 'Put this chunk of salt in a container of water and come 
back tomorrow.' The son did as he was told, and the father 

said to him: 'The chunk of salt you put in the water last evening­
bring it here.' He groped for it but could not fmd it, 2 as it ~d dis­
solved completely. 

'Now, take a sip from this comer,' said the father. 'How does it 
taste?' 
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'Salty.' 
'Take a sip from the centre.-How does it taste?' 
'Salty.' 
'Take a sip from that comer.-How does it taste?' 
'Salty.' 

6.15.2 

'Throw it out and come back later.' He did as he was told and 
found that the salt was always there. The father told him: 'You, of 
course, did not see it there, son; yet it was always right there. 

3 'The finest essence here-that constitutes the self of this 
whole world; that is the truth; that is the self (iitman). And that's 
how you are, Svetaketu.' 

'Sir, teach me.more.' 
'Very well, son. 

14 'Take, for example, son, a man who is brought here blind­
folded from the land of Gandhiira and then left in a des­

erted region. As he was brought blindfolded and left there 
blindfolded, he would drift about there towards the east, or the 
north, or the south. 2 Now, if someone were to free him from his 
blindfold and tell him, "Go that way; the land of Gandhiira is in 
that direction", being a learned and wise man, he would go from 
village to village asking for directions and finally arrive in the land 
ofGandh8ra.ln exactly the same way in this world when a man has 
a teacher, he knows: "There is a delay for me here only until I am 
freed; but then I will arrive!" 

3 'The finest essence here-that constitutes the self of this 
whole world; that is the truth; that is the self (iitman). And that's 
how you are, Svetaketu.' 

'Sir, teach me more.' 
'Very well, son. 

15 'Take, for example, son, a man gravely ill. His relatives 
gather around him and ask: "Do you recognize me?" "Do 

you recognize me?" As long as his voice does not merge into his 
mind; his mind, into his breath; his breath, into heat; and heat, into 
the highest deity, he recognizes them. 2When, however, his voice 
merges into his mind; his mind, into his breath; his breath, into 
heat; and heat, into the highest deity, then he no longer recognizes 
them. 
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3 'The fmest essence here--that constitutes the self of this 
whole world; that is the truth; that is the self (iitman). And that's 
how you are, Svetaketu.' 

'Sir, teach me more.' 
'Very well, son. 

16 'Take, for example, son, a manacled man brought 
here by people shouting: "He's a thief! He has com­

mitted a theft! Heat an axe for him!" Now, if he is guilty of 
the crime, then he turns himself into a lie; uttering a falsehood 
and covering himself in falsehood, he takes hold of the axe 
and gets burnt, upon which he is executed. 2 If, on the other 
hand, he is imiocent of the crime, then he turns himself into 
the truth; uttering the truth and covering himself with the 
truth, he takes hold of the axe and is not burnt, upon which he is 
released. 

3 'What on that occasion prevents him from being burnt-that 
constitutes the self of this whole world; that is the truth; that is the 
self (iitman). And that's how you are, Svetaketu.' 

And he did, indeed, learn it from him. 

CHAPTER 7 

1 'Sir, teach me,' said Narada as he came up to Sanatkumara. 
He replied: 'Come to me with what you know. Then I'll tell 

you what more there is to know.' 
Niirada told him: 2 'I have studied the ~gveda, sir, as also 

the Yajurveda, the Samaveda, the Atharvat)a as the fourth, the 
corpus of histories and ancient tales as the fifth Veda among 
the Vedas, ancestral rites, mathematics, soothsaying, the art of 
locating treasures, the dialogues, the monologues, the science 
of gods, the science of the ritual, the science of spirits, the 
science of government, the science of heavenly bodies, and the 
science of serpent beings. All that, sir, I have studied.' 3 And 
he continued: 'Here I am, a man who knows all the vedic formulas 
but is ignorant of the self. And I have heard it said by your peers 
that those who know the self pass across sorrow. Here I am, sir, a 
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man full of sorrow. Please, sir, take me across to the other side of 
sorrow.' 

Sanatkumara said to him: 'Clearly, all that you have studied is 
nothing but name. 4 The ~gveda is name, and so are the Yajurveda, 
the Sarna veda, the AtharvaQa as the fourth, the corpus of histories 
and ancient tales as the fifth Veda among the Vedas, ances~l 
rites, mathematics, soothsaying, the art of locating treasures, the 
dialogues, the monologues, the science of gods, the science of the 
ritual, the science of spirits, the science of government, the science 
of heavenly bodies, and the science of serpent beings. All that is 
nothing but name. So, venerate the name. 

s 'If someone venerates brahman as name-well, a man obtains 
complete freedom of movement in every place reached by name, 
if he venerates brahman as name.' 

'Sir, is there anything greater than name?' 
'Yes, there is something greater than name.' 
'Sir, please tell me that.' 

2 'Speech is clearly greater than name, for speech makes 
known the ~gveda, as it does the Yajurveda, the Samaveda, 

the Atharv&.Qa as the fourth, the corpus of histories and ancient 
tales as the fifth Veda among the Vedas, ancestral rites, mathe­
matics, soothsaying, the art of locating treasures, the dialogues, 
the monologues, the science of gods, the science of the ritual, the 
science of spirits, the science of government, the science of heav­
enly bodies, and the science of serpent beings; and sky, earth, 
wind, space, water, fire, gods, humans, domestic animals, birds, 
grasses, trees, and wild beasts down to the very worms, moths, and 
ants; as well as the right (dharma) and the wrong (adharma}, truth 
and falsehood, good and evil, and the pleasant and the unpleasant. 
For, if there were no speech, neither the right nor the wrong would 
be made known, nor even truth or falsehood, good or evil. Speech 
alone makes all this known. So, venerate speech. 

2 'If someone venerates brahman as speech-well, a man 
obtains complete freedom of movement in every place reached by 
speech, if he venerates brahman as speech.' 

'Sir, is there anything greater than speech?' 
'Yes, there is something greater than speech.' 
'Sir, please tell me that.' 
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3 'The mind is clearly greater than speech, for as a closed fist 
would envelop a couple of myrobalans or jujubes, or a pair of 

dice, so indeed does the f:llind envelop both spe.ech and name. 
When a man makes up his mind: "I should recite the vedic formu­
las", then he undertakes their recitation; or: "I should perform the 
rites", then he undertakes their performance; or: "I should try to 
obtain children and livestock", then he tries to obtain them; or: "I 
should try to win for myself this world and the next", then he tries 
to win them. For the self (iitman) is the mind, the world is the mind, 
brahman is the mind! So, venerate the mind.' 

2 'If someone venerates brahman as the mind-well, a man 
obtains complete freedom of movement in every place reached by 
the mind, if he venerates brahman as the mind.' 

'Sir, is there anything greater than the mind?' 
'Yes, there is something greater than the mind.' 
'Sir, please tell me that.' 

4 'Intention is clearly greater than the mind, for it is only after 
a man has formed an intention that he makes up his mind; 

after that, he vocalizes his speech-and he vocalizes it to articu­
late a name. The vedic formulas are contained in the name, and 

rites, in the vedic formulas. 
2 'Now, intention (saT{Ikalpa) is the point of convergence of all 

these things; intention is their essence (iitman); and on intention 
they are based. The earth and the sky were patterned through an 
intention; wind and space were patterned through an intention; 
water and fire were patterned through an intention. According to 
their intention (saT{Ik/ptl) was patterned (sa112kalpate) rain; 
according to the intention of rain was patterned food; according to 
the intention of food were patterned the vital breaths (prliiJ.a); 
according to the intention of the vital breaths were patterned the 
vedic formulas; according to the intention of the vedic formulas 
were patterned rites; according to the intention of rites was pat­
terned the world; and according to the intention of the world was 
patterned the Whole. All that is intention! So, venerate intention. 

3 'If someone venerates brahman as intention-well, himself 
remaining constant, fmnly based, and steadfast, a man wins the 
worlds patterned after his intention, worlds that are constant, firm­
ly based, and steadfast; and he obtains complete freedom of 
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movement in every place reached by intention, if he venerates 
brahman as intention.' 

'Sir, is there anything greater than intention?' 
'Yes, there is something greater than intention.' 
'Sir, please tell me that.' 

5 'Thought is clearly greater than intention, for it is only after 
a man has given some thought that he forms an intention; 

after that, he makes up his mind; then he vocalizes his speech­
and he vocalizes it to articulate a name. The vedic formulas are 
contained in the name, and rites, in the vedic formulas. 

2 'Now, thought is the point of convergence of all these things; 
thought is their essence {iitman); and on thought they are based. 
Therefore, when a man, although very learned, is thoughtless, 
people say about him: "He is good for nothing!" no matter what 
he knows, thinking, "If he was truly learned, he would not be so 
thoughtless." If, on the other hand, a man of little learning is 
thoughtful, people are going to listen to him, for thought is the 
point of convergence of all these; thought is their essence; and on 
thought they are based. So, venerate thought. 

3 'If someone venerates brahman as thought-well, himself 
remaining constant, finnly based, and steadfast, a man wins the 
worlds that he sets his thought on, worlds that are constant, firmly 
based, and steadfast; and he obtains complete freedom of move­
ment in every place reached by thought, if he venerates brahman 
as thought.' 

'Sir, is there anything greater than thought?'. 
'Yes, there is something greater than thought.' 
'Sir, please tell me that.' 

6 'Deep reflection is clearly greater than thought, for the earth 
in a sense is reflecting deeply; the intermediate region in a 

sense is reflecting deeply; the sky in a sense is reflecting deeply; 
the waters in a sense are reflecting deeply; the hills in a sense are 
reflecting deeply; and gods and men in a sense are reflecting 
deeply. Therefore, those who achieve eminence among men in 
this world have, in some sense, received their share of the fruits of 
deep reflection. Small-minded men are cantankerous, backbiting, 
and offensive, whereas those who are noble-minded have, in some 
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sense, received their share of the fruits of deep reflection. So, ven­

erate deep reflection. 
2 'If someone venerates brahman as deep reflection-well, a 

man obtains complete freedom of movement in every place 

reached by deep reflection, if he venerates brahman as deep 

reflection.' 
'Sir, is there anything greater than deep reflection?' 
'Yes, there is something greater than deep reflection.' 
'Sir, please tell me that.' 

7 'Perception is clearly greater than deep reflection, for it is 

through the faculty of perception that one comes to perceive 

the R..gveda, the Yajurveda, the Samaveda, the Atharvm:ta as the 

fourth, the corpus of histories and ancient tales as the fifth Veda 

among the Vedas, ancestral rites, mathematics, soothsaying, the 

art of locating treasures, the dialogues, the monologues, the 

science of gods, the science of the ritual, the science of spirits, 

the science of government, the science of heavenly bodies, and the 

science of serpent beings; and sky, earth, Wind, space, water, fire, 

gods, humans, domestic animals, birds, grasses, trees, and wild 

beasts down to the very wonns, moths, and ants; as well as. the 

right and the wrong, truth and falsehood, good and evil, the pleas­

ant and the unpleasant, food and drink, this world and the next-it 

is indeed through the faculty of perception that one perceives 

these. So, venerate perception. 
2 'If someone venerates brahman as perception-well, a man 

wins the worlds possessing perception and knowledge; he obtains 

complete freedom of movement in every place reached by percep­

tion, if he venerates brahman as perception.' 
'Sir, is there anything greater than perception?' 
'Yes, there is something greater than perception.' 
'Sir, please tell me that.' 

8 'Strength is clearly greater than perception, for one strong 
man strikes terror into the hearts of even a hundred men of 

perception. When someone becomes strong, he comes to stand; 

when he stands, he begins to move about; when he moves about, 

he comes to be a pupil; when he is a pupil, he comes to be a man 

who sees, hears, thinks, discerns, performs rites, and perceives. By 
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strength does the earth persist, by strength also the intermediate 
region, the sky, the hills, gods, humans, domestic animals, birds, 
grasses, trees, and wild beasts down to the very wonns, moths, and 
ants. By strength does the world persist. So, venerate strength. 

2 'H someone venerates brahman as strength-a man obtains 
complete freedom of movement in every place reached by 
strength, if he venerates brahman as strength.' 

'Sir, is there anything greater than strength?' 
'Yes, there is something greater than strength.' 
'Sir, please tell me that.' 

9 'Food is clearly greater than strength. Therefore, if someone 
were tcJ abstain from eating even for ten days and should con­

tinue to live, he nevertheless becomeS unable to see, to hear, to 
think, to discern, to perform rites, or to perceive. Upon returning 
to food, on the other hand, he becomes a man who is able to see, to 
hear, to think, to discern, to perfonn rites, and to perceive. So, 
venerate food. 

2 'H someone venerates brahman as food-well, a man wins the 
worlds possessing food and drink; he obtains complete freedom of 
movement in every place reached by food, if he venerates brah­
man as food.' 

'Sir, is there anything greater than food?' 
'Yes, there is something greater than food.' 
'Sir, please tell me that.' 

1 0 'Water is clearly greater than food. Therefore, when rain 
is not plentiful, the vital functions (priil)a) become 

despondent at the thought, "Food is going to get scarce". When, on 
the other hand, rain becomes plentiful, the vital functions become 
joyous at the thought, "There'll be plenty of food". All these are 
simply specific fonns of water-earth, intermediate region, sky, 
hills, gods, humans, domestic animals, birds, grasses, trees, and 
wild beasts down to the very wonns, moths, and ants; they are 
simply specific forms of water. So, venerate water. 

2 'If someone venerates brahman as water (ap)-well, a man 
obtains (apnoti) all his desires and becomes completely satisfied; 
he obtains complete freedom of movement in every place reached 
by water, if he venerates brahman as water.' 
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'Sir, is there anything greater than water?' 
'Yes, there is something greater than water.' 
'Sir, please tell me that.' 

11 'Heat is clearly greater than water. So, when that holds 
back the wind and heats up the space, people say: "It's 

sizzling! It's a scorcher! It's going to rain." Consequently, after 
revealing the heat first, there pours down the water. Then, thunder 
rolls with lightning streaking upward and across the sky. People, 
therefore, say: "Lightning is flashing! Thunder is rolling! It's 
going to rain." Consequently, after revealing the heat frrst, there 
pours down the water. So, venerate heat. 

2 'If someone venerates brahman as heat (tejas)-well, becom­
ing full of radiance (tejasvin), a man wins worlds that are full of 
radiance, worlds that are bright and free from darkness; he obtains 
complete freedom of movement in every place reached by heat, if 
he venerates brahman as heat.' 

'Sir, is there anything greater than heat?' 
'Yes, there is something greater than heat.' 
'Sir, please tell me that.' 

12 'Space is clearly greater than heat, for both the sun and the 
moon, as well as lightning, stars, and fll'e, are found in 

space. Across space one calls out to someone, across space one 
hears that call, and across space one answers back. Within space 
one enjoys pleasure, and throughout space one enjoys pleasure. 
Within space one is born, and into space one is born. So, venerate 
space. 

2 'H someone venerates brahman as space (iikiiJa)-well, a man 
wins worlds that are spacious (akOSavat), worlds that are wide 
open (prakiiSa), unconfined, and far-flung; he obtains complete 
freedom of movement in every place reached by space, if he ven­
erates brahman as space.' 

'Sir, is there anything greater than space?' 
'Yes, there is something greater than space.' 
'Sir, please tell me that.' 

13 'Memory is clearly greater than space. Therefore, if peo­
ple should assemble who do not remember--even many 
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such people-they would not be able to hear, consider, or. recog­
nize anything. When they do remember, then they would be able 
to hear, consider, and recognize. Clearly, it is through memory 
that one recognizes one's children and cattle. So, venerate mem­
ory . 

. 2 'If someone venerates brahman as memory-well, a man 
obtains complete freedom of movement in every place reached by 
memory, if he venerates brahman as memory.' 

'Sir, is there anything greater than memory?' 
'Yes, there is something greater than memory.' 
'Sir, please tell me that.' 

14 'Hope is clearly greater than memory, for only when it is 
kindled with hope does memory recite vedic formulas, 

engage in ritual activities, seek to obtain children and livestock, 
and aspire to winning this world and the next. So, venerate hope. 

2 'If someone venerates brahman as hope-well, by mere hope, 
all his desires are fulfilled and his prayers are answered; he obtains 
complete freedom of movement in every place reached by hope, if 
he venerates brahman as hope.' 

'Sir, is there anything greater than hope?' 
'Yes, there is something greater than hope.' 
'Sir, please tell me that.' 

15 'Lifebreath is clearly greater than hope, for all this is 
fixed to lifebreath, as spokes are fixed to the hub. 

Lifebreath proceeds by means of lifebreath;· lifebreath gives 
lifebreath and gives to lifebreath. The father is lifebreath; the 
mother is lifebreath; a brother is life breath; a sister is lifebreath; a 
teacher is lifebreath; and a Brahmin is lifebreath. 

2 'Now, if someone were to talk back somewhat harshly to his 
father, mother, brother, sister, or teacher, or to a Brahmin, people 
are sure to rebuke him, saying: "Damn you! You are a patricide! 
You are a matricide! You are a fratricide! You are a sororicide! 
You are a teacher-killer! You are a Brahmin-killer!" 3 When their 
lifebreath has left them, on the other hand, even if someone were 
to throw them in a pile with a poker and burn them up completely, 
no one would say to him: "You are a patricide! You are a matri­
cide! You are a fratricide! You are a sororicide! You are a teacher-
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killer! You are a Brahmin-killer!" -4 for only lifebreath becomes 

all these. 
'A man who sees it this way, thinks about it this way and per­

ceives it this way, becomes a man who out-talks. And if people tell 

him, "You are a man who out-talks", he should readily acknow­

ledge, "Yes, I am a man who out-talks", and not deny it.' 

16 'Now, a man out-talks only when he out-talks with 
truth.' . . 

'Yes, sir, I'm going to be a man who out-talks with truth.' 
'Then you should seek to perceive the truth.' 
'Sir, I do seek to perceive the truth.' 

17 'Now, a man must ftrst perceive before he speaks the 
truth-when one does not perceive, one does not speak 

the truth; only when one perceives does one speak the truth. So, it 

is perception that you should seek to understand.' 
'Sir, I do seek to understand perception.' 

18 'A man must first Urink before he perceives-when one 

does not think, one does not perceive; only when one thinks 
does one perceive~ So, it is thinking that you should seek to perceive.' 

'Sir, I do seek to perceive thinking.' 

19 'A man must first have faith before he thinks-when one 

does not have faith, one does not think; only when one has 
faith does one think. So, it is faith that you should seek to perceive.' 

'Sir, I do seek to perceive faith.' 

20 'A man must frrst produce before he has faith-when one 
does not produce, one does not have faith; only when one 

produces does one have faith. So, it is production that you should 

seek to perceive.' 
'Sir, I do seek to perceive production.' 

21 'A man must ftrst act before he produces-when one 
does not act, one does not produce; only when one acts 

does one produce. So, it is action that you should seek to perceive.' 
'Sir, I do seek to perceive action.' 
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22 'A man must first attain well-being before he acts-when 
one has not attained well-being, one does not act; only 

when one has ~ed well-being does one act. So, it is well-being 
that you should seek to perceive.' 

'Sir, I do seek to perceive well-being.' 

23 'Now, well-being is nothing but plenitude. There is no 
prosperity in scarcity. Prosperity is indeed plenitude. So, 

it is plenitude that you should seek to perceive.' 
'Sir, I do seek to perceive plenitude.' 

24 'Where a man sees, hears, or discerns no other thing­
that is plenitude. Where one sees, bears, or discerns some 

other thing-that is scarcity. Now, plenitude is the immortal, 
while scarcity constitutes what is mortal.' 

'Sir, on what is plenitude based?' 
'On one's own greatness. ~' maybe, it is not based on great­

ness. 2 Cattle and horses, elephants and gold, slaves and wives, 
farms and houses-these are what people here call greatness. But 
I don't consider them that way; no, I don't, for they are all based on 
each other. 

25 'Plenitude, indeed, is below; plenitude is above; pleni­
tude is in the west; plenitude is in the east; plenitude is in 

the south; and plenitude is in the north. Indeed, plenitude extends 
over this whole world. 

'Now, the substitution of the word "I"-"I am, indeed, below; 
I am above; I am in the west; I am in the east; I am in the 
south; and I am in the north. Indeed, I extend over this whole 
world." 

2 'Next, the substitution of self-"The self, indeed, is below; the 
self is above; the self is in the west; the self is in the east; the self is 
in the south; and the self is in the north. Indeed, the self extends 
over this whole world?" 

'A man who sees it this way, thinks about it this way, and per­
ceives it this way; a man who fmds pleasure in the self, who dallies 
with the self, who mates with the self, and who attains bliss in 
the self-he becomes completely his own master; he obtains 
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complete freedom of movement in all the worlds. Those who per­
ceive it otherwise, however, are ruled over by others and obtain 
perishable worlds; they have no freedom of movement in any of 
the worlds. 

2 6 'When, indeed, a man sees it this way, thinks about it this 
way, and perceives it this way-life breath springs from 

his self; hope springs from his self; memory springs from his self; 
space springs from his self; heat springs from his self; water 
springs from his self; appearance and disappearance spring from 
his self; food springs from his self; strength springs from his self; 
perception springs from his self; deep reflection springs from his 
self; thought springs from his self; intention springs from his self; 
mind springs from his self; speech springs from his self; name 
springs from his self; vedic formulas spring from his self; and rites 
spring from his self. Indeed, this whole world springs from his 
self.' 

2 In this regard there is this verse: 

When a man rightly sees, 
he sees no death, 
no sickness or distress. 

When a man rightly sees, 
he sees all, 
he wins all, 
completely. 

It is single, it's three- and fivefold. 
It's thought to be sevenfold, 

nine- or even elevenfold. 
One hundred and eleven, 
And also twenty thousand. 

When one's food is pure, one's being becomes pure; when 
one's being is pure, one's memory becomes strong; and when 
one acquires memory, all the knots are cut away. To such a man 
who has wiped away all stains Lord Sanatkumiira points out the 
way to cross beyond darkness. It is he whom people refer to as 
Skanda. 
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1 'Now, here in this fort of brahman there is a small lotus, a 
dwelling-place, and within it, a small space. In that space 

there is something-and that's what you should try to discover, 
that's what you should seek to perceive.' 

2lf they ask him: 'Yes, here in this fort of brahman there is a 
small lotus, a dwelling-place, and within it, a small space. But 
what is there in that space that we should try to discover, that we 
should seek to perceive?' -he should reply: 3 'As vast as the space 
here around us is this space within the heart, and within it are con­
tained both the earth and the sky, both fire and wind, both the sun 
and the moon, both lightning and stars. What belongs here to this 
space around us, as well as what does not-all that is contained 
within it.' 

4lf they ask him further: 'In this fort of brahman is contained 
the whole world, all beings, and all desires. In that case, when old 
age overtakes it or when it perishes, what is then left?' -S he 
should reply: 

'That does not age, 
as this body grows old; 

That is not killed, 
when this body is slain­

That is the real fort of brahman, 
in it are contained all desires. 

'That is the self free from evils-free from old age and death, 
free from sorrow, free from hunger and thirst; the self whose 
desires and intentions become real. 

'As the subjects of a king here in this world settle down as 
instructed, and whatever frontier they covet-whatever region, 
whatever piece of land-they make a living'on it; 6 and as here in 
this world the possession of a territory won by action comes to an 
end, so in the hereafter a world won by merit comes to an end. 

'So, those here in this world who depart without having discov­
ered the self and these real desires do not obtain complete freedom 
of movement in any of the worlds, whereas those here in this world 
who depart after discovering the self and these real desires obtain 

. complete freedom of movement in all the worlds. 
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2 'If such a person desires the world of fathers, by his intention 
. alone fathers rise up. And securing the world of the fathers, 
he rejoices. 

2 'If such a person desires the world of mothers, by his intention 
alone mothers rise up. And, securing the world of mothers, he 
rejoices. 

3 'If such a person desires the world of brothers, by his inten­
tion alone brothers rise up. And, securing the world of brothers, he 
rejoices. 

4 'If such a person desires the world of sisters, by his intention 
alone sisters rise up. And, securing the world of sisters, he re­
joices. 

s 'If such a person desires the world of friends, by his intention 
alone friends rise up. And, securing the world of friends, he re­
joices. 

6 'If such a person desires the world of perfumes and garlands, 
by his intention alone perfumes and garlands rise up. And, secur­
ing the world of perfumes and garlands, he rejoices. 
· 7 'If such a person desires the world of food and drink, by his 
intention alone food and drink rise up. And, securing the world of 
food and drink, he rejoices. 

s 'If such a person desires the world of singing and music, by his 
intention alone singing and music rise up. And, securing the world 
of singing and music, he rejoices. 

9 'If such a person desires the world of women, by his intention 
alone women rise up. And, securing the world of women, he 
rejoices. 

to 'Whatever may be the object of his desire, anything that he 
may des~y his intention alone it rises up. And, securing it, he 
rejoices. 

3 'Now, these real desires are masked by the unreal. Although 
they are real, they have the unreal for a mask, for when some­

one close to him departs from this world, he doesn't get to see him 
here. 2 On the other hand, people who are close to him, whether 
they are alive or dead, as well as anything else that he desires but 
does not get-all that he finds by going there, for these real desires 
of his masked by the unreal are located there. 
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'Take, for example, a hidden treasUre of gold. People who do 
not know the terrain, even when they pass right over it time and 
again, would not discover it. In exactly the same way, all these 
creatures, even though they go there every day, do not discover 
this world of brahman, for they are led astray by the unreal. 

3 'Now, this self (iitman) is located in the heart. And this is its 
etymology-"in the heart (hfdl) is this (ayam)", and so it is called 
"heart" (h[dayam). Anyone who knows this goes to the heavenly 
world every single day. 

4 'This deeply serene one who, after he rises up from this body 
and reaches the highest light, emerges in his own true 
appearance-that is the self,' he said, 'that is the immortal; that is 
the one free from fear; that is brahman.' 

Now, the name of this brahman is 'Real' (satyam). S'fhis word 
has three syllables: sa, ti, and yam. Of these, sat is the immortal, 
and ti is the mortal, while the syllable yam is what joins those two 
together. Because the two are joined together (yam) by it, it is 
called yam. Anyone who knows this goes to the heavenly world 
every single day. 

4 Now, thi·s self is a dike, a divider, to keep these worlds from 
colliding with each other. Days and nights do not pass across 

this dike, and neither do old age, death, or sorrow, or even good or 
bad deeds. All evil things tum back from it, for this world of brah­
man is free from evil things. 

2 Upon passing across this dike, therefore, a blind man turns out 
not to be blind, a wounded man turns out not to be wounded, and a 
sick man turns out not to be sick. Upon passing across this dike, 
therefore, one even passes from night into day, for, indeed, this 
world of brahman is lit up once and for all. 

3 So, only those who fmd this world of brahman (brahmaloka) 
by living the life of a.celibate student (brahmacarya) come to pos­
sess that world, and they obtain complete freedom of movement in 
all the worlds. 

5 Now, what people normally call a sacrifice (yajna) is, in real­
ity, the life of a celibate student, for it is by the life of a celi­

bate student that one finds him who (yal)) is the knower Unmii). 
And what people normally call an offering (i~ta) is, in reality, the 
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life of a celibate student, for it is by seeking (i~{Vi1) through the life 
of a celibate student that one finds the self. 2 Further, what people 
normally call 'the embarking on a long sacrifice' (sattriiyai)Q) is, 
in reality, the life of a celibate student, for it is by the life of a celi­
bate student that one fmds protection (triiiJa) for that which is 
(sat), for the self (iitman). And what people normally call a vow of 
silence (mauna) is, in reality, the life of a celibate student, for it is 
through the life of a celibate student that one finds the self and then 
thinks (manute) of it. 3 What people normally call 'the embarking 
on a fast' (aniiiakiiyana), moreover, is, in reality, the life of a celi­
bate student, for the self one finds by living the life of a celibate 
student does not perish (na naiyatl). 

And finally, what people normally call 'the embarking to the 
wilderness' (araT)yiiyana) is, in reality, the life of a celibate stu­
dent. Now, Ara and ~ya are the two seas in the world of brahman, 
that is, in the third heaven from here. In that world are also the lake 
Airaqunadiya, the banyan tree Somasavana, the fort Apariijita, 
and brahman's golden hall Prabhu. 

4 So, only those who, by the life of a celibate student, fmd these 
two seas, Ara and ~ya, in the world of brahman come to possess 
that world, and they obtain complete freedom of movement in all 
the worlds. 

6 Now, these veins of the heart consist of the finest essence of 
orange, white, blue, yellow, and red. The sun up there, like­

wise, is orange, white, blue, yellow, and red. 2Just as a long high­
way traverses both the villages, the one near by and the one far 
away, so also these rays of the sun traverse both the worlds, the one 
down here and the one up above. Extending out from the sun up 
there, they slip into these veins here, and extending out from these 
veins here, they slip into the sun up there. 

3 So, when someone is sound asleep here, totally collected and 
serene, and sees no dreams, he has then slipped into these veins. 

· No evil thing can touch him, for he is then linked with radiance. 
4 Now, when someone here has become extremely infmn, peo­

ple sit around him and ask: 'Do you recognize me?' 'Do you re­
cognize me?' As long as be has not departed from the body, he 
would recognize them. s But when he is departing from this body, 
he rises up along those same rays. He goes up with the sound '0¥'. 
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No sooner does he think of i4 than he reaches the sun. It is the 
door to the farther world, open to those who have the knowledge 
but closed to those who do not 6Jn this connection, there is this 
verse: 

One hundred and one, the veins of the heart. 
One of them runs up to the crown of the head. 
Going up by it, he reaches the immortal. 
The rest, in their ascent, spread out in all directions. 

7 'The self (iitman) that is free from evils, free from old age and 
death, free from sorrow, free from hunger and thirst; the self 

whose desires and intentions are real-that is the self that you 
should try to discover, that is the self that you should seek to per­
ceive. When someone discovers that self and perceives it, he 
obtains all the worlds, and all his desires are fulfilled.' So said 
Prajiipati. 

2 Both the gods and the demons became aware of this, and each 
side talked it over: 'Come, let's discover that self (Iitman) by dis­
covering which one obtains all the worlds, and all one's desires are 
fulfilled.' Then lndra set out from among the gods, and Virocana, 
from among the demons. And going there independently, the two 
arrived in the presence of Prajapati carrying firewood in their 
hands. 

3 They lived the life of celibate students for thirty-two years. 
Then Prajiipati asked them: 'Why have you lived here? What do 
you want?' 

They replied: 'Sir, people report these words of yours: "The self 
(atman) that is free from evils, free from old age and death, free 
from sorrow, free from hunger and thirst; the self whose desires 
.and intentions are real-that is the self that you should try to dis­
cover, that is the self that you should seek to perceive. When some­
one discovers that self and perceives i4 he obtains all the worlds, 
and all his desires are fulfilled." ' · 

'So, you have lived here seeking that self.' 4 Prajiipati then told 
them: 'This person that one sees here in the eye--that is the self 
(iitman); that is the immortal; that is the one free from fear; that is 
brahman.' 

'But then, sir, who is the one that's seen here in the water and 
hereinamirror?' · 
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'It is the same one who is seen in all these surfaces,' replied 
Prajapati. 

8 'Look at yourselves (iitman) in a pan of water. And let me 
know if there is anything you do not perceive about your­

selves.' So they looked into a pan of water: Prajapati asked them: 
'What do you see?' 

And they replied: 'Sir, we see here our entire body (iitman), a 
perfect likeness down to the very hairs of the body, down to the 
finger nails.' 

2 Prajapati told them then: 'Adorn yourself beautifully, dress 
well, and spruce yourself up, and then look into a pan of water.' So 
they adorned themselves beautifully, dressed well; and spruced 
themselves up, and then looked into a pan of water. Prajapati 
asked them: 'What do you see?' 

3 And they replied: 'Sir, as the two of us here are beautifully 
adorned, well dressed, and all spruced up, in exactly the same way 
are these, sir, beautifully adorned, well dressed, and all spruced up.' 

'That is the self (iitman); that is the immortal; that is the one free 
from fear; that is brahman,' Prajapati told them. And the two of 
them left with contented hearts. 

4 Seeing the two depart, Prajipati observed: 'There they 
go, without learning about the self (iitman), without discovering 
the self! The side that will hold to this correspondence (upani~ad), 
whether it is the gods or the demons, is bound to be vanquished.' 

Now, Virocana, his heart totally content, went back to· the 
demons and announced to them this correspondence (upan#ad): 'It 
is the body (iitman) that one should extol in this world It is the body 
that one should care for. When someone extols the body alone in this 
world, when he cares only for the body, he wins both this world and 
the next.' s Therefore, even today people here say of a man who 
gives no gifts, has no faith, and offers no sacrifices: "What a de­
monic fellow!" This is, indeed, the correspondence (upan#ad) that 
·demons hold to; they perform the funerary rites for the body of a 
dead person with offerings of food, garments, and ornaments, for 
they believe that in this way they will win the next world 

9 Indra, on the other hand, even before he had reached the gods, 
saw this danger: 'If this is the self-then, just as it becomes 
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beautifully adorned when this body is beautifully adorned, well 
dressed when this body is well dressed, and spruced up when this 
body is spruced up, in exactly the same way it is bound to become 
blind when this body becomes blind, lame when this body 
becomes lame, and crippled when this body becomes crippled. 
Upon the death of the body, indeed, it too is bound to die. I see 
nothing worthwhile in this.' 

2 So he returned again canying firewood in his hands. Prajiipati 
said to him: 'Maghavan, didn't you leave together with Virocana 
with contented hearts? So, why have you come back? What do you 
want?' 

He replied: 'If this is the self-then, sir, just as it becomes beau~ 
tifully adorned when this body is beautifully adorned, well 
dressed when this body is well dressed, and spruced up when this 
body is spruced up, in exactly the same way it is bound to become 
blind when this body becomes blind, lame when this body 
becomes lame, and crippled when this body becomes crippled. 
Upon the death of the· body, indeed, it too is bound to die. I see 
nothing worthwhile in this.' 

3 Prajiipati told him: 'It is exactly as you say, Maghavan. But I 
will explain it to you further. Stay here for another thirty~two 
years.' 

So he lived there for another thirty~two years, after which 
Prajiipati spoke to him: 

1 0 'The one who goes happily about in a dream-that is the 
self; that is the immortal; that is the one free from fear; 

that is brahman.' 
Indra then left, his heart content But even before he had reached 

the gods, he saw this danger: 'It is true that this self does not 
become blind when this body becomes blind, or lame when the 
body becomes lame. This self is clearly unaffected by the faults of 
the body-2 it is not killed when this body is slain or rendered lame 
when this body becomes lame. Nevertheless, people do in a way 
kill it and chase after it; it does in a way experience unpleasant 
things; and in a way it even cries. I see nothing worthwhile in this.' 

3 So he returned again carrying firewood in his hands. Prajipati 
said to him: 'Maghavan, didn't you leave with a contented heart? 
So, why have you come back? What do you want?' 
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He replied: 'It is true, sir, that this self does not become blind 
when this body becomes blind, or lame when the body becomes 
lame. This self is clearly unaffected by the faults of this body-4 it 
is not killed when this body is slain or rendered lame when this 
body becomes lame. Nevertheless, people do in a way kill it and 
chase after it; it does in a way experience unpleasant things; and in 
a way it even cries. I see nothing worthwhile in this.' 

Prajapati told him: 'It is exactly as you say, Maghavan. But I 
will explain it to you further. Stay here for another thirty-two 
years.' 

So he lived there for another thirty-two years, after which 
Prajiipati spoke to him: 

11 'When one is fast asleep, totally collected and serene, and 
sees no dreams-that is the self; that is the immortal; that 

is the one free from fear; that is brahman.' 
Indra then left, his heart content. But even before he had reached 

the gods, he saw this danger: 'But this self as just explained, you 
see, does not perceive itself fully as, "I am this"; it does not even 
know any of these beings here. It has become completely annihi­
lated. I see nothing worthwhile in this.' 

2 So he returned again carrying firewood in his hands. Prajiipati 
said to him: 'Maghavan, didn't you leave with a contented heart? 
So, why have you come back? What do you want?' 

He replied: 'But, sir, this self as just explained, you see, does not 
perceive itself fully as, "I am this", nor even does it know any of 
these beings here. It has become completely annihilated. I see 
nothing worthwhile in this.' 

3 Prajiipati told him: 'It is exactly as you say, Maghavan. But I 
will explain it to you further, but only under the following condi­

. tion-stay here for another five years.' 
So he lived there for another five years. Altogether, that makes 

one hundred and one years. That is why people say: 'For one hun­
dred and one years did Maghavan live as a celibate stude~t with 
Prajapati.' 

Prajapati then spoke to him: 

12 'This body, Maghavan, is mortal; it is in the grip of death. 
So, it is the abode of this immortal and non-bodily self. 
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One who has a body is in the grip of joy and sorrow, and there is no 
freedom from joy and sorrow for one who has a body. Joy and sor­
row, however, do not affect one who has no body. 

2 'The wind is without a body, and so are the rain-cloud, light­
ning, and thunder. These are without bodies. Now, as these, after 
they rise up from the space up above and reach the highest light, 
emerge in their own true appearance, 3 in the very same way, this 
deeply serene one, after he rises up from this body and reaches the 
highest light, emerges in his own true appearance. He is the high­
est person. He roams about there, laughing, playing, and enjoying 
himself with women, carriages, or relatives, without remembering 
the appendage that is this body. The life breath is yoked to this 
body, as a draught animal to a Cart. 

4 'Now, when this sight here gazes into space,. that is the seeing 
person, the faculty of sight enables one to see. The one who is 
aware: "Let me smell this"-that is the self; the faculty of smell 
enables him to smell. The one who is aware: "Let me say this"­
that is the self; the faculty of speech enables him to speak. The one 
who is aware: "Let me listen to this"-that is the self; the faculty 
of hearing enables him to hear. s The one who is aware: "Let me 
think about this" -that is the self; the mind is his divine faculty 
of sight. This very self rejoices as it perceives with his mind, with 
that divine sight, these objects of desire found in the world of 
brahman. 

6 'It is this self that the gods venerate, as a result of which they 
have obtained all the worlds and have had all their desires fulfilled. 
Likewise, when someone discovers this self and comes to per­
ceive it, he will obtain all the worlds and have all his desires ful­
filled.' 

That was what Prajapati said. 

13 From the dark I go into the multicoloured, and from the 
multicoloured into the dark. Shaking off evil, like a horse 

its hair, and freeing myself, like the moon from Rahu's jaws, I, the 
perfected self (iitman), cast off the body, the imperfect, and attain 
the world of brahman. 

14 Now, what is called space is that which brings forth name 
and visible appearance. That within which they are 
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located-that is brahman; that is the immortal; that is the self 
(iitman). 

I go into Prajipati's assembly ball and dwelling! I am the glory 
of the Brahmins, the glory of the K~atriyas, the glory of the 
Vaisyas! I have attained glory! I am the glory of glories! Let me 
not go to the grey and toothless state, to the toothless, grey, and 
slobbery state! 

15 All this Brahma told to Prajapati; Prajapati to Manu; and 
Manu to his children. 

From the teacher's house-where he learned the Veda in the 
prescribed manner during his free time after his daily tasks for the 
teacher-he returns, and then, in his own house, he does his daily 
vedic recitation in a clean place, rears virtuous children, draws in 
all his sense organs into himself, and refrains from killing any 
creature except for a worthy person-someone who lives this way 
all his life attains the world of brahman, and he does not return 
again. 
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THE Taittiriya Upani~ad constitutes chapters 7, 8, and 9 of the 
Taittiriya Arm:tyaka, which is itself a supplement added to the 
Taittiriya Brahmm;ta of the Black Yajurveda. The three chapters of 
this Upani~ad are named 'Chapter on Instruction' (si/qiivaln), 
'Chapter on Bliss' (iinandavaln), and 'Chapter of Bhfgu' 
(bhrguvalli). In the Taittiriya Arm].yaka, these three chapters are 
followed by the final tenth chapter that comprises the 
Mahanaraym;m Up~ad, not translated in this collection. 
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1 
CHAPTER 1 

0¥ 
May Mitra be kind to us! 
May v~ may Aryamanl 
May lndra BJhaspati! 
And Vi~Qu oflong strides! 

Homage to brahman! 
Homage to you, Wind! 

You alone are the visible brahman! 

I will proclaim you, 
And you alone as the visible brahman! 

I will proclaim you as the right! 
I will proclaim you as the true! 

May it help me. 
May it help the teacher. 

Yes, may it help me. 
And may it help the teacher. 

0¥ 
Peace! Peace! Peace! 

2 o~! We will now explain phonetics-phoneme, accent, 
quantity, strength, articulation, and connection. That 

describes the field of phonetics. 

3 May both of us attain fame! 
May both of us obtain the lustre of sacred knowledge! 

Next, we will explain the hidden connection (upani~ad) of com­
bination with reference to five topics-the worlds, the lights, 
knowledge, progeny, and the body (iitman). They call these the 
'large-scale combinations'.· 

With reference to the worlds--the preceding word is the earth, 
the following word is the sky, their union is space, 2 and their link 
is the wind. So it is with reference to the worlds. 

With reference to the lights-the preceding word is the f1re, the 
following word is the sun, their unio~ is the waters, and their link 
is lightning. So it is with reference to the lights. 
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With reference to knowledge-the preceding word is the teacher, 

3the following word is the pupil, their union is knowledge, and 

their link is instruction. So it is with reference to knowledge. 

With reference to the progeny-the preceding word is the 

mother, the following word is the father, their union is the child, 

and their link is procreation. So it is with reference to progeny. 
4With reference to the body (atman}-the preceding word is the 

lower jaw, the following word is the upper jaw, their union is 

speech, and their link is the tongue. So it is with reference to the 

body. 
These are the large-scale combinations. When someone knows 

these large-scale combinations (stllfldhii) as explained here-he 

will possess (stllfl-dha-) offspring, livestock, the lustre of sacred 

knowledge, a food-supply, and the heavenly world. 

4 The dazzling bull among vedic hymns, 
Sprung from the immortal, 
Sprung from vedic hymns-

That is lndra! · 
May be deliver me with wisdom! 

In my memory, 0 God, may the immortal be fixed! 
My body, may it be untrammelledl 
My tongue, may it say the sweetest things! 
My ears. may they hear the wealth of sacred lore! 

You are brahman's chest. 
Covered with wisdom. 
Guard what I have heard. 

She brings, she extends, 2 quickly she produces, 
Fm herself and always for mer-

clothes and cows, 
food and drink. 

So, bring Prosperity, bring her to me, 
rich in sheep and kine. 

Sviba! 

Students, may they come to me! 
Students, may they flock to mel 
Students, may they rush to mel 
Students, may they be controlled! 
Students, may they be tranquil! 

3 May I be famous among men! 
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More affluent than the very rich! Svaha! 
May I, 0 Bhaga, enter you! Sviiha! 
May you, 0 Bhaga, enter mel Svilhi! 

In you, 0 Bhaga, branched a thousandfold, 
In you I shall be cleansed! Svilhi! 

As waters flow down the slope; 
And the months with the passing of the days; 
So, 0 Creator, from everywhere, 
May students come to mel Sviihi! 

You are a neighbour! 
Shine on me! 
Come tome! 

1.6.2 

5 Bhur, bhuvas, and suvar: these are the three Calls. 
Miihicamasya, however, has taught a fourth such utterance, 

namely mahas. This last is brahman-it is the body (iitman), while 
the other deities are the limbs. 

This world down here is bhur, the intermediate region is bhu­
vas, that world up there is suvar, 2 and the sun is mahas, for all the 
worlds are made joyous (mah-) by the sun. The fire is bhur, the 
wind is bhuvas, the sun is suvar, and the moon is mahas, for all 
the lights are made joyous by the moon. The ~g verses are bhur, 
the Saman chants are bhuvas, the Yajus formulas are suvar, 3 and 
brahman (= O?,i) is mahas, for all the Vedas are made joyous by 
brahman. The out-breath is bhur, the in-breath is bhuvas, the 
inter-breath is suvar, and food is mahas, for all the breaths are· 
made joyous by food. 

So these four are divided in four ways, making four sets of four 
Calls. Anyone who knows them knows brahman, and all the gods 
offer tribute to him. 

6 In this space here within the heart lies the immortal and gol­
den person consisting of the mind. And this thing that hangs 

like a nipple between the two palates, it is lndra's passage. 
Bursting through the two halves of the skull at the point where the 
hairs part, he establishes himself in the fire by making the call 
bhur, in the wind by making the call bhuvas, 2 in the sun by mak­
ing the call suvar, and in brahman by making the call mahas. He 
obtains sovereignty and becomes the lord of the mind, the lord of 
speech, the lord of sight, the lord of hearing, and the lord of 
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perception. And thereafter, this is what he becomes-the brah­
man whose body is space, whose self is truth, whose pleasure 
ground is the lifebreath, and whose joy is the mind; the brahman 
who is completely tranquil and immortal. Prficinayogya, venerate 
it in this manner. 

7 Earth Intermediate Sky Quarters Intermediate 
Re~on Quarters 

Fire Wind Sun Moon Stars 
Waters Plants Trees Space Body (atman) 

That was with respect to beings. Now with respect to the body: 

Out-breath Inter-breath In-breath Up-breath Link-breath 
Sight Hearing Mind Speech Touch 
Skin Flesh Sinew Bones Marrow 

After making this analysis, a seer proclaimed: 'Clearly, this whole 
world is fivefold. By means of the fivefold one surely secures the 
fivefold.' 

8 Brahman is 0¥. This ~hole world is 0¥. When one says o~, 
it indicates compliance. Thus, when they are instructed, '0! 

Make him listen!', they do make him listen. They say 0¥ before 
singing the Siiman chants; they say OM SO¥ before they recite the 
hymns of praise; the Adhvaryu priest says OM before ~ving his 
response; the Brahman priest says 0¥ before singing the introduc­
tory praise. One says o~ in giving one's permission to conduct the 
fire sacrifice. When a Brahmin is about to recite the Veda publicly, 
he first says '0¥', and then, 'May I grasp the Veda (brahman).' 
And he does, indeed, grasp the Veda. 

9 The right, yes; but also the private and public recitation of the 
Veda. The truth, yes; but also the private and public recita­

tion of the Veda. Austerity, yes; but also the private and public 
recitation of the Veda. Self-control, yes; but also the private and 
public recitation of the Veda. Tranquillity, yes; but also the private 
and public recitation of the Veda. The ftres, yes; but also the pri­
vate and public recitation of the Veda. The ftre sacrifice, yes; but 
also ~e private and public recitation of the Veda. Guests, yes; but 
also the private and public recitation of .the Veda. Humaneness, 
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yes; but also the private and public recitation of the Veda. 
Children, yes; but also the private and public recitation of the 
Veda. Procreation, yes; but also the private and public recitation of 
the Veda. Progeny, yes; but also the private and public recitation 
oftheVeda. 

'Just the truth'-that was the view ofRathitara, the Truthful. 
'Just austerity'-that was the view of Paurusi~ti, the Ever­

Austere. 
'Nothing but the private and public recitation of the Veda'­

that was the view of Maudgalya the Painless; for that is austerity, 
that indeed is austerity. 

10 I am the shaker of the tree! 
My fame is like a mountain peak! 

immaculate up on high, 
immortal wealth of victory, 

I am a treasure shining bright! 
Undecaying, immortal, and wise! 

This was the vedic recitation of Trisaliku. 

11 After the completion of vedic study, the teacher admon­
ishes his resident pupil: 'Speak the truth. Follow the Law. 

Do not neglect your private recitation of the Veda. After you have 
given a valuable gift to the teacher, do not cut off your family line. 

'Do not neglect the truth. Do not neglect the Law. Do not 
neglect your health. Do not neglect your wealth. Do not neglect 
your private and public recitation of the Veda. 2 Do not neglect the 
rites to gods and ancestors. 

'Treat your mother like a god. Treat your father like a god. Treat 
your teacher like a god. Treat your guests like gods. 

'You should perform only those rites that are irreproachable, 
and never other types of rites. You should hold in high esteem only 
those good practices you have observed in me, 3 and never other 
types of practices. You should greet with honour any Brahmin 
who is superior to us by offering him a seat. 

'You should give with faith, and never without faith. You 
should give with dignity. You should give with modesty. You 
should give with trepidation. You should give with comprehen-
sion. 
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'Now, if you ever have a doubt regarding a rite or a practice--
4 should there be experienced, qualified, and gentle Brahmins 
devoted to the Law who are able to make a judgement in that mat­
ter, you should observe how they act in that regard and behave 
likewise. Similarly, with regard to practices subject to criticism­
should there be experienced, qualified, and gentle Brahmins 
devoted to the Law who are able to make a judgement in that mat­
ter, you should observe how they act in these matters and behave 
likewise. 

'This is the rule of substitution. This is the teaching. This is the 
hidden teaching (upani~ad) of the Veda. This is the admonition. 
You should worship in this way. You should, indeed, worship this 
in this way. 

12 May Mitra be kind to us! 
May Varw;ta. may Aryamanl 
May lndra Brhaspatil 
May Vi~QU oflong strides! 

Homage to brahman! 
Homage to you, Wind! 

You alone are the visible brahman! 

I have proclaimed you, 
And you alone as the visible brahman! 

I have proclaimed you as the right! 
I have proclaimed you as the true! 

It has helped me. 
It has helped the teacher. 
Yes, it has helped me. 
And it has helped the teacher. 

Olyf 

Peace! Peace! Peace! 

CHAPTER 2 

1 A man who knows brahman obtains the highest there is. On 
this we have the following verse: 
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Truth and knowledge, 
Th'infinite and brahman-

A man who knows them as 
hidden in the deepest cavity, 
hidden in the highest heaven; 

AttainS all his desires, 
together with the wise brahman. 

2.2.1 

From this very self (iitman) did space come into being; from 
space, air; from air, fire; from fire, the waters; from the waters, the 
earth; from the earth, plants; from plants, food; and from food, 
man. Now, a man here is formed from the essence of food. This 
here is his head; this is his right side; this is his left side; this is his 
torso (iitman); and this is his bottom on which he rests. On this too 
we have the following verse: 

2 From food, surely, are they born; 
all creatures that live on earth. 

On food alone, once born, they live; 
and intO food in the end they pass. 

For food is the foremost of beings, 
so it's called 'all herbs'. 

All the food they'll secure for themselves, 
when they worship brahman as food; 

For food is the foremost of beings, 
so it's called 'all herbs'. 

From food beings come into being; 
By food, once l;Jom, they grow. 
'It is eaten and it eats beings.' 
Therefore it is called 'food'. 

Different from and lying within this man formed from the 
essence of food is the self (iitman) consisting oflifebreath, which 
suffuses that man completely. Now, he has the appearance of a 
man; so, corresponding to his manlike appearance, the self con­
sisting of lifebreath assumes a manlike appearance. Of this self, 
the head is simply the out-breath; the right side is the inter-breath; 
the ~eft side is the in-breath; the torso {iitman) is space; and the bot­
tom on which it rests is the earth. On thiS too we have the follow­
ing verse: 
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3 
Upani~ads 

Lifebreath-gods breathe along with it 
as do men and beasts. 

For lifebreath is the life of beings, 
so it's called 'all life'. 

A full life they'll surely live, when they 
worship brahman as lifebreath. 

For lifebreath is the life of beings, 
so it's called 'all life'. 

Of that, this here is the embodied self (atman); this belongs to the 
fonner. 

Different from and lying within this self consisting of breath is 
the self (iitman) consisting of mind, which suffuses this other self 
completely. Now, he has the appearance of a man; so, correspond­
ing to his manlike appearance, the self consisting of mind assumes 
a manlike appearance. Of this self, the head is simply the Yajus 
formulas; the right side is the ~g verses; the left side is the Smnan 
chants; the torso (iitman) is rules of substitution; and the bottom on 
which it rests is the Atha,va-Angirases. On this too we have the 
following verse: 

4 Before they reach it, words tum back, 
, together with the mind; 

One who knows that bliss of brahman, 
he is never afraid. 

Of that, this here is the embodied self (iitman); this. belongs to the 
former. 

Different from and lying within this self consisting of mind is 
the self (atman) consisting of perception, which suffuses this other 
self completely. Now, he has the appearance of a man; so, corres­
ponding to his manlike appearance, the self consisting of percep­
tion assumes a manlike appearance. Of this self, the head is simply 
faith; the right side is the truth; the left side is the real; the torso 
(iitman) is the performance; and the bottom on which it rests is the 
celebration. On this too we have the following verse: 

5 It's perception that conducts the sacrifice. 
It's perception that performs the rites. 
It's perception that all the gods 
Venerate as the foremost brahman. 
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'Brahman is perception'­
he who knows this, 
and neglects this not, 
Leaving the evils behind in his body 
He attains all his wishes. 

2.6.1 

Of that, this here is the embodied self (iitman); this belongs to the 
fonner. 

Different from and lying within this self consisting of 
perception is the self (Iitman) consisting of bliss, which suffuses 
this other self completely. Now, he has· the appearance of a 
man; so corresponding to his manlike appearance, the self consist­
ing of bliss assumes a manlike appearance. Of this self, the head 
is simply the pleasure; the right side is the delight; the left side 
is the thrill; the torso (Iitman) is the bliss; and the bottom on 
which it rests is the brahman. On this too we have the following 
verse: 

6 If a man thinks 'Brahman is the non-existent', 
he becomes himself non-existent! 

If a man thinks 'Brahman is the existent', 
· people then know him to be existent. 

Of that, this here is the embodied self (iitman); this belongs to the 
fonner . 

. Now, the following questions arise from the foregoing: 

Does any man who knows this not 
attain that world when he dies? 

Or does any man who knows this 
attain that world when he dies?. 

He had this desire: 'Let me multiply myself. Let me produce 
offspring.' So he h~ted himself up. When he had heated himself 
up, he emitted this whole world, everything that is here. After 
emitting it, he entered that very world. And after entering it, he 
became in tum Sat and Tyat, the distinct and the indistinct, the rest­
ing and the never resting, the perceived and the non-perceived, the 
real (satya) and the unreal (an(1a). He became the real, everything 
that is here; that is why people call all this Sat. On this too we have 
the following verse: 
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In the beginning this world was the non-existent, 
and from it arose the existent. 

By itself it made a body (iitman) for itself; 
therefore it is called 'well-made'. 

And precisely because it is well-made, it is the essence, for only 

when one has grasped that essence does one attain bliss. Now, who 
would breathe in, who would breathe out, if that essence were not 

there in space as bliss, for it is that essence that causes bliss. For 
when a man fmds within that invisible, incorporeal (aniilmya), 

indistinct, and supportless essence, the fearless state on which to 

rest, then he becomes free from fear. When, on the other hand, a 

man creates a hollow or a fissure within it, then he experiences 

fear. Now, this is the fear experienced by a man who thinks that he 

knows. On this too we have the "following verse: 

8 The fear of it makes the wind blow. 
The fear of it makes the sun rise. 
The fear of it makes them run­

fire and moon, 
and death, the fifth. 

Next follows an analysis of bliss. 
Take a young man-a good young man who is learned, very 

quick, solidly built, and extremely strong. And assume that he 

owns this whole earth filled with wealth. That would constitute a 
single measure of human bliss. 

A single measure of bliss that human Gandharvas enjoy-and 

also a man versed in the Vedas and free from desires-is a hundred 

times greater than human bliss. 
A single measure of bliss that divine Gandharvas enjoy-and 

also a man versed in the Vedas and free from desires-is a hundred 
times greater than the bliss of human Gandharvas. 

A single measure of bliss that the forefathers who live in their 
world for a long time enjoy-and also a man versed in the v edas 
and free from desires-is a hundred times greater than the bliss of 

divine Gandharvas. 
A single measure of bliss that those who are gods by birth 

enjoy-and also a man versed in the Vedas and free from 
desires-is a hundred times greater than the bliss of the forefathers 
who live in their world for a long time. 
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A single measure of bliss that those who have become gods by 
performing rites enjoy-and also a man versed in the Vedas and 
free from desires-is a hundred times greater than the bliss of 
those who are gods by birth. 

A single measure of bliss that the gods enjoy-and also a man 
versed in the Vedas and free from desires-is a hundred times 
greater than the bliss of those who have become gods by perform­
ingrites. 

A single measure of bliss that Indra enjoys-and also a man 
versed in the Vedas and free from desires-is a hundred times 
greater than the bliss of the gods. 

A single measure of bliss that Bfhaspati enjoys-and also a man 
versed in the Vedas and free from desires-is a hundred times 
greater than the bliss oflndra. 

A single measure of bliss that Prajapati enjoys-and also a man 
versed in the Vedas and free from desires-is a hundred times 
greater than the bliss of Bfhaspati. · 

A single measure of bliss that brahman enjoys-and also a man 
versed in the Vedas and free from desires-is a hundred times 
greater than the bliss ofPrajapati. 

He who is here in a man and he who is there in the sun-they are 
one and the same. After a man who knows this departs from this 
world-he first reaches the self (iitman) that consists of food, then 
the self that consists of lifebreath, then the self that consists of 
mind, then the self that consists of perception, and finally the self 
that consists of bliss. On this too we have the following verse: 

9 Before they reach it, words tum back, 
together with the mind; 

One who knows that bliss of brahman, 
he is never afraid. 

He does not agonize, thinking: 'Why didn't I do the right thing? 
Why did I do the wrong thing?' A man who knows this frees him­
self (iitman) from these two thoughts. From these two thoughts, 
indeed, a man who knows this frees himself. That is the hidden 
teaching (upani~ad). 
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CHAPTER 3 

1 Bhfgu, the son of V aruJ}R, once went up to his father V arw;m 
and said: 'Sir, teach me brahman.' And Varut)a told him this: 

'Food, lifebreath, sight, hearing, mind, speech.' He further said: 
'That from which these beings are born; on which, once born, they 
live; and into which they pass upon death-seek to perceive that! 
That is brahman!' 

So Bhfgu practised austerities. After he had practised austeri­
ties, [2] he perceived: 'Brahman is food-for, clearly, it is from 
food that these beings are born; on food, once born, do they live; 
and into food do they pass upon death.' 

After he had perceived this, he went up to his father V arut)a 
once again and said: 'Sir, teach me brahman.' Varut)a told him: 
'Seek to perceive brahman by means of austerity. Brahman is aus­
terity.' 

So Bhfgu practised austerities. After he had practised austeri­
ties, [3] he perceived: 'Brahman is the lifebreath-for, clearly, it 
is from the lifebreath that these beings are born; through the 
lifebreath, once born, do they live; and into the lifebreath do they 
pass upon death.' 

After he had perceived this, he went up to his father V arw;ta 
once again and said: 'Sir, teach me brahman.' Varw;ta told him: 
'Seek to perceive brahman by means of austerity. Brahman is aus­
terity.' 

So Bhfgu practised austerities. After he had practised austeri­
ties, [4] he perceived: 'Brahman is the mind-for, clearly, it is 
from the mind that these beings are born; through the mind, once 
born, do they live; and into the mind do they pass upon death.' 

After he had perceived this, he went up to his father V arut)a 
once again and said: 'Sir, teach me brahman.' Varw;m told him: 
'Seek to perceive brahman by means of austerity. Brahman is aus­
terity.' 

So Bhfgu practised austerities. After he had practised austeri­
ties, [5] he perceived: 'Brahman is perception-for, clearly, it is 
from perception that these beings are born; through perception, 
once born, do they live; and into perception do they pass upon 
death.' 
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After he had perceived this, he went up to his father Vartll)a 
once again and said: 'Sir, teach me brahman.' Varut}a told him: 
'Seek to perceive brahman by means of austerity. Brahman is aus­
terity.' 

So Bhfgu practised austerities. After he had practised austeri­
ties, [6] he perceived: 'Brahman is bliss-for, clearly, it is from 
bliss that these beings are born; through bliss, once born, do they 
live; and into bliss do they pass upon death.' 

This is the doctrine of Bhfgu, the son of VaruJJa. It is frrmly 
established in the highest fmnament. When someone comes to 
know this-he will become firmly established; he will become a 
man who has f~ who eats food; he will become a big man on 
account of his offspring, livestock, and the lustre of sacred know­
ledge; he will become a big man on account of his fame. 

7 One should not belittle food-that is the rule. The lifebreath 
is food, and the body is the food-eater. The body is based on 

the life breath, and the lifebreath, on the body. Thus, this food is 
based on food. When someone knows this food that is based on 
food-he will become fmnly established; he will become a man 
who has food, who eats food; he will become a big man on account 
of his offspring, livestock, and the lustre of sacred knowledge; he 
will become a big man on account of his fame. 

8 One should not reject food-that is the rule. Water is food, 
and fire is the food-eater. Fire is based on water, and water, 

on frre. Thus, this food is based on food. When someone knows 
this food that is based on food-he will become fmnly estab-

. lished; he will become a man who has food, who eats food; he will 
become a big inan on account of his offspring, livestock, and the 
luster of sacred knowledge; he will become a big man on account 
ofhisfame. 

9 One should prepare a lot of food-that is the rule. The earth 
is food, and space is the food-eater. Space is based on the 

earth, and the earth, on space. Thus, this food is based on food. 
When someone knows this food that is based on food-he will 
become frrmly established; he will become a man who has food, 
who eats food; he will become a big man on account of his 
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offspring, livestock, and the lustre of sacred knowledge; he will 
become a big man on account of his fame. 

1 0 One should never tum anyone .away from one's home-­
that is the rule. Therefore, he should procure a lot of food 

by every means at his disposal. And people will say of him: 'Food 
is readily available to him.' When he makes the food ready during 
the first portion, food becomes readily available to him during the 
first portion. When he makes the food ready during the middle 
portion, food becomes readily available to him during the middle 
portion. When he makes the food ready during the fmal portion, 
food becomes readily available to him during the fmal portion. 
2 And so it is for anyone who knows this. 

In speech, as rest; in the out-breath and the in-breath, as activity 
and rest; in the hands, as action; in the feet, as movement; in the 
anus, as evacuation-these are its human appellations. Now, its 
divine appellations-in the rain, 3as contentment; in lightning, as 
power; in livestock, as fame; in the stars, as light; in the generative 
organ, as reproduction, immortality, and bliss; in space, as totality. 

Let him venerate it as the foundation, and he will have a foun­
dation. Let him venerate it as might, and he will become mighty. 
Let him venerate it as mind, and he will have a quick mind. 4 Let 
him venerate it as bowing in homage, and his desires will bow to his 
will. Let him venerate it as brahman, and he will possess brahman. 
Let him venerate it as 'dying around of brahman', and his rivals 
filled with hate will die around him, and so will his detestable foes. 

He who is here in a man and he who is up there in the sun-they 
are one and the same. s After a man who knows this departs from 
this world-he first reaches the self(atman) that consists of food, 
then the self that consists oflifebreath, then the self that consists of 
mind, then the self that consists of perception, and finally the self 
that consists of bliss; and, eating whatever he likes and assuming 
whatever appearance he likes, he continues to travel across these 
worlds and to sing this Saman chant: 

Hil ul Hii ul Hii ul 
6 I am food! I am food! I am food! 
I eatfoodl I eat food! I eat food! 

I set the rhythm! I set the rhythm! I set the rhythm! 
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I am the first-born of truth, 
born before the gods, 

in the navel of the immortal. 

The one who gives me 
will indeed eat me. 

I am food! 
I eat him who eats the food! 

I have conquered the whole universe! 
I am like the light in the firmament! 

3.10.6 

[And so will] anyone who knows this. That is the hidden teaching 
(upani~ad). 
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THE Aitareya Up~ad consists of chapters 4-6 of the second 
book of the Aitareya Anu:lyak~ which has altogether five books. 
The Aral;lyaka itself is part of the Aitareya BriihmlU}a belonging to 
the Aitareya school of the ~gveda. The distinction between the 
Upani~ad proper and the rest of the Aral].yaka is somewhat artifi­
cial, there being little difference in the topics covered. Indeed, the 
third book explicitly calls itself Sarphiti Upani~ad, and the second 
book contains speculations on the ~gvedic recitation, Uktha, a 
subject treated in several Up~ads. The native tradition itself 
considers the Aral}.yaka to contain three Upani~ads: the first con­
sists of chapters 1-3 of book 2; the second is our Upani~ad; and the 
third consists of book 3 (see Keith 1909, 39-40). 

CONTENTS 

1 Creation of the world by the self 
1 Creation of bodily pans 
2 Bodily parts afflicted with hunger and thirst 
3.1-10 Creation of food 
3.11-12 Self enters the body 
3.13 Brahman as Indra 

2 The three births of the self 

3 Enquiry concerning the true self 
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CHAPTER 1 

1 IN the beginning this world was the self (iitman), one alone, 
and there was no other being at all that blinked an eye. He 

thought to himself: 'Let me create the worlds.' 
2 So he created these worlds-the flood, the glittering specks, 

the mortal, and the waters. Now, the flood is up there beyond the 
sky, and its foundation is the sky. The glittering specks are the 
intermediate world. The mortal is the earth, and what is under­
neath are the waters. 

3 He further thought to himself: 'Now that these worlds are in 
place, I had better create their keepers.' From those very waters he 
drew out and gave a defmite shape to a man. 4 He incubated that 
man. From that man so incubated-
-a mouth was hatched like an egg; from the mouth sprang 

speech, and from speech, fire. 
-a pair of nostrils was hatched; from the nostrils sprang out­

breath, and from out-breath, the wind. 
-a pair of eyes was hatched; from the 'eyes sprang sight, and 

from sight, the sun. 
-a pair of ears was hatched; from the ears sprang hearing, and 

from hearing, the quarters. 
-a skin was hatched; from the skin sprang the body hairs, and 

from the body hairs, plants and trees. · 
-a heart was hatched; from the heart sprang the mind, and from 

the mind, the moon. 
-a navel was hatched; from the navel sprang the in-breath, and 

from the in-breath, death. · 
-a penis was hatched; from the penis sprang semen, and from 

semen, the waters. 

2 Once these deities were created, they fell into this vast ocean 
here. It afflicted him with hunger and thirst. Those deities 

then said to him: 'Find us a dwelling in which we can establish 
ourselves and eat food.' 2 So he brought a cow up to them, but they 
said: 'That's totally inadequate for us.' Then he brought a horse 
up to them, but they said: 'That's totally inadequate for us.' 
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3 Finally he brought a man up to them, and they exclaimed: 'Now, 
this is well made!' forman is indeed well made. 

Then he told them: 'Enter, each into your respective dwelling.' 
4 So, the fire became speech and entered the mouth; the wind 
became out-breath and entered the nostrils; the sun became sight 
and entered the eyes; the quarters became hearing and entered the 
ears; the plants and trees became body hairs and entered the skin; 
the moon became mind and entered the heart; death became the 
in- breath and entered the navel; the waters became semen 
and entered the penis. 

s Thereupon, hunger and thirst told him: 'Find one for us also.' 
He told them: 'I give you a share in what belongs to these very 
deities, and I make you sharers with them.' As a consequence, to 
whatever deity one may make an offering, hunger and thirst share 
it with that deity. 

3 He then thought to himself: 'Now that these worlds and their 
keepers are in place, I had better create food for them.' 2 So he 

incubated the waters. When the waters were incubated, there 
emerged from them something solid. And the solid thing that 
emerged was food. 

3 No sooner was it created than it sought to escape. He tried to 
capture it with speech. But he was unable to capture it with speech, 
for had he captured it with speech, one would satisfy one's appetite 
by simply mentioning food. 

4 He tried to capture it with the out-breath. But he was unable to 
capture it with the out-breath, for had he captured it with the out­
breath, one would satisfy one's appetite by simply breathing upon 
food. 

5 He tried to capture it with sight. But he was unable to capture 
it with sight, for had he captured it with sight, one would satisfy 
one's appetite by simply looking at food. 

6 He tried to capture it with hearing. But he was unable to cap­
ture it with hearing, for had he captured it with hearing, one would 
satisfy one's appetite by simply hearing about food. 

7 He tried to capture it with the skin. But he was unable to cap­
ture it with the skin, for had he captured it with the skin, one would 
satisfy one's appetite by simply touching food. 

s He tried to capture it with the mind. But he was unable to 
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capture it with the mind, for had he captured it with the mind, one 
would satisfy one's appetite by simply thinking about food. 

9 He tried to capture it with the penis. But he was unable 
to capture it with the penis, for had he captured it with the penis, 
one would satisfy one's appetite by simply ejaculating 
food. 

10Finally, he tried to capture it with the in-breath, and then he 
manag~ to consume it. So, the wind is the one that captures food, 
for the wind (vayu) is the food-finder (annayu). 

11 Then he thought to himself: 'How can this possibly carry on 
without me?' And he thought: 'Through which of these shall I 
enter?' He thought: 'If speaking is done through speech; if breath­
ing out is done through the out-breath; if seeing is done through 
sight; if hearing is done through heiuing; if touching is done 
through the skin; if thinking is done through the mind; if breathing 
in is done through the in-breath; and if ejaculating is done through 
the penis-then who am I?' 

12 So he split open the head at the point where the hairs part and 
entered through that gate. This gate (dviir) has the name 'Split' 
(vid_m), and that is the heaven of pleasure (niinanda). He has three 
dwellings, three levels of sleep-this is one dwelling, this is 
another, and this is the third. 

13 After he was born, he contemplat~d the creatures with the 
thought: 'Will anyone declare there to be another here?' But he 
saw only that man, the brahman, the utmost, and he said, 'This 
(idam) I have seen (adariam)!' 14Therefore, he is called 'Idandra'. 
Now, his name is Idandra; but even though he is ldandra, people 
cryptically call him Indra, because the gods somehow love the 
cryptic. 

CHAPTER 2 

At the outset, this embryo comes into being within a man as 
semen. This radiance gathered from all the bodily parts he bears 
in himself (iitman) as himself (iitman). And when a man deposits 
it in a woman, he gives birth to it. That is his first birth. 
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2 It becomes one with the woman's body (iitman), as if it were a 
part of her own body. As a result, it does not harm her. And she 
nourishes this self (iitman) of his that has entered her. 3 As she 
nourishes him, so he should nourish her. The woman carries him 
as the embryo. At the beginning, he takes care of the child even 
before its birth. When he takes care of the child even before its 
birth, he is thereby taking care of himself (iitman) for the continu­
ance of these worlds, for it is in this way that these worlds con­
tinue. That is his second birth. 

4 And he-this self (iitman) of his-is appointed to carry out 
holy rites, while his other self, after it has done all it has to do, 
becomes old and dies. As soon as he departs from this world, he is 
born again. That is his third birth. 

s This very point has been made by a seer: 

I knew all the births of these gods, 
While I was still within the womb. 
A hundred ifon forts encaged me, 
Then the falcon-sWiftly I flew away. 

Vamadeva spoke this way while he was still lying here within the 
womb. 6 Knowing this, he went up after the dissolution of this 
body and, having obtained all his desires in the heavenly world up 
there, became immortal. 

CHAPTER 3 

'Who is this self (atman)?' -that is how we venerate. 
2 Which of these is the self? Is it that by which one sees? Or 

hears? Or smells odours? Or utters speech? Or distinguishes 
between what is tasty and what is not? Is it the heart and the mind? 
Is it awareness? Perception? Discernment? Cognition? Wisdom? 
Insight? Steadfastness? Thought? Reflection? Drive? Memory? 
Intention? Purpose? Will? Love? Desire? But these are various 
designations of cognition. 

3 It is brahman; it is lndra; it is Prajapati; it is all the gods. It is 
these five immense beings-earth, wind, space, the waters, and 
the lights; it is these beings, as well as those that are some sort of 
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mixture of trivial beings, living beings of various sorts-those 
born from eggs, from wombs, from sweat, and from sprouts. It is 
horses, cattle, men, and elephants. It is everything that has life­
those that move, those that fly, and those that are stationary. 

Knowledge is the eye of all that, and on knowledge it is foun­
ded. Knowledge is the eye of the world, and knowledge, the foun­
dation. Brahman is knowing. 

4 It is with this self consisting of knowledge that he went up fro.m 
this world and, having obtained all his desire in the heavenly world 
up there, became immortal. 
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THE Kau~ita!d Upani~ad c~nsists of books 3-6 of the Kau~itaki 
(also called SaiJ.khayana) Arm:tyaka, which itself is part of the 
Ka~itaki Braluruu)a of the ~gveda. Both the BrahnutQa and the 
.Aral}.yaka of the Silikhayana school are texts that in many ways 
correspond to the parallel texts of its sister school, the Aitareya, 
although the latter texts are somewhat earlier than those of the 
SaiJ.khayana (for a comparison of the documents of these two 
schools of the ~gveda, see Keith 1909, 26-39). The transmission 
of the KsU has been less faithful than that of many other ancient 
Upani~ads; Frenz's (1968-9) edition and translation have shown 
that the sequence of passages in the vulgate edition is probably 
incorrect. I have followed the sequence and the numbering estab­
lished by Frenz. I have not adopted completely his reconstituted 
text, which places within parenthesis dubious passages and makes 
several additions. Although plausible in themselves, I feel that a 
translation such as this should by and large follow the text estab­
lished by the native tradition. 
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CHAPTER 1 

1 ONCE, when Citra ~angyanani was preparing to perf~rm a 
sacrifice, he chose .Anu}i as the officiating priest. But ~ 

sent his son, Svetaketu, instead, telling him: 'Go and officiate at 
his sacrifice.' 

After Svetaketu had taken his seat, Citra questioned him: 'Son 
of Gautama, is there a closed door in the world in which you will 
place me, or does it have another road? I fear that you will place me 
in a false world.' Svetaketu replied: 'I don't know it, but I'll ask 
my teacher.' 

So he went back to his father and asked him: 'Here are the ques­
tions he asked me. How should I answer him?' The father told 
him: 'Even I do not know the answer to them. Within the very sac­
rificial arena let us, after we have performed our vedic recitation, 
receive what outsiders may give us. Come, let us both go.' . 

Then, carrying firewood in his hands, AruJ}i went up to Citra 
Gangyanani and said: 'Let me come to you as your pupil.' And 
Citra said to him: 'Gautama, you have proved yourself worthy of 
the formulation of truth (brahman), since you have not succumbed 
to pride. Come, I'll see to it that you perceive it clearly.' 

2 Citra continued: 'When people depart from this world, it is to 
the moon that they all go. By means of their lifebreaths the 

moon swells up in the fortnight of waxing, and through the fort­
night of waning it propels them to new birth. Now, the moon is the 
door to the heavenly world. It allows those who answer its ques­
tion to pass. As to those who do not answer its question, after they 
have become rain, it rains them down here on earth, where they are 
born again in these various conditions-as a wonn, an insect, a 
fish, a bird, a lion, a boar, a rhinoceros, a tiger, a man, or some 
other creature--each in accordance with his actions and his 
knowledge.' 

When someone approaches it, the moon asks: 'Who are you?' 
And he should reply: 

The semen, 0 Seasons, is gathered, 
from the radiant one, 
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from the one with fifteen parts, 
from the one who is born, 
from the one linked to the fathers. 

Then you sent me into a man, the agent; 
and, through that man as the agent, 
you poured me into a mother. 

Here I am born, given birth to as an addition, 
as the thirteenth, the added month, 
by a father of twelve parts. 

I recognize it. 
I understand it. 

So lead me, 0 Seasons, to immortality. 
By that truth, by that austerity-

! am the season! 
I am the offspring of the ~on! 

Who ami? 
lam you! 

The moon lets him pass. 

1.4a 

3 He then gets on the path leading to the gods and reaches first 
the world of flre, then the world of wind, then the world of 

V arw.ta. then the world of Indra, then the world of Prajapati, and 
finally the world of brahman. 

Now, in this world are located the lake Ara, the watchmen 
Muhnrta, the river Vijara, the tree Dya, the plaza Siilajya, the 
palace Aparajita, the doorkeepers Indra and Prajapati, the hall 
Vibhu, the throne Vicaq&l}a, and the couch Amitaujas. 

4 a He first arrives at the lake Ara. He crosses it with his mind, 
but those who g9 into it without a complete knowledge 

drown in it. Then he· arrives near the watchmen Muhiirta, but 
they flee from him. Then he arrives at the river Vijarii, which he 
crosses with just his mind. There he shakes' off his good and bad 
deeds, which fall upon his relatives-the good deeds upon the 
ones he likes and the bad deeds upon the ones he dislikes. It is like 
this-as a man driving a chariot would look down and observe 
the two wheels of his chariot, so he looks down and observes 
the days and nights, the good and bad deeds, and all the pairs of 
opposites. Freed from his good and bad deeds, this man, who has 

. the knowledge of brahman, goes on to brahman. 
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4 b The beloved Manasi and her twin Cak~u~I have picked 
flowers and bring them here-so also the two Jagati, Amba 

and Ambiili, and other celestial nymphs such as Ambika. 
As the man who knows this is approaching, Brahman tells them: 
'Run to him with my glory! He has already arrived at the river 
Vijaral He will never grow old!' Five hundred celestial nymphs go 
out to meet him-one hundred carrying garlands, one hundred 
carrying lotions, one hundred carrying cosmetic powders, one 
hundred carrying clothes, and one hundred carrying fuits. And 
they adorn him with the ornaments of brahman. Then, decked with 
the ornaments of brahman, this man, who has the knowledge of 
brahman, goes on to brahman. 

5 He then arrives at the tree llya, and the fragrance of brahman 
permeates him. Then he arrives at the plaza Siilajya, and the 

flavour of brahman permeates him. Then he arrives at the palace 
Aparijita, and the radiance of brahman permeates him. Then he 
arrives near the doorkeepers, lndra and Prajapati, and they flee 
from him. Then he arrives at the hall Vibhu, and the glory of brah­
man permeates him. 

Then he arrives at the throne Vicak~aJ}a. Its two front legs are 
the Siman chants Brhat and Rathantara; its two back legs are the 
Siiman chants Syaita and Naudhasa; its two lengthwise supports 
are the Siiman chants V airnpa and V airaja; and its two side sup­
ports are the Siman chants Sikvara and Raivata. The throne itself 
is wisdom, for wisdom enables a man to be discerning. 

Then he arrives at the couch Amitaujas. It is lifebreath. Its two 
front legs are the past and the present; its two back legs are pros­
perity and nourishment; its two lengthwise supports are the Siiman 
chants Bfhat and Rathantara; its two head supports are the Siman 
chants Bhadra and Yajfiayajiiiya; the strings stretching lengthwise 
are the ~g verses and the Saman chants; those stretching crosswise 
are the Yajus formulas; the coverlet is the Soma stalks; the second 
cover is the High Chant; and the pillow is prosperity. 

On that couch sits brahman. A man who knows this mounts it, 
fU'St with his foot. Brahman then asks him: 'Who are you?' He 
should reply-

6 'I am the season! I am the offspring of the season. I was born 
from the womb of space as the semen for the wife, as the 
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radiance of the year, as the self (Iitman) of every being! You are the 
self of every being. I am who you are.' 

Brahman then asks him: 'Who am I?' 
And he should reply: 'The real.' 
'What is the real (satyam)?' 
'Sat is whatever is other than the gods and the lifebreaths 

(priil)a), while Tyam consists of the gods and the lifebreaths. All 
of that is comprehended by this word "real" (satyam). That is the 
full extent of this whole world. And you are this whole world.' 

That is what he then said to brahman. Th1s very point has been 
made in this verse: 

7 Yajus is the belly, S!man, the head; 
The ~g is the body of this great seer; 

He is imperishable, 
He consists of brahman. 

'He is brahman'-
So should he be known. 

· Brahman then asks him: 'By what means do you grasp my mas-
culine names?' 

He should reply: 'With my breath.' 
'And my neuter names?' 
'With my mind.' 
'And my feminine names?' 
'With my speech.' 
'And my odours?' 
'With my sense of smell.' 
'And my visible appearances?' 
'With my sight' 
'And my sounds?' 
'With my hearing.' 
'And my tasting of food?' 
'With my tongue.' 
'And my actions?' 
'With my hands.' 
'And my pleasure and pain?' 
'With my body.' 
'And my bliss, delight, and procreation?' 
'With my sexual organ.' 
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'And my movements?' 
'With my feet.' 

Upani~ads 

'And my thoughts, objects of perception, and desires?' 
'With my intellect.' 
Brahman then tells him: 'I see that you have truly attained my 

world. It is yours, so-and-so!' Whatever victory and success 
belongs to brahman-the same victory he wins, the same success 
he attains, when a man comes to know this. 

CHAPTER 2 

1 'Brahman is breath' -that is what Kau~itaki used to say. 
Now, of this breath that is brahman-the messenger is the 

mind; the guard is sight; the crier is hearing; and the maid is 
speech. 

And, indeed, anyone who knows that the mind is the messenger 
of this breath that is brahman comes to possess a messenger; any­
one who knows that sight is its guard comes to possess a guard; 
anyone who knows that hearing is its crier comes to possess a 
crier; and anyone who knows that speech is its maid comes to pos­
sess a maid. 

And to this very breath that is brahman all these deities 
bring offerings without its having to ask. All beings, likewise, 
bring offerings to a man who knows this without his ever having 
to ask. 'He should not ask' -that is his secret instruction 
(upani~ad). 

It is like this. Take a man who begs in a village and receives 
nothing. He would sit down, vowing: 'I'll never eat anything given 
from here.' Thereupon, the very same people who may have pre­
viously spurned him offer him invitations. 

For one who does not ask, this becomes the rule-the very 
people who give food invite him, saying: 'We'll give you.' 

2 'Brahman is breath' -that is what Paiitgya used to say. Now, 
of this breath that is brahman-the sight is confined behind 

speech; the hearing is confined behind sight; the mind is confmed 
behind hearing; and the breath is confined behind the mind. 
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To this very breath that is brahman, indeed, all these deities 
bring offerings without its having to ask. All beings, likewise, 
bring offerings to a man who knows this without his ever having to 
ask. 'He should not ask' -that is his secret instruction (upani~ad). 

It is like this. Take a man who begs in a village and receives 
nothing. He would sit down, vowing: 'I'll never eat anything given 
from here.' Thereupon, the very same people who may have pre­
viously spumed him offer him invitations. 

For one who does not ask, this becomes the rule-the very peo­
ple who give food invite him, saying: 'We'll give you.' 

3 Next, the capture of 'an identical objeet of value'. When a 
. person sets his heart on 'an identical object of value' [as 

someone else], this is what he should do. Either on the full moon 
or on the new moon, or under an auspicious constellation during 
the bright half of the month, he should put firewood into his sacred 
fire, sweep around it, spread sacred grass around it, and sprinkle 
water around it. Then, bending his right knee, he offers the fol­
lowing oblations of ghee with a spoon: 

The deity named Speech is a captor. May he capture this for me from 
so-and-so. 

To that deity, sviihil 
The deity named Smell is a captor. May he capture this for me from 
so-and-so. 

To that deity, svftha! 
The deity named Sight is a captor. May he capture this for me from 
so-and-so. 

To that deity, sv!hl! 
The deity named Hearing is a captor. May he capture this for me from 
. so-and-so. 

To that deity, svfthii! 
The deity named Mind is a captor. May he capture this for me from 
so-and-so. 

To that deity, svahi! 
The deity named Intelligence is a captor. May he capture this for me from 
so-and-so. 

To that deity, svlihl! 

Then, after he smells the fragrance of the smoke and rubs his body 
with the ghee, he should go out silently and either make his objec-
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tive known in person or dispatch a messenger. And so, it,tdeed, he 
will take possession of it. 

4 Next, divinely secured love. If someone desires to be the 
favourite of a particular man or woman, or of a group of men 

or women, he should make the same offerings of ghee in the very 
same manner on one of the auspicious days given above: 

So-and-so, I offer your speech in me, svahi! 
So-and-so, I offer your smelling in me, svahi.il 
So-and-so, I offer your sight in me, svaha! 
So-and-so, I offer your hearing in me, svfthii! 
So-and-so, I offer your mind in me, svllhll 
So-and-so, I offer your intelligence in me, svi.iha! 

Then, after he smells the fragrance of the smoke and rubs his body 
with ghee, he should go out silently and either seek to come into 
bodily contact with the person(s) in question or simply stand 
upwind engaged in conversation with the individual(s) in ques­
tion. He will, indeed, become their favourite! They will, indeed, 
love him! 

5 Next, the control ofPratardana, which is also called 'the daily 
fire sacrifice offered internally'. Clearly, a man is unable to 

breathe while he is speaking. So, during that time he offers his 
breath in his speech. A man is, likewise, unable to speak while he 
is breathing. So, during that time he offers his speech in his breath. 

One offers these two endless and deathless offerings without 
interruption, whether one is awake or asleep. All other offerings, 
on the other hand, are limited, for they consist of ritual activities. 
It is because they knew this that people in ancient times refrained 
from offering the daily fire sacrifice. 

6 'Brahman is the Uktha' -that is what Su~bhpigara used to 
. say. One should venerate it as the ~g; then, for the sake of his 

pre-eminent prosperity, all beings will recite praises (abhi-arc) for 
him. One should venerate it as the Yajus; then, for the sake. of his 
pre-eminent prosperity, all beings will unite (yuJ) with him. One 
shQuld venerate it as the Saman; then, for the sake of his pre­
eminent prosperity, all beings will bow down (sam-nam) to him. 
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One should venerate it as prosperity; one should venerate it as 
glory; and one should venerate it as radiance. Then, just as the 
Uktha is the most prosperous, the most glorious, and the most 
splendid among the Recitations of Praise, in exactly the same way 
someone who knows this becomes the most prosperous, the most 
glorious, and the most splendid of all beings. 

Now, this self of the sacrifice, this self consisting of rites-the 
Adhvaryu priest puts it together and weaves upon it the self con­
sisting of the Yajus formulas; upon the self consisting of the Yajus 
formulas the Hotr priest weaves the self consisting of the ~g 
verses; and upon the self consisting of the ~g verses the Udgiitr 
priest weaves the self consisting of the Saman chants. Such is the 
self of the triple Veda-and this becomes, therefore, the self of 
lndra, [the self of him] who knows this. 

7 Next, there are three modes of veneration of Sarvajit 
Kau~itaki. Now, this is how Sarvajit Ka~itaki used to vener­

ate the rising sun. Wearing the upper garment in the sacrificial 
position, he would fetch some water, pour it into the water pot 
three times, and say: 'You are the one who gathers! Gather my 
sin!' He used to worship the midday sun in exactly the same way, 
saying: 'You are the one who gathers up! Gather up my sin!' And 
he used to worship the setting sun in exactly the same way, saying: 
'You are the one who gathers completely! Gather my sin com­
pletely!' And the sun did gather completely whatever sin he had 
committed by day or night. 

Likewise, when a man knows this and worships the sun in 
exactly the same way, the sun gathers completely whatever sin he 
may commit ~y day or night. 

8 a Every month, moreover, on the night of the new moon one 
should worship the moon as it becomes visible in the west 

using the very same procedure. Or else one may throw two green 
blades of grass towards it, saying: 

My heart, the fme kindling stick, 
is placed within the moon­
this, I do reckon, I know. 

So may I not have to weep 
for my children's misfortune! 
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· His children, indeed, will not die before him. 

Now, when a man is preparing to engage in sexual inter­
course with his wife, he should touch her heart, saying: 

Your h~ 0 lady so good to lie on, 
rests within Prajapati. 

Therefore, 0 queen of immortality, 
may you not encounter 
your children's misfortune! 

Her children, indeed, will not die before her. 

8 c Now, the preceding is for a man who has a son. As for one 
who does not have a son, on the other hand, he should first 

recite silently these three ~g verses: 

Swell up, 0 Somal 
May virility 

gather in you from all sides! 
Be there 

at the gathering of power! 

May juices and powers, 
May virile energies, 

gather in you, who crush the enemies; 
As you swell, 0 Soma, to immortality. 

you capture in the sky the highest glory. 

That tiny drop, 
the Adityas make to swell; 

That imperishable drop, 
the imperishable ones drink; 

With that drop, 
may king V arul}a and Bfhaspati, 
the guardian gods of the world, 

make us swell! 

He then says: 'Do not swell yourself up by means of our life­
breath, our children, or our livestock. Swell yourself up instead 
by means of the lifebreath, children, and livestock of the man 
who hates us and whom we hate.' Then he turns a full circle 
towards his right, saying: 'I turn the way oflndral I tum the way of 
the sun!' 
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9 On the night of the full moon, furthermore, one should wor­
ship the moon as it becomes visible in the east using the very 

same procedure, saying: 
'You are King Soma, the radiant! You are Prajapati, with five 

mouths! 
'The Brahmin is one mouth of yours; with that mouth you eat 

the kings. Make me a food-eater with that mouth. 
'The king is one mouth of yours; with that mouth you eat the 

V aisyas. Make me a food-eater with that mouth. 
'The falcon is one mouth of yours; with that mouth you eat the 

birds. Make me a food-eater'with that mouth. 
'The fire is one mouth of yQurs; with that mouth you eat this 

world. Make me a food-eater with that mouth. 
'There is a fifth mouth in you; with that mouth you eat all 

beings. Make me a food-eater with that mouth. 
'Do not waste away by means of our lifebreath, our children, or 

our livestock. Waste away instead by means of the life, children, 
and livestock of the man who hates us and whom we hate.' Then 
he turns a full circle towards his right, saying: 'I tum the way of the 
deities! I tum the way of the sun!' 

10 Now, when a man returns from a journey, he should sniff 
his son's head, saying: 

From my body you spring-from every inch! 
From my heart you are born! 

You're my self, son, you have rescued me! 
May you live a hundred years! 

With that he confers the name on him. 

Be a rock! Be an axel 
Be indestructible gold! 

You are the radiance called son! 
May you live a hundred years! 

With that he pronounces his son's name and then embraces him, say­
ing: 'As Prajapati embraced his children for their safety, so I embrace 
you, so-and-so!' Then he recites this silently in his son's right ear: 

0 lndral 0 Maghavan! 0 ~J~in! 
Grant him ample wealth, 

bestowing all treasures. 
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0 lndra. you with fine cheeks! 
Grant him a hundred years to live, 

and countless heroic sons. 

And in his left ear: 

Grant him, 0 lndra, 
the fmest treasures and quickness of mind 
good fortune and increase of wealth, 

bodily safety and sweetness of speech, 
fine weather every day of his life. 

Then he sniffs his son's head three times, saying: 

Be· not cut offi Do not weaken! 
0 my son, live a life, 

a hundred years long! 
With your name, 

I kiss your head, 
So-and-so! 

Thenhemakesthesound 'hUlfl' overhisson'shead, saying: 'With 
the same "hUlfl" sound the cows make as they low, I make the 
"hUTfl" sound upon your head.' 

11 Next, the 'dying around of the deities'. The brahman 
shines forth here when the fire is burning; but when the 

fire stops burning it dies, and its radiance goes to the sun, and its 
lifebreath to the wind. The brahman shines forth here when the 
sun is shining; but when the sun stops shining it dies, and its radi­
ance goes to the moon, and its lifebreath to the wind. The brahman 
shines forth here when the moon is shining; but when the moon 
stops shining it dies, and its radiance goes to the lightning, and its 
lifebreath, to the wind. The brahman shines forth here when the 
lightning is flashing; but when the lightning stops flashing, it dies, 
and its radiance goes to the quarters, and its lifebreath to the wind. 
Now, when they have entered into the wind, when they have crept 
into the wind, all these deities do not lose their self-identity, but 
emerge from it once again. 

That was with respect to the deities. Next, with respect to the 
body (iitman): 
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12 The brahman shines forth here when one is speaking with 
one's speech; but when one stops speaking it dies, and its 

radiance goes to one's sight, and its lifebreath to one's breath. The 
brahman shines forth here when one is seeing with one's sight; but 
when one stops seeing it dies, and its radiance goes to one's hear­
ing, and its lifebreath to one's breath. The brahman shines forth 
here when one is hearing with one's hearing; but when one stops 
hearing it dies, and its radiance goes to one's mind, and its 
lifebreath to one's breath. The brahman shines forth here when 
one is thinking with one's mind; but when one stops thinking it 
dies, and its radiance goes to one's breath, and its lifebreath to 
one's breath. Now, when they have entered the breath, when they 
have crept into the breath, all these deities do not lose their self­
identity, but emerge from it once again. 

And, therefore, when someone knows this, even if both the 
mountain ranges, the southern and the northern, were to rush at 
him determined to level him, they would not succeed in levelling 
him. On the contrary, the people who hate him and the people he 
himself hates will die around him. 

13 Next, gaining pre-eminence. Once these deities, each 
arguing for its own pre-eminence, departed from this 

body. When that happened, the body lay there like a log, without 
breathing, and withered. 

Then speech entered the body, but, although it spoke with its 
speech, it still remained there lying prostrate. 

After that, sight entered the body, but, although it spoke with its 
speech and saw with its sight, it still remained there lying pros­
trate. 

After that, hearing entered the body, but, although it spoke with 
its speech, saw with its sight, and heard with its hearing, it still 
remained there lying prostrate. 

After that, the mind entered the body, but, although it spoke 
with· its speech, saw with its sight, heard with its hearing, and 
thought with its mind, it still remained there lying prostrate. 

Finally, the breath entered the body, and straightway it got up. 
After all these deities had recognized the pre-eminence of 

breath and united themselves with that very breath, which is the 
self consisting of intelligence, they all departed together from this 
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body, and, entering the wind and with space as their self (iitman), 

went to heaven. 
In exactly the same way, a person who knows this, after he has 

recognized the preeminence of breath and united himself with that 
very breath, which is the self consisting of intelligence, departs 
from this body accompanied by all these, and, entering the wind 

and with space as his self, goes to heaven. He goes to where these 
gods are. And because the gods are immortal, upon reaching there 
a man who knows this becomes immortal. 

14 Next, the father-son ceremony, which is also called the 
rite of transfer. A father, when he is close to death, 

calls his son. After the house has been strewn with fresh grass: 
the fire has been kindled, and a pot of water has been set down 
along with a cup, the father lies down covered in a fresh 
garment. The son comes and lies on top of him, touching the 
various organs of the father with his own corresponding organs. 
Alternatively, the father may execute the transfer with the son 
sitting and facing him. The father then makes the transfer to the 

w~ . 
'I will place my speech in you,' says the father. 'I place your 

speech in me,' responds the son. 
'I will place my breath in you,' says the father. 'I place your 

breath in me,' responds the son. 
'I will place my sight in you,' says the father. 'I place your sight 

in me,' responds the son. 
'I will place my hearing in you,' says the father. 'I place your 

hearing in me,' responds the son. 
'I will place my tasting of food in you,' says the father. 'I place 

your tasting of food in me,' responds the son. 
'I will place my actions in you,' says the father. 'I place your 

actions in me,' responds the son. 
'I will place my pleasures and pains in you,' says the father. 'I 

place your pleasures and pains in me,' responds the son. 
'I will place my bliss, delight, and procreation in you,' says the 

father. 'I place your bliss, delight, and procreation in me,' 
responds the son. 

'I will place my movements in you,' says the father. 'I place 
your movements in me,' responds the son. 
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'I will place my mind in you,' says the father. 'I place your mind 
in me,' responds the son. 

'I will place my intelligence in you,' says the father. 'I place 
your intelligence in me,' responds the son. 

If he fmds it difficult to talk, the father should say very briefly: 
'I will place my vital functions (priil)a) in you.' And the son 
should respond: 'I place your vital functions in me.' 

Then, as the son, turning around towards his right, goes away 
toward the east, his father calls out to him: 'May glory, the lustre 
of sacred knowledge, and fame attend you!' The son, for his part, 
looks over his left shoulder, hiding his face with his hand or cov­
ering it with the hem of his gannent, and responds: 'May you gain 
heavenly worlds and realize your desires!' · 

If the father recovers his health, he should either live under 
the authority of his son or live as a wandering ascetic. But if he 
happens to die, they should perform the appropriate fmal rites 
for him. 

CHAPTER 3 

1 Once Pratardana, the son ofDiv~a, arrived at the favourite 
residence of lndra as a result of war and valour. And lndra 

said to him: 'Choose a present, Pratardana.' But Pratardana 
replied: 'Why don't you yourself choose something for me that 
you consider most beneficial to a human being?' Indra retorted: 
'Surely, a superior does not choose for someone who is inferior to 
him. You had better choose yourself.' And Pratardana replied: 
'Well then, I'll do without the present.' Indra, however, did not 
deviate from the truth, for Indra is the truth. And he told 
Pratardana: 

'Perceive just me. What I consider to be most beneficial to a 
human being is that he should perceive me. I killed the three­
headed son ofTvaslf, as well as the Arunmukhas. I handed over 
the Yatis to the hyenas. Breaking numerous agreements, I 
smashed the P:riihlidiyas in the sky, the Paulomas in the interme­
diate region, and the Kilakaiijas on the earth. And I did not lose 
even a hair of my body in the process. 
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'When a man perceives me, nothing that he does-whether it is 
stealing, or performing an abortion, or killing his own father or 
mother-will ever make him lose a single hair of his body. And 
when he has committed a sin, his face does not lose its colour.' 

2 And lndra continued: 'I am breath (priir)a), the self (iitman) 
consisting of intelligence. So venerate me as life and immor­

tality. Breath is life. And life is breath, for as long as breath 
remains in this body, so does life; and hence it is through breath 
that one attains immortality in this world, and through intelli­
gence, true intentions. Anyone who venerates me as life and 
immortality gets to live his full life span in this world and wins an 
immortal and imperishable state in the heavenly world;' 

'But there are some people who say that the vital functions 
(priir)a) come together into a unified whole. For, no one is able to 
bring himself to perceive separately a name with his speech, a 
visual appearance with his sight, a sound with his hearing, or 
a thought with his mind. When the vital functions have become a 
unified whole, however, they make him perceive all these one by 
one-as speech speaks, all the vital functions speak along with it; 
as sight sees, all the vital functions see along with it; as hearing 
hears, all the vital functions hear along with it; as the mind thinks, 
all the vital functions think along with it; and as the breath 
breathes, all the vital functions breathe along with it.' 

'That's exactly so,' said lndra. 'But there does exist among the 
vital functions one that is pre-eminent.' 

3 'A man continues to live after his speech leaves him, for we 
see people who are dumb. A man continues to live after his 

sight leaves him, for we see people who are blind. A man contin­
ues to live after his hearing leaves him, for we see people who are 
deaf. A man continues to live after his mind leaves him, for we see 
people who are imbeciles. And a man continues to live after his 
arms are cut off and after his legs are cut off, for we see such 
people. 

'But only the breath, you see, is the self consisting of intelli­
ge.nce. When it grasps this body, it enables the body to get up 
(utthli), and for this reason one should venerate it as the Uktha. 
This is how one comes to possess the Whole in one's breath. 
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'Now, breath is inteiligence, and intelligence is breath-one 
comes to see this, one comes to perceive this, in the following way. 
When a man is fast asleep and sees no dreams at all, then these 
become unified within this very breath-his speech then merges 
into it together with all the names; his sight merges into it together 
with all the visible appearances; his hearing merges into it to­
gether with all the sounds; and his mind merges into it together 
with all the thoughts. And when he awakens these fly off-as frQm 
a blazing fire sparks fly off in every direction, so from this self the 
vital functions (priil;la) fly off to their respective stations, and from 
the vital functions, the gods, and from the gods, the worlds. 

'When this very breath that is the self consisting of intelligence 
grasps this body, it enables the body to get up (utthii), and for this 
reason one should venerate it as the Uktha. This is how one comes 
to possess the Whole in one's breath. 

'Breath is intelligence, and intelligence is breath-one finds the 
proof of this, one comes to perceive this, in the following way. 
When a man is sick and about to die, he becomes extremely weak 
and finally loses consciousness. People then say: "Has his breath, 
perhaps, already left him?" At this point, he ceases to hear, he 
ceases to see, he ceases to speak with his speech, and he ceases to 
think. Then these become unified within this very breath-his 
speech merges into it together with all the names; his sight merges 
into it together with all the visible appearances; his hearing merges 
into it together with all the sounds; and his mind merges into it 
together with all the thoughts. And when the breath finally departs 
from this body, it is together with all these that it departs. 

4 'Speech releases from this breath all the names, and through 
speech one grasps all the names. The sense of smell releases 

from it all the odours, and through the sense of smell one grasps all 
the odours. Sight releases from it all the visible appearances, and 
through sight one grasps all the visible appearances. Hearing 
releases from it all the sounds, and through hearing one grasps all 
the sounds. The mind releases from it all the thoughts, and through 
the mind one grasps all the thoughts. This is how one comes to 
possess the Whole in one's breath. Breath is intelligence, and 
intelligence is breath, for they both live in this body together, and 
together they depart from it. 
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Next, we will explain how, [drawn] from this intelligence, all 
beings become one. 

5 'Speech is one part drawn from it, and name is the particle of 
being that corresponds externally to speech. The sense of 

smell is one part drawn from it, and odour is the particle of being 
that corresponds externally to the sense of smell. Sight is one part 
drawn from it, and visible appearance is the particle of being that 
corresponds externally to sight. Hearing is one part drawn from it, 
and sound is the particle of being that corresponds externally to 
hearing. The tongue is one part drawn from it, and the taste of food 
is the particle of being that corresponds externally to the tongue. 
The hands are one part drawn from it, and action is the particle of 
being that corresponds externally to the hands. The body is one 
part drawn from it, and pleasure and pain constitute the particle of 
being that corresponds externally to the body. The sexual organ·is 
one part drawn from it, and bliss, delight, and procreation consti­
tute the particle of being that corresponds externally to the sexual 
organ. The feet are one part drawn from it, and movements consti­
tute the particle of being that. corresponds externally to the feet. 
Intelligence is one part drawn from it, and thoughts, objects of per­
ception, and desires constitute the particle of being that corres­
ponds externally to the intelligence. 

6 'When someone mounts speech by means of intelligence, he 
grasps all names through his speech. When someone moun~ 

the sense of smell by means of intelligence, he grasps all odours 
through his sense of smell. When someone mounts sight by means 
of intelligence, he grasps all visible appearances through his sight. 
When someone mounts hearing by means of intelligence, he 
grasps all sounds through his hearing. When someone mounts the 
tongue by means of intelligence, he grasps all tastes of food 
through his tongue. When someone mounts the hands by means of 
intelligence, he grasps all actions through his hands. When some­
one mounts the body by means of intelligence, he grasps pleasures 
and pains through his body. When someone mounts the sexual 
organ by means of intelligence, he grasps bliss, delight, and pro­
creation through his sexual organ. When someone mounts the feet 
by means of intelligence, he grasps all movements through his 
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feet. When someone mounts thinking by means of intelligence, he 
grasps thoughts, objects of perception, and desires through his 
intelligence. 

7 'For without intelligence, speech would not make someone 
perceive any name. So, one says: "My mind was elsewhere. I 

did not perceive that name." For without intelligence, the sense of 
smell would not make someone perceive any odo~. So, one says: 
"My mind was elsewhere. I did not perceive that odour." For with­
out intelligence, sight would not make someone perceive any vis­
ible appearance. So, one says: "My mind was elsewhere. I did not 
perceive that visible appearance." For without intelligence, hear­
ing would not make someone perceive any sound. So, one says: 
"My mind was elsewhere. I did not perceive that sound." For with­
out intelligence, the tongue would not make someone perceive the 
taste of any food. So, one says: "My mind was elsewhere. I did not 
perceive the taste of that food." For without intelligence, the hands 
would not make someone perceive any action. So, one says: "My 
mind was elsewhere. I did not perceive that action." For without 
intelligence, the body would not make someone perceive any 
pleasure or pain. So, one says: "My mind was elsewhere. I did not 
perceive that pleasure or that pain." For without intelligence, the 
sexual organ would not make someone perceive any bliss, delight, 
or procreation. So, one says: "My mind was elsewhere. I did not 
perceive that bliss, delight, or procreation." For without intelli­
gence, the feet would not make someone perceive any movement. 
So, one says: "My mind was elsewhere. I did not perceive that 
movement." For without intelligence, no thinking could take 
place, and one would not perceive any object of perception. 

8 'It is not the speech that a man should seek to apprehend; 
rather, he should get to know the one who speaks it. It is not 

the odour that a man should seek to apprehend; rather, he should 
get to know the one who smells it. It is not the visible appearance 
that a man should seek to apprehend; rather, he should get to know 
the one who sees it. It is not the sound that a man should seek to 
apprehend; rather, he should get to know the one who hears it. It is 
not the taste of food that a man should seek to apprehend; rather, 
he should get to know the one who apprehends the taste of food. It 
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is not the action that a man should seek to apprehend; rather, be 
should get to know the one who performs it. It is not the pleasure 
and pain that a man should seek to apprehend; rather, he should get 
to know the one who apprehends pleasure and pain. It is not the 
bliss, delight, or procreation that a man should seek to apprehend; 
rather, he should get to know the one who apprehends bliss, 
delight, or procreation. It is not the movement that a man should 
seek to apprehend; rather, he should get to know the one who 
moves. It is not the mind that a man should seek to apprehend; 
rather, he should know the one who thinks. 

'These, then, are the particles of being; there are just.ten of them. 
They exist in correlation to intelligence, just as the ten 
particles of intelligence exist in correlation to the external ele­
ments. For, if the particles of being did not exist, there would be 
no particles of intelligence, and, inversely, if the particles of 
intelligence did not exist, there would be no particles of being, 
because from either of them independently no image would be 
produced. 

'Nevertheless, there is no diversity in all this. As in a chariot the 
rim is fastened to the spokes and the spokes to the hub, in just the 
same way these particles of being are fastened to the particles of 
intelligence, and the particles of intelligence are fastened to 
breath. This very breath is the self consisting of intelligence; it is 
bliss, unageing, and immortal. It does not become more by good 
actions or in any way less by bad actions, for it is the one that 
makes those people perform good actions whom it wants to lead 
up from these worlds and makes those people perform bad.actions 
whom it wants to push down from these worlds. He is the ruler of 
the world. He is the sovereign of the world. He is the lord of the 
world. One should realize: "He is my self (Iitman)."' 

CHAPTER4 

1 Now, Gargya Biiliiki was a learned and widely travelled man, 
who had lived in the land ofUsinara, in the land of Satvan and 

Matsya, in the land of Kuru and Paiicala, and in the land of KaSi 
and Videha. Once he visited AjataSat:ru, the king of KaSi, and said 
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to him: 'Let me tell you a formulation of truth (brahman).' 
AjataSatru replied: 'We'll give you a thousand cows! At a speech 
such as that, people are sure to rush here, shouting: "Here's a 
Janaka! Here's aJanaka!"' 

2 The great in the sun; the food in -the moon; the radiance in 
lightning; the sound in thunder; Indra V aikuQtha in the wind; 

the full in space; the irresistible in the fire; the truth in the waters­
that was with respect to the divine sphere. Next, with respect to the 
body (atman}-resemblance in a mirror; companion in a shadow; 
life in an. echo; death in a sound; Y amain a dream; Prajapati in the 
body; [the essence] of speech in the right eye; [the essence] of truth 
in the left eye. 

3 Balaki then said: 'It is that person in the sun that I venerate.' 
Ajata.Satru replied: 'Don't engage me in a conversation about 

him! I venerate him only as the most eminent of all beings, as their 
head. Anyone who venerates him in this way will become the most 
eminent of all beings, he will become their head.' 

4 Biilaki then said: 'It is that person in the moon that I venerate.' 
Ajata.Satru replied: 'Don't engage me in a conversation about 

him! I venerate him only as Soma, the great king dressed in white, 
the essence (atman) of food. Anyone who venerates him in this 
way will become the essence of food.' 

5 Biiliiki then said: 'It is Utat person in lightning that I venerate.' 
AjataSatru replied: 'Don't engage me in a conversation about 

him! I venerate him only as the essence (iitman) of radiance. 
Anyone who venerates him in this way will become the essence of 
radiance.' 

6 Balaki then said: 'It is that person in thunder that I venerate.' 
AjiitaSatru replied: 'Don't engage me in a conversation about 

him! I venerate him only as the essence (iitman) of sound. Anyone 
who venerates him in this way will become the essence of sound.' 

7 Balaki then said: 'It is that person in the wind that I venerate.' 
· . Ajata.Satru replied: 'Don't engage nie in a conversation about 
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him! I venerate him only as Indra V aiklll].t}ta, the invincible 
. weapon. Anyone who venerates him in this way will become 

victorious and invincible, and he will triumph over his adver­
saries.' 

8 Biiliiki then said: 'It is that person in space that I venerate.' 
AjitaSatru replied: 'Don't engage me in a conversation about 

him! I venerate him only as the full and non-depleting brahman. 
Anyone who venerates him in this way will become filled with 
children and livestock, with fame and the lustre of sacred 
knowledge, ·and with the heavenly world; he will live his full life 
span.' 

9 Baliki then said: 'It is that person in the fire that I venerate.' 
AjiitaSatru replied: 'Don't engage me in a conversation about 

him! I venerate him only as the irresistible one. Anyone who ven­
erates him in this way will become irresistible among those who 
are outsiders.' 

1 0 Baliiki then said: 'It is that person in the waters that I ven­
erate.' Ajiitasatru replied: 'Don't engage me in a conver­

sation about him! I venerate him only as the essence (iitman) of 
truth. Anyone who venerates him in this way will become the 
essence of truth.' 

That was with respect to the divine sphere. Next, with respect to 
the body (iitman): 

11 Baliiki then said: 'It is that person in a mirror that I vener­
ate.' AjiitaSatru replied: 'Don't engage me in a conversa­

tion about him! I venerate him only as a resemblance. When 
anyone venerates him in this way, only children who resemble 
him will be born to him, and none who does not resemble him.' 

12 Baliiki then said: 'It is that person in a shadow that I ven­
erate.' AjiitaSatru replied: 'Don't engage me in a conver­

sation about him! I venerate him only as the inseparable 
companion. Anyone who venerates him in this way will fmd a 
companion; he will be a man who has a companion.' 
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13 Balaki then said: 'It is that person in an echo that I vener­
ate.' AjiitaSatru replied: 'Don't engage me in a conversa­

tion about him! I venerate him only as life. Anyone who venerates 
him in this way will not become unconscious before his appointed 
time.' 

14 Baliiki then said: 'It is that person in a sound that I vener­
ate.' AjitaSatru replied: 'Don't engage me in a conversa­

tion about him! I venerate him only as death. Anyone who 
venerates him in this way will not die before his appointed time.' 

15 Billiki then said: 'It is that person who, as one sleeps, 
roams about in dreams that I venerate.' Ajata8atru 

replied: 'Don't engage me in a conversation about him! I venerate 
him only as King Y ama. When anyone venerates him in this way, 
this whole world submits itself to his supremacy.' 

16 Baliiki then said: 'It is that person in the body that I vener­
ate.' AjiltaSatru replied: 'Don't engage me in a conversa­

tion about him! I venerate him only as Prajilpati. Anyone who 
venerates bini in this way propagates himself through children and 
livestock, fame and the lustre of sacred knowledge, and the heav­
enly world; he will live his full life span.' 

17 Balaki then said: 'It is that person in the right eye that I 
venerate.' AjataSatru replied: 'Don't engage me in a con­

versation about him! I venerate him only as the essence (iitman) of 
speech, as the essence of fire, as the essence of light. Anyone who 
venerates him in this way will become the essence of all these.' 

18 Baliiki then said: 'It is that person in the left eye that I ven­
erate.' AjiltaSatru replied: 'Don't engage me in a conver­

sation about him! I venerate him only as the essence (iitman) of 
truth, as the essence of lightning, as the essence of radiance. 
Anyone who venerates him in this way will become the essence of 
all these.' 

19 Thereupon, Balaki fell silent. 'Is that all, Biililki?' asked 
AjiitaSat:ru. 'That's all,' replied Balilki. AjataSatru then 
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said to him: 'In vain have you engaged me in a conversation with 
you by saying: "Let me tell you a formulation of truth (brahman)." 
It is the one who is the maker of the ·persons you have talked 
about, Balaki, whose handiwork they are, that one should seek to 
know.' 

Bliliki then went up to him carrying firewood in his hands and 
said: 'Let me come to you as your pupil.' But AjataSatru said to 
him: 'I consider it·a total reversal of the norm for a Brahmin to 
become a pupil of a ~atriya. But come, I'll see to it that you per­
ceive it clearly.' Taking Balaki by the hand, he went out, and the 
two went near a sleeping man. AjataSatru greeted the man in these 
words: '0 Soma, great king dressed in white!' But he remained 
lying down. Then he prodded him with a stick. And immediately 
the man got up. 

Ajiitasatru then asked: 'Balaki, where was this person lying 
down just now? Where was he just now? And from where did he 
come just now?' Biilaki did not know any of this. So, Ajata8atru 
told him: 'Now, as to the questions regarding where this person 
was lying down just now, and where he was just now, and where 
he came from just now-there are in a person veins called Hita that 
extend from the heart to the pericardium. They are as fme as a hair 
split a thousandfold. They contain the finest fluids of orange, 
white, black, yellow, and red. When a person is asleep and sees no 
dreams, he remains within these veins. 

20 'Then these become unified within this very breath-his 
speech then merges into it together with all the names; 

his sight merges into it together with all the visible appearances; 
his hearing merges into it together with all the ~ounds; and his 
mind merges into it together with all the thoughts. And when he 
awakens these scatter-as from a blazing frre sparks fly off in 
every direction, so from this self (iitman) the vital functions 
(prOI,ul) fly off to their respective stations, and from the vital func­
tions, the gods, and from the gods, the worlds. 

'This very breath, which is the self (Iitman) consisting of intelli­
gence, penetrates this bodily self up to the very hairs of the body, 
up to the very nails. Just as a razor within a case or a termite with­
in a termite-hill, so this self consisting of intelligence penetrates 
this bodily self up to the very hairs of the body, up to the very nails. 
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To this self (iitman) cling these other selves (iitman), as to a chief­
tain, his own people. It is like this-just as a chieftain makes use of 
his own people, and his own people make themselves useful to a 
chieftain, so this self consisting of intelligence makes use of these 
other selves, and these other selves make themselves useful to this 
self. 

'For as long as Indra did not understand this self, the demons 
were prevailing over him. But when he came to know it, he 
smashed the demons, conquered them, and secured the 
supremacy, sovereignty, and lordship over all the gods. A man 
who knows this, likewise, wipes off all evils and secures the 
supremacy, sovereignty, and lordship over all beings-yes he 
~oes, when a man knows this.' 
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THE Kena Upani~ad, also called the Talavakara Upani~ad, 
belongs to the Talavakara or the Jaiminiya branch of the Sama­
veda. It appears as part of the Jaiminiya Upani~ad-BrahnUl9a 
(4.18-21). At some point in time, it began to circulate as an inde­
pendent Upani~ad and came to be called by its frrst word, kena ('by 
whom'), a custom also seen in the case of the Isii Upani~ad. The 
KeU falls roughly into two parts. The first, consisting of the first 
two sections, is in verse, except for a brief gloss at the beginning of 
section 2, and presents brahman as essentially unknowable and 
inexpressible. The second, consisting of the final two sections, is 
in prose and shows how the gods and their powers have proceeded 
from brahman, here identified as the creator of all. 

CONTENTS 

1 Brahman is beyond the senses and is the cause of their cognitive 
powers 

2 Those who claim to know brahman do not know it 

3 Brahman is the one who wins the victory for the gods 
4 tadvana: the upani~ad with regard to brahman 
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CHAPTER 1 

By whom impelled, by whom compelled, 
does the mind soar fonh? 

By whom enjoined does the breath, 
march on as the first? 

By whom is this speech impelled, 
with which people speak? 

And who is the god that joins 
the sight and hearing? 

2 That which is the hearing behind hearing, 
the thinking·behind thinking, 
the speech behind speech, 
the sight behind sight-

It is also the breathing behind breathing­
Freed completely from these, 

the wise become immortal, 
when they depart from this world. 

3 Sight does not reach there; 
neither does thinking or speech. 

Wedon'tknow, we can't perceive, 
how one would point it oul 

It is far different from what's known. 
And it is farther than the unknown­

so have we heard from men of old, 
who have explained it all to us. 

4 Which one cannot express by speech, 
by which speech itself is expressed­

Learn that that alone is brahman, 
and not what they here venerate. 

s Which one cannot grasp with one's mind, 
by which, they say, the mind itself is grasped­

Learn that that alone is brahman, 
and not what they here venerate. 

6 Which one cannot see with one's sight, 
by which one sees the sight itself­

Learn that that alone is brahman, 
and not what they here venerate. 
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7 Which one cannot bear with one's hearing, 
by which hearing itself is heard­

Learn that that alone is brahman, 
and not what they here venerate. 

s Which one cannot breathe through breathing, 
by which breathing itself is drawn forth­

Learn that that alone is brahman, 
and not what they here venerate. 

CHAPTER 2 

'H you think "I know it well" -perhaps you do know ever so 
little the visible appearance of brahman; there is that part of it 
you know and there is the part which is among the gods. And so 
I think what you must do is to reflect on it, on that unknown part 
of it: 

2 I do not think 
that I know it well; 

But I know not 
that I do not know. 

VVhoofusknows~ 
he does know that; 

But he knows not. 
that he does not know. 

3 It's envisioned by one who envisions it not; 
but one who envisions it knows it not 

And those who perceive it perceive it not; 
but it's perceived by those who perceive it not. 

4 VVhen one awakens to know it, 
one envisions it, for then 
one gains the immortal state. 

One gains power by one's self (iitman}, 
And by knowledge, the immortal state. 

s If in this world a man comes to know it, 
to him belongs the real. 

If in this world a man does not know it, 
great is his destruction. 

Discerning it among each and every being, 
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the wise become immortal, 
when they depart from this world.' 

CHAPTER 3 

Brahman won the victory for the· gods. Although it was won by 
brahman, the gods were jubilant at the victory, telling themselves: 
'Ours alone is this victory! Ours alone is this greatness!' 

2 Brahman read their minds and made itself visible to them. But 
they did not recognize it, as they wondered 'What is this strange 
apparition?' · 

3 So they told Fire, 'Jiitavedas, find out what this strange appari­
tion is.' He said, 'Very well', 4 and scurried to it. It asked him: 
'Who are you?' And he replied: 'I? Why, I am Fire! I am 
Jiitavedas!' 

s. 'I see! And what sort of power do you have?' 
'I can burn up this whole world, yes, everything on earth!' 
6 So it placed a blade of grass in front of him and said, 'Burn 

this.' He went at it at full speed but could not burn it. 
He returned forthwith and said: 'I wasn't able to find out what 

this strange apparition is.' 7 Then they told Wind, 'Wind, find out 
what this strange apparition is.' He said, ·'Very well,' sand scur­
ried to it. It asked him: 'Who are you?' And he replied: 'I? Why, I 
am Wind! I am MatariSvan!' 

9 'I see! And what sort of power do you have?' 
'I can carry away this whole world, yes, everything on earth!' 
to So it placed a blade of grass in front of him and said, 

'Carry this away.' He went at it at full speed but could not carry it 
away. 

He returned forthwith and said: 'I wasn't able to find out what 
this strange apparition is.' 11 Then they told Indra, 'Maghavan, 
fmd out what this strange apparition is.' He said, 'Very well,' and 
scurried to it. But it vanished from his sight. 

12 Then, at that very spot in the sky, he came across a woman of 
great beauty, Uma, the daughter of Himavat. He asked her: 'What 
was that strange apparition?' 
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'Brahman,' she replied. 'You are jubilant here at the victory won 
by brahman.' Then Indra immediately realized that it was brah­
man. 

2 That is why these gods, namely Fire, Wind, and Indra, some­
how surpass the other gods, for they came into close contact with 
it. 

3 And that is why Indra somehow surpasses the other gods, for 
he both came into close contact with it and was the ftrst to recog­
nize it as brahman. 

4 Here is its rule of substitution: the cry 'Ah!' when lightning 
has flashed, the cry' Ah!' when it made them blink-such it is with 
respect to the divine sphere. s And with respect to the body 
(atman)-when something here comes to the mind somehow and 
through it the imagination suddenly recollects something. 

6 Now, its name is tadvana, and it should be venerated as 
tadvana. When someone knows it as such, all beings long for him. 

7 [STUDENT:] 'Sir, teach me the hidden connection 
( upani~ad).' 

[TEACHER:] 'You have been taught the hidden connection 
(upani.rad)-indeed, we have taught you the hidden connec­
tion (upani.rad) relating to brahman itself. 8 Of this hidden con­
nection (upani~ad)-austerity, self-control, and rites are the 
foundation, the Vedas are all the limbs, and truth is the abode.' 

9 When someone comes to know this hidden connection 
(upani.rad) in this way, he undoubtedly wipes out evil and 
becomes firmly established in the heavenly world that is endless 
and invincible. 
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Katha Upani~ad 

THE Katha (also called JUtbaka) Upani~ad belongs at least for­
mally to the Kithaka school of the Black Yajurveda. It is clear, 
however, that this Upani~ad is a late work and did not form an 
integral part of the Brahmm:ut of that school. Its relationship to that 
school, however, is established by the episode of Naciketas and 
Death (see KaU 1.1~ n). This episode (together with other sec­
tions dealing with the establishment of various ritual fires), in all 
likelihood, was originally part of the Kathaka BrihmaJ}a, although 
it is now found in the Taittiriya BriibJnai.ta (3.11.8.1--6) and not in 
the Kathaka. 

In some manuscripts the KaU is divided into two sections, the 
fllSt comprising the first three chapters ( valli), and the second, the 
last three. The text as we have it clearly does not form a coherent 
and unified whole. The fllSt two chapters, containing the dialogue 
between Naciketas and Yama, provide the old context of the 
Upani~ad, which seeks to provide an Upani~adic twist to the three 
wishes of Naciketas. The last chapters, especially sections 4--6 
with the repetitive refrain 'So, indeed, is that', are probably an 
appendix superimposed on that examination of the three wishes. 
The KaU is a challenging text for any translator. It contains sev­
eral difficult and unique terms whose meanings are far from 
clear, its thought is often convoluted and its expressions curt and 
elliptic; and it has been subject to textual corruptions. 

CONTENTS 

1 Encounter between Naciketas and Death 
9-19 Death grants him tluee wishes 
20-9 The third wish ofNaciketas: condition after death 

2 1-11 Transient joys are to be abandoned 
12-25 Discourse on the self 

3 The path of a wise man: curbing of the senses 

4-6 Discourse on the self and brahman 
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CHAPTER 1 

U SAN, the son of Vaja8ravas, once gave away all his possessions. 
He had a son named Naciketas. 2Young as he was, faith took hold 
of him while the cows presented as sacrificial gifts were being led 
away, and he reflected: 

3 'They've drunk all their water, eaten all their fodder, 
They have been milked dry, they are totally barren­

"Joyless" are those worlds called, 
to which a man goes 
who gives them as gifts.' 

4 So he asked his father: 'Father, to whom will you give me?' He 
repeated it for a second time, and again for a third time. His father 
yelled at him: 'I'll give you to Death!' 
.5 [NACIKET AS reflects.] I go as the very first of many. 

I go as the middlemost of many. 
What's it that Y ama must do, 
That he will do with me today? 

6 [A VOICE.] Look ahead! See how they have gone, 
those who have gone before us! 

Look back! So will they go, 
those who will come after us. 

A mortal man ripens like grain, 
And like grain he is born again. 

7 A Brahmin guest enters a house 
as the fire in all men. 

Bring water, 0 Vaivasvata, 
that is how they appease him. 

s Hopes and expectations, fellowship and goodwill, 
Children and livestock, rites and gifts-

all these a Brahmin wrests from the foolish man, 
in whose house he resides without any food. 

[DEATH.] 9Three nights, 0 Brahmin, you stayed in my house, 
a guest worthy of homage, without any food; 

Three wishes, therefore, deign to make in return. 
So homage to you, 0 Brahmin! 

And may I fare well! 

[N ACIKET AS] to That with his temper cooled, his anger subdued, 
Gautama, 0 Death, be to me well-disposed. 

232 



Katha Upani~ad 

That he greet me with joy, when by you rm dismissed­
this is the first of my three wishes. 

[DEATH.] 11 He'll be affable in the future, just as before; 
Auddilaka AruJ.li, I have dismissed you. 

He'll have restful nights, his anger subdued, 
seeing you released from the jaws of Death. 

[NACIKETAS.] 121n the world of heaven there is no fear; 
there one has no fear of old age or you. 

Transcending both these-both hunger and thirst, 
beyond all sorrows, one rejoices in heaven. 

13 You, 0 Death, are studying, 
the fire-altar that leads to heaven; 

Explain that to me, a man who has faith; 
People who are in heaven enjoy th'immortal state­

It is this I choose with my second wish. 

(DEATH.] 14 I shall explain to you-
and heed this teaching of mine, 
0 Naciketas, you who understand­

the fire-altar that leads to heaven, 
to the attainment of an endless world, 
and is its very foundation. 

Know that it lies hidden, 
In the cave of the heart. 

[NARRATOR.] 1.5 He described to him that fire-altar-
the beginning of the world- · 

1.18 

What type the bricks, how many; and how they are to be laid. 
And he repeated it exactly as described. 

Delighted at him, then, Death said to him again; 
16 Well-pleased, the large-hearted one said to him: 

[DEATH.] Here I grant you another wish today. 
This fire-altar will bear your very name. 
Take also this glittering disk of gold. 

11 This is a three-Naciketa man-
Uniting with the three, performing the triple rite, 

he crosses over birth and death. 
Perceiving the brahman that is being born, 

as the god who is to be adored, 
recognizing this disk of gold to be that, 

he attains unending ·peace. 
ts This is a three-Niiciketa man-

Knowing these three, and, with that knowledge, 

233 



1.18 Upani~ads 

Piling the altar ofNaciketas, 
he shoves aside the fetters of death before him, 
passes beyond sorrow, 
and rejoiees in heaven. 

19 This, Naciketas, is your fire that leads to heaven, 
which you chose with your second wish. 

People will proclaim this your very own fire. 
Choose your third wish, 0 Naciketas. 

[NACIKETAS.] 20There isthisdoubtaboutaman who is dead. 
'He exists,' say some; others, 'He exists not.' 

I want to know this, so please teach me. 
This is the third of my three wishes. 

[DEATH.] 21 As to this even the gods of old had doubts, 
for it's hard to understand, it's a subtle doctrine. 

Make, Naciketas, another wish. 
Do not press mel Release me from this. 

[NACIKETAS.] 22 As to this, we're told, even the gods had doubts; 
and you say, 0 Death, it's hard to understand. 

But another like you I can't fuid to explain it; 
and there's no other wish that is equal to it. 

[DEATH.] 23 Choose sons and grandsons who'd live a hundred years! 
Plenty of livestock and elephants, horses and gold! 
Choose as your domain a wide expanse of earth! 
And you yourself live as many autumns as you wish! 

24 And if you would think this is an equal wish-
You may choose wealth together with a long life; 
Achieve prominence, Naciketas, in this wide world; 
And I will make you enjoy your desires at will. 

~ You may ask freely for all those desires, 
hard to obtain in this mortal world; 

Look at these lovely girls, with chariots and lutes, 
girls of this sort are unobtainable by men-

1'11 give them to you; you'll have them wait on you; 
but about death don't ask me, Naci.ketas. 

[NACIKETAS.] 26 Since the passing days of a mortal, 0 Death, 
sap here the energy of all the senses; 

And even a full life is but a trifle; 
so keep your horses, your songs and dances! 

27 With wealth you cannot make a man content; 
Will we get to keep wealth, when we have seen you? 
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And we get to live only as long as you will allow! 
So, this alone is the wish that fd like to choose. 

28 What mortal man with insight, 
who has met those that do not die or grow old, 
himself growing old in this wretched and lowly place, 
looking at its beauties, its pleasures and joys, 

· would delight in a long life? 

29 The point on which they have great doubts-'­
what happens at that great transit-

tell me that, 0 Death! 
This is my wish, probing the mystery deep. 

Naciketas wishes for nothing 
other than that. 

CHAPTER 2 

[DBA TH.] I The good is one thing, the gratifying is quite another; 
their goals are different, both bind a man. · · 

Good things await him who picks the good; 
by choosing the gratifying, one misses one's goal. 

2 Both the good and the gratifying 
present themselves to a man; 

The wise assess them, note their difference; 
and choose the good over the gratifying; 

But the fool chooses the gratifying 
rather than what is beneficial . 

. 3 You have looked at and rejected, Naciketas, 
things people desire, lovely and lovely to look at; 

This disk of gold, where many a man founders, 
you have not accepted as a thing of wealth. 

4 Far apart and widely different are these two: 
ignorance and what's known as knowledge. 

I take Naciketas as one yearning for knowledge; 
the many desires do not confound you. 

5 Wallowing in ignorance, but calling themselves wise, 
thinking themselves learned, the fools go around, 

staggering about like a group of blind men, 
led by a man who is himself blind. 
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6 This transit lies bidden from a careless fool, 
who is deluded by the delusion of wealth. 

Thinking 'This is the world; there is no other', 
he falls into my power again and again. 

7 Many do not get to hear of that transit; 
and even when they hear, 
many don't comprehend it 

Rare is the man who teaches it, 
lucky is the man who grasps it; 

Rare is the man who knows it, 
lucky is the man who's taught it. 

B Though one may think a lot, it is difficult to grasp, 
when it is taught by an inferior man. 

Yet one cannot gain access to it, 
unless someone else teaches it. 

For it is smaller than the size of an atom, 
a thing beyond the realm of reason. 

9 One can't grasp this notion by argumentation; 
Yet it's easy to grasp when taught by another. 

You're truly steadfast, dear boy, 
you hBve grasped it! 

Would that we have, Naciketas, 
one like you to question us! 

[NACIKET AS.] 10 What you call a treasure, I know to be transient; 
for by fleeting things one cannot gain the perennial. 

Therefore I have built the fire-altar of Naciketas, 
and by things eternal I have gained the eternal. 

[DBA TH.] II Satisfying desires is the foundation of the world; 
Uninterrupted rites bring ultimate security; 
Great and widespread prai~ is the foundation­

These you have seen, wise Naciketas, 
And having seen, firmly rejected. 

12 The primeval one who is hard to perceive, 
wrapped in mystery, bidden in the cave, 
residing within th'impenetrable depth­

Regarding him as g~ an insight 
gained by inner contemplation, 
both sorrow and joy the wise abandon. 

13 When a mortal has heard it, understood it; 
when he has drawn it out, 
and grasped this subtle point of doctrine; 
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He rejoices, for he has found 
something in which he could rejoice. 

To him I consider my house 
to be open Naciketas. 

[NACIKETAS?] 14 Tell me what you see as-
Different from the right doctrine and from the wrong; 
Different from what's done here and what's left undone; 
Different from what has been and what's yet to be.' 

[DEATH?] 15 The word that all the Vedas disclose; 
The word that all austerities proclaim; 
Seeking which people live student lives; 
That word now I will tell you in brief-

It is Ot,1! 

16 For this alone is the syllable that's brahman I 
For this alone is the syllable that's supreme! 
When, indeed, one knows this syllable, 

he obtains his every wish. 

11 This is the support that's best! 
This is the support supremel 
And when one knows this support, 

he rejoices in brahman's world. 
[DEATH] 18 The wise Onf>-

he is not born, he does not die; 
he has not come from anywhere; 
he has not become anyone. 

He is unborn and eternal, primeval and everlasting. 
And he is not killed, when the body is killed. 

[The dialogue between Naciketas and Death ends here.] 
19 If the killer thinks that he kills; 
If the killed thinks that he is killed; 
Both of them fail to understand. 

He neither kills, nor is he killed. 
20 Finer than the finest, larger than the largest, 

is the self (iitman) that lies here hidden 
in the heart of a living being. 

Without desires and free from sorrow, 
a man perceives by the creator's grace 

the grandeur of the self. 
21 Sitting down, he roams afar. 

Lying down, he goes everywhere. 
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The god ceaselessly exulting­
Who, besides me, is able to know? 

22 When he perceives this immense, all-pervading self, 
as bodiless within bodies, 
as stable within unstable beings­

A wise man ceases to grieve. 

231bis self cannot be grasped, 
by teachings or by intelligence, 
or even by great learning. 

Only the man he chooses can grasp him, 
whose body this self chooses as his own. 

24 Not a man who has not quit his evil ways; 
Nor a man who is not calm or composed; 
Nor even a man who is without a tranquil mind; 

Could ever secure it by his mere wit. 

2.5 For whom the Brahmin and the K~atriya 
are both like a dish of boiled rice; 
and death is like the· sprinkled sauce; 

Who truly knows where he is? 

CHAPTER 3 

Knowers of brahman, men with five fires, 
and with the three fire-altars of Naciketas, 

They call these two 'Shadow' and 'Light', 
the two who have entered-

the one into the cave of the heart, 
the other into the highest region beyond, 

both drinking the truth 
in the world of rites rightly perfonned. 

2 May we master the fire-altar ofNaciketas, 
a dike 

for those who have sacrificed; 
the imperishable, the highest brahman, 
the farther shore 

for those who wish to cross the danger. 

3 Know the self as a rider in a chariot, 
and the body, as simply the chariot. 
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Know the intellect as the charioteer, 
and the mind, as simply the reins. 

4 The senses, they say, are the horses, 
and sense objects are the paths around them; 

He who is linked to the body (iitman), senses, and mind, 
the wise proclaim as the one who enjoys. 

5 When a man lacks understanding, 
and his mind is never controlled; 

His senses do not obey him, 
as bad horses, a charioteer. 

6 But when a man has unde~tanding, 
· and his mind is ever controlled; 
His senses do obey him, 

as good horses, a charioteer. 

7 When a man lacks understanding, 
is unmindful and always impure; 

He does not reach that final step, 
but gets on the round of rebirth. 

s But when a man has understanding, 
is mindful and always pure; 

He does reach that fmal step, 
from which he is not reborn again. 

9 When a man's mind is his reins, 
intellect, his charioteer; 

He reaches the end of the road, 
that highest step of V~Qu. 

1o Higher than the senses are their objects; 
Higher than sense objects is the mind; 
Higher than the mind is the intellect; 
Higher than ~e intellect is the immense self; 

11 Higher than the immense self is the unmanifest; 
Higher than the unmanifest is the person; 
Higher than the person there's nothing'at all. 
That is the goal, that's the highest state. 

12 Hidden in all the beings, 
this self is not visibly displayed. 

Yet, people of keen vision see him, 
with eminent and sharp minds. 

13 A wise man should curb his speech and mind, 
control them within th'intelligent self; 
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He should control intelligence within the immense self, 
and the latter, within the tranquil self. 

14 Arise! Awake! Pay attention, 
when you've obtained your wishes! 

A razor's sharp edge is hard to cross-
that, poets say, is the difficulty of the path. 

1!1 It has no sound or touch, 
no appearance, taste, or smell; 

It is without beginning or end, 
undecaying and eternal; 

When a man perceives it, 
fixed and beyond the immense, 

He is freed from the jaws of death. 

16 The wise man who hears or tells 
the tale ofNaciketas, 
an ancient tale told by Death, 
will rejoice in brahman's world. 

17 If a man, pure and devout, proclaims this great secret 
in a gathering of Brahmins, 
or during a meal for the dead, 
it will lead him to eternal life! 

CHAPTER4 

The Self -existent One pierced the apertures outward, 
therefore, one looks out, and not into oneself. 

A certain wise man in search of immortality, 
turned his sight inward and saw the self within. 

2 Fools pursue outward desires, 
and enter the trap of death spread wide. 

But the wise know what constitutes th'immortal, 
and in unstable things here do not seek the stable. 

3 Appearance and taste, smell and sounds, 
touches and sexual acts-

That by which one experiences these, 
by the same one understands­
what then is here left behind? 
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So, indeed, is that! 

4 That by which one perceives both 
the states of sleep and of being awake; 

Knowing that it's th'immense, all-pervading self, 
a wise man does not grieve. 

5 When a man perceives close at hand 
this living, honey-eating self, 

The lord of what was and what will be­
it does not seek to hide from him. 

So, indeed, is that! 

6 He who was born before heat, 
who before the waters was born, 
who has seen through living beings­

Entering the cave of the heart, 
[one sees] him abiding there. 

So, indeed, is that! 

7 She who comes into being with breath, 
Aditi, who embodies divinity, 
who was born through living beings­

Entering the cave of the heart, 
[one sees] her abiding there. 

So, indeed, is that! 

a Jatavedas is hidden within the two fire-drills, 
fostered, as a fetus by women with child; 

With offering should men as they awake, 
worship the fire each and every day. 

So, indeed, is that! 

9 From which the sun rises, 

So, indeed, is that! 

and into which it sets; 
In it are fixed all the gods; 

beyond it no one can ever pass. 

to Whatever is down here, the same is over there; 
and what is over there is replicated down here. 

From death to death he goes, who sees 
here any kind of diversity. 
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11 With your mind alone you must understancl it­
there is here no diversity at all! 

From death to death he goes, who sees 
here any kind of diversity. 

12 A person the size of a thumb 
resides within the body (iitman); 

The lord of what was and what will be­
from him he does not hide himself. 

So, indeed, is that! 

13 The person the size of a thumb 
is like a fire free of smoke; 

The lord of what was and what will be; 
the same today and tomorrow. 

So, indeed, is that! 

14 As the rain that falls on rugged terrain, 
runs hither and thither along the mountain slopes; 

So a man who regards the laws as distinct, 
runs hither and thither after those very laws. 

1!5 As pure water poured into pure water 
becomes the very same; 

So does the self of a discerning sage 
become, 0 Gautama. 

CHAPTER 5 

The unborn one, free of crooked thoughts, 
has a fort with eleven gates; 

One who attends to it will not grieve, 
but, freed from it, he will be set free. 

So, indeed, is that! 

2 The goose seated in the light, the V asu seated in the sky; 
The Hotr seated at the altar, the guest seated in the house; 

242 



Katha Upan~ad 

Seated in men, seated in the wide expanse, 
Seated in the truth, seated in heaven; 

Born from water, born from cows, 
Born from the truth, born from rocks; 

The great truth! 

3 The out-breath he conducts upward, 
the in-breath he drives backward; 

All the gods worship him, 
the Dwarf seated in the middle. 

4 When this embodied self dwelling in the body 
comes unglued and is freed from the body­
what then is here left behind? 

So, indeed, is that! 

s Not by the out-breath, not by the in-breath; 
does any mortal live; 

By another do people live, on which those two depend. 

6 Come, fll tell you this secret and eternal 
fonnulation of truth (brahman); 

And what happens to the self (iitman), Gautama, 
when it encounters death. 

7 Some enter a womb by which 
an embodied self obtains a body, 

Others pass into a stationary thing­
according to what they have done, 
according to what they have learned. 

s This person, creating every desire, 
who lies awake within those who sleep; 

That alone is the Pure! That is brahman! 
That alone is called the Immortal! 

On it all the worlds rest; 
beyond it no one can ever pass. 

So, indeed, is that! 

9 As the single fire, entering living beings, 
adapts its appearance to match that of each; 

So the single self within every being, 
adapts its appearance to match that of each, 
yet remains quite distinct. 
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10 As the single wind, entering living beings, 
adapts its appearance to match that of each; 

So the single self within every being, 
adapts its appearance to match that of each, 
yet remains quite distinct. 

II As the sun, the eye of the whole world, 
is not stained by visual faults external to it; 

So the single self within every being, 
is not stained by the suffering of the world, 
being quite distinct from it. 

12 The one controller, the self within every being, 
who makes manifold his single appearance; 

The wise who perceive him as abiding within themselves, 
they alone, not others, enjoy eternal happiness. 

13 The changeless, among the changing, 
the intelligent, among intelligent beings, 
the one, who dispenses desires among the many; 

The wise who perceive him within themselves; 
they alone, not others, enjoy unending bliss. 

14'This is that' -so they think, although 
the highest bliss can't be described. 

But how should I perceive it? 
Does it shine? 
Or does it radiate? . 

15 There the sun does not shine, 
nor the moon and stars; 

There lightning does not shine, 
of this common f~.re need we speak! 

Him alone, as he shines, do all things reflect; 
this whole world radiates with his light 

CHAPTER 6 

Its roots above, its branches below, 
this is the eternal banyan tree. 

That alone is the Bright! That is brahman! 
That alone is called the Immortal! 

On it all the worlds rest; 
beyond it no one can ever pass. 
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So, indeed, is that! 

2 All that is here, whatever that lives, 
having arisen, moves within the breath; 

Great is the fear, the bolt is raised up; 
those who know it become immortal. 

3 The fear of it makes the fire bum; 
The fear of it makes the sun shine; 
The fear of it makes them run-

Imlra and Wind, 
and Death, the fifth. 

4 If one were able to realize it here, 
before his body dissolves; 

It will serve him to obtain a body 
within the created worlds. 

5 As in a mirror, so in the body (iilman}; 
As in a dream, so in the fathers' world; 
As in water a thing becomes somewhat visible, 

so in the Gandharva world; 
Somewhat as in shadows and light, 

so in brahman's world. 

6 The separate nature of the senses; 
Their rise and fall as they come 
Separately into being-

when a wise man knows this, 
he does not grieve. 

7 Higher than the senses is the mind; 
Higher than the mind is the essence; 
Higher than the essence is the immense self; 
Higher than the immense is the unmanifest. 

s Higher than the unmanifest is the person, 
pervading all and without any marks. 

Knowing him, a man is freed, 
and attains immortality. 

9 His appearance is beyond the range of sight; 
no one can see him with his sight; 

With the heart, with insight, with thought, 
has he been contemplated-

Those who know this become immortal. 
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IO When the five perceptions are stilled, 
together with the mind, 

And not even reason bestirs itself; 
they call it the highest state. 

11 When senses are firmly reined in, 
that is Yoga, so people think. 

From distractions a man is then free, 
for Yoga is the coming-into-being, 
as well as the ceasing-to-be. 

12 Not by speech, not by the mind, 
not by sight can he be grasped. 

How else can that be perceived, 
other .than by saying 'He is!' 

13 In just two ways can he be perceived: 
by saying that 'He is', 
by affirming he's the real. 

To one who perceives him as 'He is', 
it becomes clear that he is real. 

14 When they are all banished, 
those desires lurking in one's heart; 

Then a mortal becomes immortal, 
and attains brahman in this world. 

IS When the knots are all cut, 
that bind one's heart on earth; 

Then a mortal becomes immortal­
For such is the teaching. 

16 One hundred and one, the veins of the heart. 
One of them runs up to the crown of the head. 
Going up by it, he reaches the immortal. 
The rest, in their ascent, spread out in all directions. 

17 A person the size of a thumb in the body (iitman), 
always resides within the hearts of men; 

One should draw him out of the body with determination, 
like a reed from the grass sheath; 

One should know him 
as immortal and bright. 

One should know him 
as immortal and bright 
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18 Then, after Naci.ketas received this body of knowledge. 
and the entire set of yogic rules taught by Death. 

He attained brahman; he became free from aging and death; 
so will others who know this teaching about the self. 
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THE lsa Upani~ad (also called 'lsavasya Upani~ad') forms the for­
tieth chapter of the Vajasaneyi Satphiti of the White Yajurveda. 
Just as the Kena Upani~ad, the IU gets its name from its first word, 
isii ('by the Lord'). It is the only Upani'ad that forms an integral 
part of a vedic Satphita, and is, therefore, also known as the 
'Satphitii Upani~ad'. As a text of the White Yajurveda, the IU 
shows many similarities in thought and expressions with the. BU. 
Nevertheless, the doctrines and ideas of the IU show that this docu­
ment belongs broadly to the time and milieu that produced other 
similar texts with a strong theistic and devotional tendency, such 
as the SU, MU, and, to a somewhat lesser extent, the KaU. The IU 
is placed first in all the indigenous collections of Upani~ads. 
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THIS whole world is to be dwelt in by the Lord, 
whatever living being there is in the world. 

So you should eat what has been abandoned; 
and do not covet anyone's wealth. 

2 Just performing works in this world, 
you should desire to live your hundred years. 

Thus, and not otherwise, in fact, 
does work not smear off on you. 

3 'Demonic' are those worlds called, 
in blind darkness they are cloaked; 

Into them after death they go, 
all those people who kill the self. 

4 Although not moving, the one is swifter than the mind; 
the gods cannot catch it, as it speeds on in front. 

Standing, it outpaces others who run; 
within it Mitari.Svan places the waters. 

s It moves--yet it does not move 
It's far away-yet it is near at hand! 

It is within this whole world-yet 
it's also outside this whole world. 

6 When a man sees all beings 
within his very self, 
and his self within all beings, 

It will not seek to hide from him. 

7 When in the self of a discerning man, 
his very self has become all beings, 

What bewilderment, what sorrow can there be, 
regarding that self of him who sees this oneness. 

sHe has reached the seed-without body or wound, 
without sinews, not riddled by evil. 

Self-existent and all-encompassing, 
the wise sage has dispensed objects 
through endless years. 

9 Into blind darkness they enter, 
people who worship ignorance; 

And into still blinder darkness, 
people who delight in learning. 
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to It's far different from knowledge, they say, 
Different also from ignorance, we're told­

so have we heard from wise men, 
who have explained it to us. 

11 Knowledge and ignorance-
a man who knows them both together, 

Passes beyond death by ignorance, 
and by knowledge attains immortality. 

12 Into blind darkness they enter, 
people who worship non-becoming; 

And into still blinder darkness, 
people who delight in becoining. 

13 It's far different from coming-into-being, they say, 

Different also from not coming-into-being, we're told­
so have we heard from wise men, 
who have explained it all to us. 

t4 The becoming and the destruction-
a man who knows them both together; 

Passes beyond death by the destruction, 
and by the becoming attains immortality; 

ts The face of truth is covered 
with a golden dish. 

Open it, 0 PO~. for me, 
a man faithful to the truth. 

Open it, 0 ~an. for me to see. 

16 0 ~.sole seer! 
Yama! Sun! SonofPrajapati! 

Spread out your rays! 
Draw in your light! 

I see your fairest form. 
That person up there, 

Iambe! 

17 The never-resting is the wind, 
the immortal! 

Ashes are this body's lot. 
Otytl 

Mind, remember the deed! 
Remember! 

Mind, remember the deed! 
Remember! 
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IS 0 Fire, you know all coverings; 
0 god, lead us to riches, 

along an easy pa1b. 
Keep the sin that angers, 

far away from us; 
And the highest song of praise, 

we shall offer to you! 
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THE Svewvatara Upani~ad, traditionally ascribed to the Black 
Yajurveda, is a somewhat late text composed under the influence 
of both the Sfirpkhya-Yoga tradition and the emerging theistic ten­
dencies. Its thought and vocabulary are close to those of the other 
famous theistic document, the Bhagavad Gita. Just like the latter 
text, the SU appears somewhat chaotic in its presentation because 
it seeks to integrate numerous and divergent cosmologies and the­
ologies into its religious doctrine. Further, the numerous citations 
from older vedic texts indicate that the author is attempting to sup­
port his doctrines with vedic proof-texts, often presented with new 
interpretations. It is clear, however, that a major aim of the author 
is to establish that the God who creates and from whom one 
expects salvation is one. This point is driven home by the repeated 
use of the term eka, 'one' or 'alone'. This Upani~ad is named after' 
the teacher of its doctrine, one svewvatara (lit. 'man with a white 
mule'). 

This translation follows the critical edition of the SU estab­
lished by Hauschild (1927), taking into account some of the textu­
al emendations suggested by Rau (1964). Departing from my 
normal practice, I have chosen to translate the SU in prose, even 
though the text itself is in verse. The technical nature of much of 
the text and its complex philosophical arguments make it difficult 
to render it into verse while keeping it accurate and readable. 
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CHAPTER 1 

PEOPLE who make enquiries about brahman say: 

What is the cause of brahman? Why were we born? By what do we 
live? On what are we established? Governed by whom, 0 you who 
know brahman, do we live in pleasure and in pain, each in our 
respective situation? 

2 Should we regard it as time, as inherent nature, as necessity, as 
chance, as the elements, as the source of birth, or as the Person? Or 
is it a combination of these? But that can't be, because there is the 
self (Iitman). Even the self is not in control, because it is itself sub­
ject to pleasure and pain. 

3 Those who follow the discipline of meditation have seen God, 
the self, and the power, all hidden by their own qualities. One 
alone is he who governs all those causes, from 'time' to 'self.' 

4-SWe study it-

as a wheel that is one-rimmed and threefold, with sixteen tips, 
fifty spokes, twenty counter-spokes, and six sets of eight, 
whose single rope is of many forms; that divides itself into 
three different paths; and whose delusion regarding the one 
springs from two causes. 

as a river whose waters are the five sense organs; whose fierce 
crocodiles are the five· sources of birth; whose waves are the 
five breaths; whose primal source is the five types of percep­
·tion; which has five whirlpools; whose rapid current is the 
five types of sorrow; which divides itself in fifty ways; and 
which has five sections. 

6 Within this vast wheel of brahman, on which all subsist and 
which abides in all, a goose keeps moving around. When he per­
ceives himself (iitman) as distinct from the impeller, delighted by 
that knowledge he goes from there to immortality. 

7This highest brahman, however, has been extolled thus: There is 
a triad in it-oneself, the foundation, and the imperishable. When 
those who know brahman have ~orne to know the distinction 
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between them, they become absorbed in and totally intent on 
brahman and are freed from the womb. 

s This whole world is the perishable and the imperishable, the 
manifest and the unmanifest joined together-and the Lord bears 
it, while the self (iilman), who is not the Lord, remains bound, 
because he is the enjoyer. When he comes to know God, he is freed 
from all fetters. 

9 There are two unborn· males-the one knows and the other is 
ignorant; the one is Lord and the other is not the Lord. There is just 
one unborn female, who is joined to the enjoyer and the objects of 
enjoyment. And then there is the self (iitman), limitless and dis­
playing every form, not engaged in any activity. When someone 
finds these three, he finds this brahman. 

1o The primal source is perishable, while Hara is immortal and 
imperishable. The one God rules over both the perishable and the 
self (iilman). By meditating on him, by striving towards him, and, 
further, in the end by becoming the same reality as him, all illusion 
disappears. 

II When one has known God, all the fetters fall off; by the eradica­
tion of the blemishes, birth and death come to an end; by medi­
tating on him, one obtains, at the dissolution of the body, a 
third-5overeignty over all; and in the absolute one's desires are 
fulfilled. 

12 This can be known, for it abides always within one's body 
(iitman). Higher than that there is nothing to be known. When the 
enjoyer discerns the object of enjoyment and the impeller-every­
thing has been taught. That is ~e threefold brahman. 

13When a fire is contained within its womb, one cannot see its vis­
ible form and yet its essential character is not extinguished; one 
can grasp the fire once again from its womb by means of tinder. In 
just the same way, one can grasp both within the body by means of 
the syllable 01\i. 

14 When one makes one's own body the bottom slab and the syl­
lable 01\i the upper drill, by twirling it constantly through medita­
tion one would see God, just as one would the hidden thing. 

15-16Like oil in sesame seeds and butter in curds, like water in the 
river-bed and fire in the fire-drills, so, when one seeks it with truth 
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and austerity, one grasps that self (iitman) in the body (iitman}­
that all-pervading self, which is contained [in the body], like 
butter in milk. 

That is brahman, the highest object of the teachings on hidden 
connections (upani~ad), an object rooted in austerity and the 
knowledge of the self. 

CHAPTER 2 

Yoking frrst his mind, and extending then his thoughts, Savitr, 
having recognized the fire as the light, brought it here from the 
earth. 

2 With minds yoked, we [make the offering 1 under the stimulus of 
the god Savitr for a heavenly abode, for.strength. 

3 Yoking the gods, as they go to heaven with their mind and to the 
fmnament with their thought, may Savitr stimulate them to create 
the lofty light. 

4 They yoke their minds, they yoke their thoughts, those inspired 
poets of the lofty poet. That one alone who knows the patterns has 
apportioned the offerings. Resounding is the praise of the god 
Saviq-. 

5 I yoke with adorations the ancient formulation (brahman) of you 
two. The praises spread wide, like the suns on their course. All the 
sons of the immortal hear them, when they have reached the heav­
enly abodes. 

6 Where the fire is churned, where the wind wafts, where the Soma 
juice flows over-there the mind is born. 

7 By means of Savitr and his stimulus let a man take delight in that 
ancient formulation (brahman). Make there a source of birth for 
yourself. And the gifts you have given, not even an iota [would 
fall] from you [to someone else's lot]. 

s When he keeps his body straight, with the three sections erect, 
and draws the senses together with the mind into his heart, a wise 
man shall cross all the frightful rivers with the boat consisting of 
that formulation (brahman). 
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. 9 Compressing his breaths in here and curbing his movements, 
a man should exhale through one nostril when his breath 
is exhausted. A wise man should keep his mind vigilantly 
under control, just as he would that wagon yoked to unruly 
horses. 

1o Level and clean; free of gravel, frre, and sand; near noise­
less running waters and the like; pleasing to the mind but 
not offensive to the eye; provided with a cave or a nook shel­
tered from the wind-in such a spot should one engage in yogic 
practice. 

11 Mist, smoke, sun, wind, frre, frreflies, lightning, crystal, 
moon-these are the apparitions that, within yogic practice, pre­
cede and pave the way to the full manifestation in brahman. 

12 When earth, water, frre, air, and ether have arisen together, and 
the body made up of these five becomes equipped with the 
attribute of yoga, that man, obtaining a body tempered by the 
fire of yoga, will no longer experience sickness, old age, or suffer­
ing. 

t3 Lightness, health, the absence of greed, a bright complexion, a 

pleasant voice, a sweet smell, and very little faeces and urine­
that, they say, is the first working of yogic practice. 

14 Just as a disk smeared with clay, once it is cleaned well, shines 
brightly, so also an embodied person, once he bas perceived the 
true nature of the self, becomes solitary, his goal attained, and free 
from sorrow. 

ts When, by means of the true nature of the self, which resembles 

a lamp, a man practising yogic restraint sees here the true nature of 
brahman, he is freed from all fetters, because he has known God, 
unborn, unchanging, and unsullied by all objects. 

16 This God does pervade all quarters. He was born the flfSt, yet 
he remains within the womb. He it is, who was born; he, who will 
be born. His face everywhere, he stands turning west towards 
men. 

17 He who abides as God in the ftre; who abides in the waters; who 
has entered every being; who abides in the plants; who abides in 
the trees-to that God adoration! Adoration! 
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CHAPTER 3 

Who alone, wielding the net, reigns by his sovereign powers, 
reigns over all worlds by his sovereign powers; who also alone is 
present at their rise and birth-those who know this become 
immortal. · 

2 There is only one Rudra; he has not tolerated a second who 
would reign over these worlds by his sovereign powers. After 
drawing in all beings, he stands as the protector at the end of time 
turning west towards men. 

3 Eyes everywhere and face everywhere, arms everywhere and 
feet everywhere, he forges with his two hands, he forges with the 
wings, producing the heaven and earth, the one God. 
4 Who, as the source and origin of the gods and the ruler over them 
all, as the god Rudra, and as the great seer, in the beginning cre­
ated HiraQyagarbha-may he furnish us with lucid ~telligence. 
s That form of yours, 0 Rudra, which is benign and not terrifying, 
which is not sinister-looking-with that most auspicious form of 
yours, 0 Mountain-dweller, look upon us. 

6 The arrow, 0 Mountain-dweller, that you hold in your hand to 
shoot-make it benign, 0 Mountain-protector; hurt not man or 
beast. 

7 Who is higher than that, higher than brahman, the immense one 
hidden in all beings, in each according to its kind, and who alone 
encompasses the whole universe-when people know him as the 
Lord, they become immortal. 

s I know that immense Person, having the colour of the sun and 
beyond darkness. Only when a man knows him does he pass 
beyond death; there is no other path for gettipg there. 
9 This whole world is filled by that Person, beyond whom there is 
nothing; beneath whom there is nothing; smaller than whom there 
is nothing; larger than whom there is nothing; and who stands like 
a tree planted fmnly in heaven. 

to What is higher than that is without visible appearance and free 
from affliction. Those who know it become immortal; as for the 

. rest, only suffering awaits them. 
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11 Who is the face, head, and neck of all, who resides deep in 
. the heart of all beings, and who pervades everything-he is 

the Blessed One. Therefore, the Benign One is present every-
where. · 

12 The Person, clearly, is the immense Lord. He is the one who sets 
in motion the real. The Imperishable One rules over the light, this 
totally flawless attainment. 

13 The Person the size of a thumb abiding within the body (iitman) 
always resides within the hearts of people. With the heart, with 
insight, with thought has he been contemplated. Those who know 
this become immortal. 

14 The Person had a thousand heads, a thousand eyes, and a thou­
sand feet. Having encompassed the earth on all sides, he extended 
ten fmgers' breadth beyond it. 

15 This whole world is just the Person, whatever there was and 
whatever there will be. Even over immortality he rules, when he 
rises above [the world] through food. 

16 With hands and feet everywhere, with eyes, heads, and faces 
everywhere, and with ears everywhere, that remains encompass­
ing everything in the world-

17 That, which appears to possess the powers of all the senses but 
is devoid of every sense, which is the lord, the ruler of the whole 
world, the vast refuge of the whole world. 

18 Within the fort with nine gates, the embodied one flutters to the 
outside like a goose; it is the master of the whole world, of both the 
immobile and the mobile. · 

19He moves swiftly, but he has no feet; he grasps, but he has no 
hands; he sees, but he has no eyes; he hears, but he has no ears. He 
knows what is there to know, but there is no one who knows him. 
They call him the frrst and immense Person. 

20 Finer than the finest, larger than the largest, is the self that lies 
here hidden in the heart of a living being. A man who, by the cre­
ator's grace, sees that desireless one as the majesty and as the Lord 
will be free from sorrow. 

21 I know that unageing and ancient one as the self in all.beings, as 
present in all because of his pervasiveness; the one, about whom 
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those who enquire after brahman proclaim-he always brings 
about the cessation of birth. 

CHAPTER4 

Who alone, himself without colour, wielding his power creates 
variously countless colours, and in whom the universe comes 
together at the beginning and dissolves in the end-may he furnish 
us with lucid intelligence. 

2 The fire is simply that; the sun is that; the wind is that; and the 
moon is also that! The bright one is simply that; brahman is that; 
the waters are that; and Prajapati is that! 

3 You are a woman; you are a man; you are a boy or also a girl. As 
an old man, you totter along with a walking-stick. As you are born, 
you turn your face in every direction. 

4 You are the dark blue bird, the green one with red eyes, the rain­
cloud, the seasons, and the oceans. You live as one without a 
beginning beeause of your pervasiveness, you, from whom all 
beings have been born. 

s One unborn male [billy-goat], burning with passion, covers one 
unborn female [nanny-goat] coloured red, white, and black, and 
giving birth to numerous offspring with the same colours as hers, 
while another unborn male leaves her as soon as she has finished 
enjoying her pleasures. 

6 Two birds, who are companions and friends, nestle on the very 
same tree. One of them eats a tasty fig; the other, not eating, looks 
on. 

7 Stuck on the very same ttee, one person grieves, deluded by her 
who is not the Lord. But when he sees the other, the contented 
Lord-and the Lord's majesty-his grief disappears. 

s The syllable amidst the ~g, the syllable upon which all the gods 
are seated in the highest heaven-when a man does not know it, 
what will he do with a ~g. Seated here together are people who do 
know it! 
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9 Metres, sacrifices, rites, religious observances, the past, the 
future, and what the Vedas proclaim-from that the illusionist 
creates this whole world, and in it the other remains confined by 
the illusory power~ 

IO One should recognize the illusory power as primal matter, and 
the illusionist, as the great Lord. This whole living world is thus 
pervaded by things that are parts of him. 

11 Who alone presides over womb after womb; in whom this 
whole world comes together and dissolves--when someone rec­
ognizes that Lord who fulfils wishes as the God who is to be 
adored, he attains this unending peace. 

12 Who, as the source and origin of the gods and the ruler over 
them all, as the god Rudra, and as the great seer, looked on as 
Hiral}yagarbha was being born-may he furnish us with lucid 
intelligence. 

13 Who is the Supreme Lord of the gods; on whom the worlds rest; 
who rules over the bipeds and the quadrupeds he~ what god 
shall we offer oblations? 

14 Who is finer than the fmest, in the midst of disorder; who is 
the creator of the universe displaying various forms; who, alorie, 
encompasses the universe-when someone recognizes him as the 
Benign One, he attains unending peace. 

ts It is he who protects the world at the right time, the lord of 
the universe hidden in all beings. When someone thus knows 
him, after whom seers and gods strive, he severs the fetters of 
death. 

16 When someone knows the one who is extrem€?1Y fine, like the 
spume on top of the ghee, as the Benign One hidden in all beings; 
when someone recognizes him, who alone encompasses the uni­
verse, as God-he is freed from all fetters. 

17 That God, the maker of all, the immense self (iitman), is always 
residing in the hearts of people. With the heart, with insight, with 
thought has he been contemplated. Those who know this become 
immortal. 

18 When there was darkness, then there was neither day nor night, 
neither the existent nor the non-exist~nt-the Benign One alone 
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was there. He was the imperishable, he was 'the excellent [glory] 
of Savitr', and from him has come forth the ancient wisdom. 

19 No one will catch hold of him from above, from across, or in the 
middle. There is no likeness of him, whose name is Immense 
Glory. 

20 His appearance is beyond the range of sight; no one can see him 
with his sight. Those who know him thus with their hearts-him, 
who abides in their hearts-and with insight become immortal. 

21 'He is the Unborn One!'-so some man, fllled with awe, takes 
refuge with Rudra-'Protect me always with that kindly face of 
yours!' 

22 'Do not hurt us in our offspring or descendants, in our life, in our 
cattle or horses. Do not slay in anger, 0 Rudra, our valiant men. 
Oblations in hand, we invite you to your seat.' 

CHAPTER 5 

Two things, knowledge and ignorance, are set down in the imper­
ishable and infinite fort of brahman, where they lie hidden. Now, 
ignorance is the perishable and knowledge is the immortal. But the 
one who rules over both knowledge and ignorance is another-

2 who alone presides over womb after womb, and thus over all vis­
ible forms and all the sources of birth; who in the beginning carried 
this Kapila born of the seer together with his body of knowledge 
and would look on him as he was being born. 

3 Spreading out one net after another in diverse ways within this 
·world, this God gathers them in. After creating it once again, the 
Lord likewise tears it down. The immense self (iitman) exercises 
his sovereignty over the whole world. 

4 As the draught-ox shines, lighting up all the quarters, above, 
below, and across, so this God, blessed and adorable, alone rules 
over wombs and inherent natures. 

s Who, as the womb of all, not only ripens by his inherent nature, 
but also would bring all those in need of ripening to full 
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development, and who would apportion all the qualities-he 
alone rules over this whole universe. 
6 It is hidden in the secret Upanifads of the Veda. Recognize it, 0 
Brahmins, as the womb of brahman. The gods of old and the seers 
who knew it became of one essence with it and so came to be 
immortal. 
7 The one who, in association with the qualities, performs fruitful 
actions also enjoys the fruits of that very act. Displaying every form, 
endowed with the three qualities, and along three paths he roams 
about as the lord of vital breaths together with his own actions. 
8 He is as large as a thumb and equal in appearance to the sun when 
he is equipped with the faculties of imagination and self-con­
sciousness. But one sees also another no larger than the tip of an 
awl who is equipped only with the quality of intelligence and the 
quality of the body (iitman). 

9 When the tip of a hair is split into a hundred parts, and one of 
those parts further into a hundred parts-the individual soul (/iva), 
on the one hand, is the size of one such part, and, on the other, it 
partakes of infmity. 
10 It is neither a woman nor a man, nor even a hermaphrodite; it is 
ruled over by whichever body it obtains. 
t1 The birth and growth of the body (iitman) takes place through 
the offerings of intention, touch, and sight, and by means of food, 
drink, and impregnation; whereas the embodied self assumes suc­
cessively in different situations the physical appearances that cor­
respond to its actions. 
12 The embodied self assumes numerous physical appearances, 
both large and small, in accordance with its qualities. One sees · 
also another cause of their union in accordance with the qualities 
of the actions and the body (iitman). 

13 Who is without beginning or end, in the midst of disorder; who 
is the creator of the universe displaying various forms; who, 
alone, encompasses the universe-when somoone recognizes him 
as God, he is freed from all fetters. 
14 Who is to be grasped with one's heart, who is called 'Without­
a-Lord', who brings about existence and non-existence, who is the 
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Benign One, and who produces both the creation and its con­
stituent parts-those who know him as God have cast aside their 
bodies. 

CHAPTER 6 

Some wise men say it is inherent nature, while others say it is 
tim~all totally deluded. It is rather the greatness of God present 
in the world by means of which this wheel of brahman goes 
around. 

2 Who always encompasses this whole world-the knower, the 
architect of time, the one without qualities, and the all-knowing 
on~it is at his command that the work of creation, to be con­
ceived of as earth, water, fire, air, and space, unfolds itself. 

3 After completing that work and drawing it back again; after join­
ing himself' with the realities one after another-with one, with 
two, with three, or with eight, as well as with time and with the 
subtle qualities of the body (iitman); 

4 and after undertaking the works endowed with the qualities; he 
who would apportion all the modes of existenc~when they are 
no more, the work he has produced is destroyed-he carries on, 
when the work is dissolved, as someone other than those realities. 

S-6 One sees him as the beginning, as the basis and cause of the 
joining, as beyond the three times, and also as without parts. He, 
from whom the unfolding of the world has come forth, is higher 
than and different from the time-confined fonns of the tree. 

After we have frrst venerated that adorable God displaying every 
form, the source of all beings, as residing within one's heart, and 
then recognized him as the one who bestows righteousness and 
removes evil, as the Lord of prosperity, as abiding within our­
selves (iitman), as the Immortal residing in all beings-

7 we will find this highest Great-Lord among lords, the highest 
God among gods, the highest master among masters, the God 
beyond the highest as the adorable Lord of the universe. 
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s One cannot find in him either an obligation to act or an organ 
with which to act; neither can one see anyone equal to him, let 
alone someone who surpasses him. One hears about his highest 
and truly diverse power, which is part of his very nature and is the 
working of his knowledge and strength. 

9 There is no one in the world who is his master, nor anyone who 
rules over him. He has no distinguishing mark. He is the cause, the 
Overlord over the overlords of the sense organs, and he has neither 
parent nor overlord. 

10 The one God who covers himself with things issuing from the 
primal source, from his own inherent nature, as a spider, with the 
threads-may he procure us dissolution in brahman. 

11 The one God hidden in all beings, pervading the universe, the 
inner self of all beings, the overseer of the work, dwelling in all 
beings, the witness, the spectator, alone, devoid of qualities, 

12 the one controller of the many who are inactive, who makes the 
single seed manifold-the wise who perceive him as abiding with­
in themselves (iitman), they alone, not others, enjoy eternal happi­
ness. 

13 The changeless, among the changing, the intelligen~ among 
intelligent beings, the one, who dispenses desires among the 
many-when a man knows that cause, which is to be compre­
hended through the application of Sirpkhya, as God, he is freed 
from all fetters. 

14 There the sun does not shine, nor the moon and stars; there light­
ning does not shine, of this common frre need we speak! Him 
alone, as he shines, do all things reflect; this whole world radiates 
with his light. 

IS He is the one goose in the middle of this universe. He him­
self resides as frre within the ocean. Only when a man knows 
him does he pass beyond death; there is no other path for getting 
there. 

16 He is the creator of all; the knower of all; his own source of birth; 
the knower; the architect of time; the one without qualities; the one 
with all knowledge; the Lord of both the primal source and of indi­
vidual souls; the ruler over the qualities; and the cause of libera­
tion from remaining within, and bondage to the rebirth cycle. 
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17 He who is one with him, immortal, abiding as the Lord, the 
knower, present everywhere, and the protector of this universe-­
he rules this living world eternally. There is no other cause to 
becoming the Lord. 

18 Who at first created the brahman and delivered to him the 
Vedas; who manifests himself by his own intelligence--in that 
God do I, desirous of liberation, seek refuge---
19 in him, who, like a fire whose fuel is spent, is without parts, in­
active, tranquil, unblemished, spotless, and the highest dike to 
immortality. 

2o Only when people will be able to roll up the sky like a piece of 
leather will suffering come to an end, without first knowing God. 
21 By the power of his austerities and by the grace of God, the wise 
Svetasvatara fust came to know brahman and then' proclaimed it 
to those who had passed beyond their order of life as the highest 
means of purification that bring delight to the company of seers. 
22 This supreme secret was proclaimed during a former age in the 
Vedanta. One should never disclose it to a person who is not of a 
tranquil disposition, or who is not one's son or pupil. 
23 Only in a man who has the deepest love for God, and who shows 
the same love towards his teacher as towards God, do these points 
declared by the Noble One shine forth. 
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Mul}.~ka Upani~ad 

THE MWJ4aka Upani~ad does not form part of a larger vedic text, 
although tradition ascribes it to the Atharvaveda. This ascription, 
however, should not be taken too seriously, because most later 
Upani~ads that did not fonn part of any other vedic collection 
were, almost by default, ascribed to the Atharva Veda. 

The title 'MWJCsiaka' has been the subject of some discussion. It 
literally means 'shaven' or 'shaven-headed'. On the basis ·of this 
title, some have suggested that the MuU was composed by and/or 
intended for shaven-headed ascetics. They have interpreted the 
'head-vow' (sirovrata) mentioned at the conclusion of the Upa­
ni~ad as a reference to the shaving of the head and as another indi­
cation that the text was meant for ascetics. Although such an 
interpretation is plausible, especially in light of the MuU's anti­
ritual attitude and its use of the terms yati, probably in the sense of 
ascetic (MuU 3.1.5; 3.2.6), and sa,nyiisa, in the sense of ascetic 
renunciation (MuU 3.2.6), I do not think it is certain. The text also 
uses the term mUIJ4aka for 'chapter', clearly an unusual term. 

More than any other Upani~ad, the MuU engages in a direct and 
frontal attack against both vedic ritualism and the vedic texts that 
embody the ritual tradition .. It establishes a clear distinction 
between a lower class of religious texts, the old vedic texts and 
ancillary literature, and a higher class consisting of texts that teach 
the imperishable brahman and contain the knowledge passed 
down in a tradition reaching back to Brahman (here as God) him­
self. It is this higher knowledge that MuU refers to as 'Vedanta' 
(3.2.6), one of the earliest recorded use of this significant term. 

This translation is based on the critical edition of the MuU by 
Hertel (1924), an edition that is somewhat different from the vul­
~ate upon which is based the commentary traditionally ascribed to 
s~. 

1 1 1-6 
7-9 

CONTENTS 

The higher and the lower types of knowledge 
Path of rites and the path of knowledge 
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Mul)l/.aka Upani~ad 

1-13 (same topic continued) 
All beings originate from the primeval Person 
Description of brahman 

The way one can perceive brahman 
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1 
CHAPTER 1 

BRAHM.A arose as the first among gods, 
as the creator of all, 
as the guardian of the world. 

To Atharvan, his firstborn son, he disclosed 
the knowledge of brahman, 
of all knowledge the root. 

2 The knowledge of brahman, 
which Brahmi taught him-
both the higher and the lower_:_ 

Atharvan of old disclosed to Aiigir, 
Ailgir, to Bharadvaja Satyavaha, 
Bhiiradviija, to Angiras. 

3 Saunaka, a wealthy householder, once went up to Ailgiras in the 
prescribed manner and asked: 'What is it, my lord, by knowing 
which a man comes to know this whole. world?' 4 This is what 
Atigiras told him. 

Two types of knowledge a man should learn-those who know 
brahman tell us-the higher and the lower. s The lower of the two 
consists of the ~gveda, the Yajurve<fa, the Samaveda, the 
Atharvaveda, phonetics, the ritual science, grammar, etymology, 
metrics, and astronomy; whereas the higher is that by which one 
grasps the imperishable. 

6 What cannot be seen, what cannot be grasped, 
without colour, without sight or hearing, 
without hands or feet; 

What is eternal and all-pervading, 
extremely minute, present everywhere­

That is the immutable, 
which the wise fully perceive. 

7 As a spider spins out threads, then draws them into itself; 
As plants sprout out from the earth; 
As head and body hair grows from a livuig man; 

So from the imperishable all things here spring. 

[Ritualists argue:] 
BThrough heat brahman is built up; 

thereby food is produced. 
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MulJI!.aka Upani~ad 

From food comes breath, 
mind, truth, and worlds, 
and immortality in rites. 

9 He is omniscient, he knows all; 
knowledge is his austerity. 

From him is born this brahman, 
as also name, appearance, and food. 

Here is the truth: 

The rites that the wise poets 
saw in the vedic formulas, 
stretched in many ways 
across the three Vedas---

Perfonn them always, 
you who long for the truth; 

That's your path to the world of those 
who correctly perform the rites. 

2 When the flame flickers after the fire is lit, 
let him then make his offerings, 
between the two pourings of ghee. 

3 A man's daily fire sacrifice that remains 
without the new-moon. the full-moon, 

and the four-month sacrifice: 
and without offerings to guests; 

That is performed without an offering to all the gods, 
or without following the rules; 

Will rob him of his worlds, up to the very seventh. 
4 The Black, the Terrible, the Swift-as-the-mind, 
The Blood-red, the Smoke-coloured, the Sparkling, 
And the glittering Goddess-
These are the seven flickering tongues of flame. 

5 When a man moves within these, 
as they are shining bright, 
receiving oblations offered at the proper time; 

Then, as sunbeams, these carry him 
to where the king of gods resides, 
the only place to ~side. 

6 'Come! Come!' say the oblations shining bright, 
As they carry their offerer on the sun's rays of light, 
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1.2.6 Upani~ads 

They praise him, telling him flattering things: 
'This is yours, this brahman's world, 
Built by good deeds and rites well done.' 

[The Author replies:] 

' Surely, they are floating unanchored, 
these eighteen forms of the sacrifice, 
the rites within which are called inferior. 

The fools who hail that as the best, 
return once more to old age and death. 

B Wallowing in ignorance, but calling themselves wise, 
thinking they are learned, the fools go around, 

hurting themselves badly,like a group of blind men, 
led by a man who is himself blind. 

9 Wallowing in ignorance time and again, 
the fools imagine, 'We have reached our aim!' 

Because of their passion, they do not understand, 
these people who are given to rites. 

Therefore, they fall, wretched and forlorn, 
when their heavenly stay comes to a close. 

1o Deeming sacrifices and gifts as the best, 
the imbeciles know nothing better. 

When they have enjoyed their good work, 
atop the firmament, 

They return again to this abject world. 

11 But those in the wilderness, calm and wise, 
who live a life of penance and faith, 

as they beg their food; 
Through the sun's door they go, spotless, 

t9 where that immortal Person is, 
that immutable self. 

12 When he perceives the worlds as built with rites, 
A Brahmin should acquire a.sense of disgust­

'What's made 
can't make 
what is unmade!' 

To understand it he must go, ftrewood in hand, 
to a teacher well versed in the Vedas, 

and focused on brahman. 

13 To that student of tranquil mind and calm disposition, 
who had come to him in the right manner, 
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Mu1J4aka Upani~ad 

that learned rium faithfully impaned, 
The knowledge of brahman, 

by which he understood that Person­
the true, the imperishable. 

CHAPTER 2 

} Here is the truth: 

As from a well-stoked fire sparks fly by the thousands, 
alllookingjustlikei~ 

So from the imperishable issue diverse things, 
and into it, my friend, they return. 

2 That Person, indeed, is divine, 
he has no visible fonn; 

He is both within and without, 
unborn, without breath or mind; 

He is radian~ and farther than 
the farthest imperishable. 

3 From him issue breath and mind, 
and all the organs, 
wind, fire, water, and space, 

And the earth that bears everything. 

4 His head is the fire, his eyes the sun and moon; 
· His ears are the quarters; his speech the Vedas disclosed; 

His breath is the wind, his heart the universe; 
and with his feet he is, indeed, 
the inmost self of every being. 

s From him comes the fire whose firewood is the sun; 
From the moon comes rain; plants grow upon earth; 
And in the woman the man spills his seed-
From the Person have issued many creatures. 

6 ~g verses, Silman chants, Yajus formulas, 
As well as sacrificial consecrations: 

from him do they spring; 
All sacrifices, rites, sacrificial gifts: 

from him do they spring; 
The year, the sacrificer, and the worlds-

271 

2.1.6 



2.1.6 
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Upani~ads 

Worlds where the sun and the moon shin~ 
from him do they spring. 

7 Gods, celestial beings, humans, beasts, and birds: 
from him in diverse ways they spring; 

In-breath and out-breath, barley and rice, 
penance, faith, and truth, 
the chaste life and the rules of rites: 

from him do they spring. 

s The seven breaths, the seven flames, 
the seven oblations, the seven pieces of wood: 

from him do they spring. 
These seven worlds in which the breaths move 
as they lay hidden, seven by seven, within the cave: 

from him do they spring. 

9 From him spring all oceans and hills; 
From him flow rivers of all types; 
From him spring all plants and the sap by which 

he abides in things as their inmost self. 

10 All this is simply that Person-
rites, penance, prayer (brahman), the highest immortal. 

One who knows this, my friend, hidden within the cave, 
cuts the knot of ignorance in this world. 

Though manifest, it is lodged in the cave, 
this vast abode named 'Aged'. · 

In it are placed this whole world; 
In it are based what moves or breathes-

what moves or breathes, what blinks the eye, 
what's most desirable, beyond perception, 
what people desire most, 

2 What is smaller than the smallest and intensely bright, 
in which rest these worlds and those who live therein­

It is the imperishable brahman; 
It is breath, it is the immortal. 
It is what we must strike, my friend. 

Strike it! 

3 Take, my friend, this bow, 
this great weapon of upani~ad; 

Place veneration on it 
as the whetted mow; 

Stretch it with the thought fixed on the nature of that; 
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That very imperishable is the target, my friend. 
Strike it! 

4 The bow is Ot,t, the arrow's the self, 
The target is brahman, they say. 
One must strike that undistracted. 

He will then be lodged in that. 
Like the arrow, in the target 

' That alone is the self, you must understand, 
On which are woven the earth, 

intermediate region, and sky, 
the mind, together with all breaths. 

Put away other words, for this 
is the dike to the immortal. 

6 Where the veins come together like spokes, 
in it is that one, taking birth in many ways. 

'It is 0¥'-meditate thus on this self; 
Good luck to you, as you cross · 

beyond the darkness! 
1a Who knows all, who obServes all, · 

to whom belongs all greatness on earth­
He is this self in the divine fort of brahman, 

having a secure footing in the sky. 
1b Consisting of thought, controller of body and breaths; 

he has a secure footing in food, 
after having settled in the heart. 

By perceiving him the wise see 
what becomes visible as the immortal 
in the form of bliss. 

s When one sees him-
both the high and the low; 

The knot of one's heart is cut, 
all doubts are dispelled; 
and his works come to an end. 

9 In that high golden container is brahman, 
stainless and partless, 
the brilliant light of lights l 

This is what they know, 
those who know the self. 

to There the sun does not shine, 
nor the moon and the stars; 
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Upani~ads 

There lightning does not shine, 
of the common fire need we speak! 

Him alone, as he shines, do all things reflect; 
this whole world radiates with his light. 

11 Brahman alone here extends to the east; 
brahman, to the west; 
it alone, to the south, to the north, 
it alone extends above and below; 

It is brahman alone that extends 
over this whole universe, 
up to its widest extent. 

CHAPTER 3 

Two birds, companions and friends, 
nestle on the very same tree. 

One of them eats a tasty fig; 
the other, not eating, looks on. 

2 Stuck on the very same tree, 
. one person grieves, deluded 

by her who is not the Lord; 
But when he sees the other, 

the contented Lord-and his majesty­
his grief disappears. 

3 When the seer sees that Person, 
the golden-coloured, the creator, the Lord, 
as the womb of brahman; 

Then, shaking off the good and the bad, 
the wise man becomes spotless, 
and attains the highest identity. 

4 It is breath that is visible in all beings-
Be a man who perceives, who knows this, 

and thereby a man who out-talks; 
a man who dallies with the self, 
who finds pleasure in the self, 
and thus an active man. 

He is brahman! 
and of those who know brahman, 

He is the best! 
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5 By truth can this self be grasped-
by austerity, by right knowledge, 
and by a perpetually chaste life. 

It lies within the body, brilliant and full of light, 
which ascetics perceive, 
when their faults are wiped out. 

6 The real alone he wins, never the unreal. 
Along the real runs the path to the gods, 
On which the seers proceed, their desires fulfilled, 
To where that highest treasure of the real is found. 

71t is large, heavenly, of inconceivable fonn; 
yet it appears more minute than the minute. 

It is farther than the farthest, 
yet it is here at hand; 

It is right here within those who see, 
hidden within the cave of their bean. 

s Not by sight, not by speech, nor by any other sense; 
nor by austerities or rites is he grasped. 

Rather the partless one is seen by a man, as he meditates, 
when his beirig has become pure, 
through the lucidity of knowledge. 

9 By thought is this subtle self to be known, 
into which breath has entered in five ways; 

By the senses is laced th'entire thought of people, 
in which, when it is pure, this self becomes disclosed. 

to Whatever world a man, whose being is purified, 
ponders with his mind, 
and whatever desires he covets; 
that very world, those very desires, he wins. 

A man who desires prosperity, therefore, 
should w~p one who knows the self.· 

He knows this highest abode of brahman, 
placed in which shines everything bright. 

The wise men, free from desires, 
who worship the Person, 
go beyond what is here bright. 

2 One who hankers after desires in his thoughts, 
is born here and there through his actions. 

But when one's desires are fulfilled, 
and one's self is made perfect, 
all his desires disappear in this very world. 
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31bis self cannot be grasped, 
by teachings or by intelligence, 
or even by great learning. 

Only the man he chooses can grasp him, 
whose body this self chooses as his own. 

4 This self cannot be grasped, 
by a weak man or through carelessness, 
or even by austerity without the marks. 

But when a wise man strives by these means, 
this self enters his brahman-abode. 

s The seers, sated with knowledge, 
when they have attained him, 
become free from passion and tranquil, 
and their selves are made perfect. 

The wise, their selves controlled, 
when they attain him altogether, 
he who is present in All, 
they enter into that very All. 

6 The ascetics who have firmly determined their goal 
through a full knowledge of the Vedanta, 
have their being purified 
by the discipline of renunciation. 

In the worlds of brahman, at the time of the final end, 
having become fully immortal, 
they will all be fully liberated. 

7 The fifteen parts have retired to their foundations; 
And all the senses, to the respective divinities; · 
Works and the self consisting of knowledge-

all unite in the highest immutable. 

s As the rivers flow on and enter into the ocean 
giving up their naines and appearances; 

So the knower, freed from name and appearance, 
reaches the heavenly Person, beyond the very highest 

9 When a man comes to know that highest brahman, he himself 

becomes that very brahman. A man without the knowledge of 
brahman will not be born in his family. He passes beyond sorrow, 
he passes beyond evil. Freed from the knots of his heart, he will 
become immortal. lOThis point has been made in the ~gvedic 
verse: 
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Who are versed in the Vedas and perform rites, 
Who are grounded in brahman, 
Who offer for themselves, with faith in the lone seer, 

to these alone let a man teach 
this knowledge of brahman. 

So long as they have duly performed the head-vow. 

3.2.11 

11 Here is the truth that the seer Aiigiras proclaimed of old. A man 
who has not performed the head-vow may not learn it. 

Homage to the highest seers! 
Homage to the highest seeis! 
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Prasna Upani~ad 

THE Pra8na Upani~ad consists of the sage Pippaliida's answer to 

six questions posed by six learned Brahmins. The title of the 

Upani~ad, Prasna ('question'), is derived from these questions; 

and each of its six -chapters is also called a prasna or 'question'. 

This setting appears to be borrowed from the similar fonnat in SB 

10.6.1 and CU 5.11. Although the questions are diverse, they all 

focus on the centrality of breath within the cosmology and soteri­

ology of the text. 
The PraSna is traditionally ascribed to the Atharvaveda, and the 

name of the teacher ofPU, Pippaliida, connects it to the Paippalida 

branch of the Atharvaveda. The PU, nevertheless, has not come 

down to us as part of a larger Atharvavedic Brlhmal)a. Just like the 

earlier verse Upani~ads, the PU was composed, in all likelihood, 

as an independent text, possibly with a loose connection to the 

Atharvavedic tradition. Atharvavedic ascriptions are somewhat 

suspect because tradition considers almost all late Upani~ads, 

beginning with the M~c;taka, as belonging to the Atharvaveda. · 

CONTENTS 

1 The origin of creatures: creation of substance and lifebreath by 

Prajapati 

1 Superiority of life breath over other faculties 

3 How breath travels about within the body 

4 Explanation of dream and dreamless sleep 

5 Meditation on the syllable O¥ 

6 Sixteen parts of a man 

278 



QUESTION 1 

S UKESA Bharadvaja, Saibya Satyakama, SauryayaJ)i Gargya, 
Kausalya Asvalayana, Bhargava V aidarbhi, and Kabandhi 
Katyanana-now these were men devoted to brahman, grounded 
in brahman, and in search of the highest brahman. They went to 
the Venerable Pippalada carrying firewood in their hands, think­
ing: 'Surely, he will teach us all that.' 

2 The seer told them: 'Live here for another year practising aus­
terity, chastity, and faith. Ask all the questions you want, and, if I 
know, I will answer them all.' 

3 Then Kabandhi Katyanana came up to him and asked: 'Lord, 
from where do these creatures come?' 

4 He told Kabandhi: 'The Lord of Creatures [Prajapati], natur­
ally, has a yearning for creatures. So he heated himself through 
exertion. When he had heated himself through exertion, he pro­
duced a couple-substance and lifebreath-thinking, "These two 
will tum out creatures for me in many different ways." 

s 'Lifebreath is clearly the sun, while the moon is simply sub­
stance. And this whole world-both what has form and what is 
without form-is substance. Substance, therefore, is a form. 

6 'Now, when the sun, as it rises, enters the eastern quarter, it 
thereby gathers the eastern lifebreaths in its rays. Likewise, when 
it illuminates the southern, the western, and the northern quarters, 
when it illuminates the nadir, the zenith, and the intermediate 
directions, when it illumines the whole world, it thereby gathers 
all the lifebreaths in its rays. 7Here rises the fire common to all as 
the dazzling life breath and fire l The same thing has been 
expressed in a ~gvedic verse: 

s Golden, dazzling, fiery; 
the light, the highest course, 
the one, the glowing-

Here rises the sun with a thousand rays, 
moving in a hundred ways, 
the lifebreath of created beings. 

9 'Prajiipati is the year. It has two courses, the southern and the 
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northern. Now, those who venerate thus: "The best action is offer­

ings to gods and priests!" win only the lunar world. They are the 

ones who return again. Therefore, the seers here who yearn for 

children proceed along the southern course. This course of the 

fathers, clearly, is substance. 
10'Those who seek the self by means of austerity, chastity, faith, 

and knowledge, on the other hand, proceed by the northern course 

and win the sun. Clearly, it is the abode of life breaths; it is the 

immortal, free from fear; it is the highest course; from it they do 

not return; and so, it is the final stoppage. On this there is this 

verse: 

11 Some call him-
a father with five feet and twelve parts, 
who dwells on the far side of the sky, 
at the very source. 

But others here call him-
the radiant one on the near side, 
hitched to the one with seven wheels 
and six spokes. 

12 'Prajiipati is the month. Substance is its dark fortnight, and 

lifebreath is its bright fortnight. Therefore, people here who are 

seers perform sacrifices during the bright fortnight, while others 

do so during the other fortnight. 
13 'Prajiipati is the day and night, of which lifebreath is the day 

and substance is the night. So those who make love during the day 

spill their lifebreath, whereas making love during the night is the 

same as observing chastity. 
14 'Prajiipati is food. From it comes semen; from semen are pro­

duced these creatures. tsso, those who undertake the vow of 

Prajiipati produce a couple. 

To them belong the world of brahman, 
who practise chastity and austerity, 
in whom truth is well established. 

16 To them belongs that stainless world of brahman 
in whom there is no crookedness, 
no falsehood or deceit.' 
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QUESTION 2 

Then Bhargava Vaidarbhi asked him: 'Lord, just how many 
deities are there who support a creature? Which of them, thus, 
become manifest? And which is the most excellent of them?' 

2He told Bhirgava: 'Space is such a deity, and so are wind, fire, 
waters, earth, speech, mind, sight, and hearing. As they become 
manifest, they say: "We are the ones who shore up this reed and 
support it." 

3 'Lifebreath, the most excellent of them, told them: "Don't 
delude yourself! It is I who, dividing myself into five parts, shore 
up this reed and support it." But they didn't believe him. 4So, out 
of pride, he started to set off. As he was setting off, then, all the 
others set off, and as he was settling down, they all settled down. 
Just as all the bees set off when the queen bee sets off, and settle 
down when she settles down, so did speech, mind, sight, and hear­
ing. Delighted, then, they praised the lifebreath: 

s This bums as ~this as sun; 
This as rain and Maghavan, this as wind; 
This as earth and the divine substance; 

As real and not-real; 
And what is immortal. 

6 ~g verses, Yajus fonnulas, and Silman chants; 
The sacrifice, the Brahmin and K~atriya ranks-­

Everything is fixed on lifebreath, 
As spokes on the hub. 

7 You are Prajllpati, you move in the womb; 
it is also you who are born. 

To·you, Lifebreath, creatures bring tribute; 
with the senses (priir}a) you dwell. 

s You are the best bearer of offerings to the gods. 
You are the first oblation to the fathers. 
You are the truth that the seers practised, 

the Atharvans and the Ail.girases. 
9 0 Life breath-

by your radiance you are Indral 
as the guardian you are Rudra! 
as the sun you move in mid-space; 
you are the lord of lights I 
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1o 0 Lifebreath-
when you send down the rains, 
these creatures of yours stand in joy, 

thinking, "There'll be 
as much food as we want!" 

11 0 Lifebreath-
you are the Vritya, you are the lone seer, 
you are the eater of all, the lord of the household! 
we are the ones who give you food; 
you are our father, MatariSvan! 

12 Your form that abides in speech, 
Your form in hearing and in sight, 
Y0\11' form extended within the mind, 

Make them all propitious! 
Do not depart from us! 

13 In the power of lifebreath is this whole world, 
As also what exists in the third heaven. 

Protect us, as a mother, her sons. 
Grant us prosperity and wisdom.' 

QUESTION 3 

Then Kausalya Asvalayana asked him: 'Lord, from what does this 
lifebreath arise? How does it enter this body? How does it divide 

itself and settle down? By what path does it set off? How is it des­

ignated outside the body (iitman) and how within the body?' 
2 He told Kausalya: 'You ask too many questions! But since you 

are a very eminent Brahmin, I will answer you. 
3 'The lifebreath here arises from the self (iitman). 

As this shadow here, upon a man, 
So this mind is stretched upon life breath; 
And it enters by a path created by the mind. 

4 'As only a sovereign king appoints administrators, telling 

them, "You govern these villages, and you govern these other 

villages," in just the same way the life breath here assigns the other 

breaths to their respective places. SThe in-breath settles in the anus 

and the sexual organ, while the lifebreath itself settles in sight and 
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hearing through the-mouth and nosbils. The link-breath (samiina), 
on the other hand, settles in the mid-region, forit makes the food 
that has been offered alike (sama). And from it arise these seven 
flames here. 

6 'The self (iitman) resides within the very heart. There are 101 
veins here in the body. Each of them branch into 100 more, ~d 
each of these branches into 72,000 more. Along these veins travels 
the link-breath. 7 Now, the up-breath rises up along one of these 
and conducts a person to a good world if he has done good deeds, 
to a bad world if he has done bad deeds, and to the world of men if 
he has done both. 

8 'Now, the sun rises as the extemallifebreath, for this conforms 
to the lifebreath residing withbi sight The deity in the earth-that 
deity is there on account of the in-breath of a person. The space 
that is in between is the link-breath, and the wind is the inter­
breath. 

9-10 'The up-breath is frre. Therefore, when one's fire is extin­
guished, one returns again to the lifebreath with the faculties unit­
ing in the mind and with whatever thought one then has. United 
with heat, then, the lifebreath, together with the self, leads him to 
the world that accords with his conception. 

11 'When a man knows this and thus understands the life breath, 
his line of progeny will not be cut off, and he will become immor­
tal. On this there is this verse: 

12 The origin, entrance, position, 
the fivefold expansion oflifebreath; 
how it relates to what's in the body-

A man who knows this becomes immortal.' 

QUESTION 4 

Then SauryayaJ}.i Gargya asked him: 'Lord, which are the ones 
that go to sleep within a person here? Which are the ones that keep 
awake in him? Which of these deities sees dreams? Who experi­
ences this bliss? And which is the one in which all these are estab­
lished?' 
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4.2 Upani~ads 

2 He told Sauryiiyal)i: 'As, when the sun is setting, all the rays of 

light gather together within that glowing orb and shoot out again 

every time it rises, so, Giirgya, all of them gather together within 

the highest deity-the mind. As a result, a person in that condition 

does not hear, does not see, does not smell, does not taste, does not 

feel, does not speak, does not grasp, does not experience sexual 

pleasure, does not excrete, and does not move about About him 
people say: "He is asleep." 

3 'It is the fires that are the breaths which keep awake in this fort. 

Clearly, the householder's fire is this in-breath here, and the south­

em frre is the inter-breath. Because of its being taken out 

(pra~ana)-since it is taken out of the householder's fire-the 

offertorial fire is the out-breath (pribJ.a). 4 The link-breath 

(samiina) gets its name from the fact that it makes these two offer­

ings alike (sama)-the exhalation and the inhalation. The patron 

of the sacrifice, clearly, is the mind. The very fruit of the sacrifice 

is the up-breath, and every day it conducts the patron of the sacri­

fice to brahman. 
s 'There, in sleep, this deity experiences his greatness. He sees 

again whatever he has seen before; he hears again the .very things 

he has heard before; and he experiences over again what he has 

experienced before in various places and in remote regions. Being 

himself the whole world, he sees the whole world-things he has 

seen and things he has not seen, things he has heard and things he 

has not heard, things he has experienced and things he has not 

experienced, the real and the unreal. 
6 'When, however, he is overpowered by heat, this deity does 

not see any dreams here. Then, in this body there arises this bliss. 

7 'As birds rest on the tree where they nest, so, my friend, all 

these rest on the highest self (iitman)-8 earth and the elements of 

earth; waters and the elements of water; frre and the elements 

of fire; wind and the elements of wind; space and the elements of 

space; sight and visible objects; hearing and aural objects; smell 

and olfactory objects; taste and gustatory objects; touch and tactile 

objects; speech and the objects of speech; hands and the objects 

that can be grasped; sexual organ and objects that can be enjoyed; 

anus and what can be excreted; feet and objects across which one 

can travel; mind and the objects of the mind; intellect and the 

objects of the intellect; the perception of ego and the objects 

284 



Prasna Upani~ad s.s 
falling under that perception; reason and the objects of reason; 
light and the objects that can be illuminated; lifebreath and what it 
can support. 

9 'This intelligent self, namely the Person-who is really the one 
who sees, feels, hears, smells, tastes, thinks, understands, and 
acts-rests on the highest, that is, the imperishable self, lOand 
attains the highest, the imperishable. 

'Whoever perceives that shining imperishable devoid of sha­
dow, body, or blood-whoever so perceives, my friend-knowing 
the whole, he becomes the whole world. On this there is this verse: 

11 That on which rest the breaths and beings, 
and, with all the deities, the intelligent self; 

Whoever knows th8t, my friend, as the imperishable; 
He, knowing the whole world, 

has entered the whole world indeed.' 

QUESTION 5 

Then Saibya Satyakama asked him: 'Lord, if some man were to 
meditate on the syllable Ot,i [ = AU¥] until his death, what is the 
world.that he would win through that meditation?' 

2 He told Saibya: 'Satyakama, the syllable Ot,i is clearly both the 
higher and the lower brahman. Either of these two, therefore, can 
be attained through this same medium by a man who knows it. 

3 'If a man meditates on its first phoneme [A], he gets his know­
ledge just from that; so he comes back to earth very quickly and is 
led to the human world by the ~g verses. There, possessing a nat­
ural propensity for austerity, chastity, and faith, he enjoys great­
ness. 

4 'If, on the other hand, a man becomes mentally absorbed in the 
first two phonemes [AU], he reaches the intermediate region and is 
led up to the lunar world by the Yajus formulas. After enjoying 
sovereign power in the lunar world, he returns. 

s 'A man who meditates on that highest person by means of this 
very syllable Ot,i with all three of its phonemes [AU¥], on the con­
trary, enters into the effulgence in the sun. He becomes released 
from evil, just like a snake from his slough. He is led t~ the world 
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5.5 Upani~ads 

of brahman by the Saman chants and beholds the fort-dwelling 

person far beyond this entire mass of living beings. On this there 

are these two verses: 

6 The three phonemes lead to the deathless, 
when they are combined, 
joined to one another, 
and not disjointed. 

When they are rightly combined 
in performances external, internal, or in between, 
a man who knows does not tremble. 

7 With ij.g verses, this world; 
With Yajus formulas, the mid-regions; 
With Siiman chants, the place 

which poets proclaim. 
By O¥ alone as the support 
Does a man who knows it attain 

that which is serene, 
beyond old age and death, 
free from fear, the supreme.' 

QUESTION 6 

Then Sukesa Bharadvaja asked him: 'Hirm)yanabha, a prince of 

Kosala, once came to me, Lord, and asked this question: "Do you 

know the person consisting of sixteen parts?" I told the prince: "I 

don't know him. If I had known him, how could I have not told 

you. Up to his very roots, surely, a man withers when he tells a lie. 

That's why I can't tell you a lie." He got on to his chariot silently 

and went away. So I ask you: Who is that person?' 
2 He told Suke8a: 'Right here within the body, my friend, is that 

person in whom the sixteen parts come into being. 
3 'That person thought to himself: "Who is the one that when he 

sets off, I will set off and when he settle·s down, I will settle 

down?" 4 He then created the lifebreath, and from the lifebreath, 

faith, space, wind, fire, water, earth, senses, mind, and food; from 

food, strength, austerity, vedic formulas, rites, and worlds; and in 

the worlds, name. 
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Praina Upani~ad 6.8 

s 'Now, take these rivers. They flow towards the ocean and, 
upon reaching it, merge into the ocean and lose their name and vis­
ible appearance; one simply calls it the ocean. In just the same 
way, these sixteen parts of the person who is the perceiver proceed 
towards the person and, upon reaching him, merge into that per­
son, losing their names and visible appearances; one simply calls 
it the person. He then becomes partless and immortal. On this 
there is this verse: 

6 In whom the parts are fixed, 
as spokes on a hul>-

You should know that person, who is to be known, 
so that death may not disturb you.' 

7 Pippaliida then said to all of them: 'That is everything I know 
about this highest brahman, higher than which there is nothing.' 
s They praised ~ saying: 'You are, indeed, our father, for you 
have taken us to the farthest shore beyond ignorance.' 

Homage to the supreme seers! Homage to the supreme seers! 
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Mil}4-iikya Upani~ad 

THE Mit,14iikya Upani~ad is traditionally assigned to the 
Atharvaved~ even though several teachers called M81;14nkeya are 
listed in the literature of the ~gveda (e.g. AA 3.1). This small 
document deals with the sacred syllable o~ and identifies it with 
the whole world, with Brahman, and with the self (iitman). The 
three constituent phonemes of the syllable OM are further identi­
fied with the three states of the self-the waking, the dreaming, 
and deep sleep. The historical importance of the MaU is depen­
dent on the famous gloss, Kiirikii (also called Agamasiistra), by 
Gau4apida, who is traditionally identified as the teacher of the 
teacher of Smpkara, the great exponent of monistic philosophy 
(Advaita Vedanta). 
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0¥-this whole world ·is that syllable! Here is a further explana­
tion of it. The past, the present, and the future-all that is simply 
O¥; and whatever else that is beyond the three times, that also is 
simply 0¥-2for this brahman is the Whole. Brahman is this self 
(iitman); that [brahman] is this self (iitman) consisting of four 
quarters. 

3 The first quarter is Vaisvanara-the Universal One-situated 
in the waking state, perceiving what is outside, possessing seven 
limbs and nineteen mouths, and enjoying gross things. 

4 The second quarter is Taijasa-the Brilliant One-situated in 
the state of dream, perceiving what is inside, possessing seven 
limbs and nineteen mouths, and enjoying refmed things. 

s The third quarter is Prajiia-the Intelligent One-situated in 
the state of deep slee~eep sleep is when a sleeping man enter­
tains no desires or sees no dreams-; become one, and thus being 
a single mass of perception; consisting of bliss, and thus enjoying 
bliss; and having thought as his mouth. 6 He is the Lord of all; he is 
the knower of all; he is the inner controller; he is the womb of all­
for he is the origin and the dissolution of beings•· 

7 They consider the fourth quarter as perceiving neither what is 
inside nor what is outside, nor even both together; not as a mass of 
perception, neither as perceiving nor as not perceiving; as unseen; 
as beyond the reach of ordinary transaction; as ungraspable; as 
without distinguishing marks; as unthinkable; as indescribable; as 
one whose essence is the perception of itself alone; as the cessa­
tion of the visible world; as tranquil; as auspicious; as without a 
second. That is the self (iitman), and it is that which should be per­
ceived. 

s With respect to syllables, O¥ is this very self (iitman); where­
as with respect to the constituent phonemes of a syllable, it is as 
follows. The constituent phonemes are the quarters, and the quar­
ters are the constituent phonemes, namely, 'a', 'u', and 'm'. 

9 The first constituent phoneme-'a' -is V aisvanara situated in 
the waking state, so designated either because of obtaining (iiph) 
or because of being first (iidimattva). Anyone who knows this is 
sure to obtain all his desires and to become the first. 

10 The second constituent phoneme-'u' -is Taijasa situated in 
the state of dream, so designated either because of heightening 
(utkar~a) or because of being intennediate (ubhayatva). Anyone 
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Upani~ads 

who knows this is sure to heighten the continuity of knowledge 

and to become common; and a man without the knowledge of 

brahman will not be born in his lineage. 
11 The third constituent phoneme-'m'-is Prajiia situated in · 

the state of deep sleep, so designated either because of construc­

tion (miti) or becau~e of destruction (apih). Anyone who knows 

this is sure to construct this whole world and to become also its 

destruction. 
12The fourth, on the ·other hand, is without ·constituent 

phonemes; beyond the reach of ordinary transaction; the cessation 

of the visible world; auspicious; and unique. 
Accordingly, the very self (iitman) is 01,1. Anyone who knows 

this enters the self (iitman) by himself (iitman). 
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NOTES 

The numbers which cue the notes refer to the internal divisions of the 
text as described in the Note on the Translation (p. lix) 

Brhadir8J}.yaka U pani,ad 

CHAPTER 1 

1.1 Sacrificial horse: regarding the horse .sacrifice, see Int., p. xliv. 
Here the bodily parts and activities of the sacrificial horse are 
equated with the diverse elements and phenomena of the universe 
(Int., p. liii). To understand some of the homologies, we must 
visualize the horse as standing facing the east (the same is true at 
BU 1.2.3). The head of the horse is here clearly distinguished from 
the body, and two sets of cosmic realities are related to elements 
of the head and the body, respectively. 
fire common to all men: this frre (vaiiviinara) is somewhat 
ill-defined. It often refers to the sun, but also to the digestive fire in 
the body (BU 5.9) and to a specific ritual fire. Speculations regard­
ing the identity of this frre (cf. SB 10.6.1) are found in 
the Blilhmlll)as, and those speculations dovetail into the search 
for the identity of brahman and the self in the Upani~s (cf. CU 
5.11). . 

body: on the uses of the important term iilman, see Int., p.lv. The 
term frequently, as in this passage, refers to the physical body, here 
distinguished from the head, or to a living body as distinct from a 
corpse (BU 1.2.7). Throughout these Up~ads the two closely 
related meanings of 'body' and 'self (as the essential core of a 
~uman being) are present whenever the term litman is used, even 
though the one or the other meaning may occupy the foreground 
within a particular context (see CU 5.18.2n.). 

1.2 sacrificial cup: the reference is to two special cups used for the 
Soma drink. Here these cups are identified with the day and the 
night. 

demons: see BU 1.3.1n. 
counterpart: on the technical meaning of this term (cf. BU 4.1.2), 
see Int., p.lii. 
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Notes to pages 7-8 

2 This section deals simultaneously with cosmogony and with the 

establishment of the horse sacrifice. 

2.1 In the beginning . .. in this way: this is a passage full of word play 

and phonetic equivalences (see lnL, p. liii). The Sanskrit verb arc­
may mean 'to recite liturgical texts' or 'to shine', and it is related to 
the term arka, whose meanings include liturgical recitation, radi­
ance, and lightning; it is also a technical term for a special sacred 
fire used in the horse sacrifice. The term lea has several meanings, 

most importantly water and pleasure. All these meanings of the 

terms appear to be implied in this long and intricate word play 

establishing connections among various things. Knowledge of 

these connections is facilitated by the perceived etymological rela­

tions between the words. The Sanskrit abstract nouns used to indi­
cate these relationships imply both how a word originated and the 

true nature of the thing denoted by that word. I regularly use the 

somewhat awkward and long expression 'gave the name to and dis-· 

closes the true nature or to convey the pregnant meaning of the 

simple Sanskrit abstract ,nouns in these contexts. 

death: as we see in the next section, the creative work of death.-here 

personified as a deity, has both a ritual and a sexual dimension. Both 

involve toil (tapas) and exertion (srama), two activities connected 

both with the ritual endeavours of the priests and the creative activ­

ities of the gods: see Kaelber 1989; Olivelle 1993, 9-11 

water sprang from him: the water created by death is the cosmic 

waters, identified in the next section with the waters of the ocean 

whose foam created the dry land. 

2.3 He divided this body: the body that death received was fire. Of the 

three parts, one remained as fire, while the other two became the swi 

and the wind. 

the south-east and the north-east: the Sanskrit reads asau ciisau ca 
('that and that') used here deictically to refer to the intermediate 

quarters, south-east, north-east, etc. Such expressions are common 

in these texts and testify to their oral character (see BU 1.4.6n. and 

'Note on the Translation'). 

2.4 So, by means of . .. with hunger: I follow the M!dhyandina reading 

asaniiyibp in preference to the Kil].va aianiiyii. According to the 

latter reading, the translation would be: ' .•. mind, death, that 

is, hunger, copulated with speech.' 

bhiil): this term has a double meaning in Sanskrit It is both the cry 

of a baby and a verbal root meaning 'to speak'. 

2.5 this whole world: see BU 1.4.9-lOn. 
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Notes to pages 8-9 

eater of this whole world: food is a central theme in these docu­
ments. The metaphor of eater and food is used frequently to indicate 
the power of one over another. The rich and powerful are often com­
pared to the eater, and the poor and weak to the food: see Rau 1957, 
34-5; Geib 1976; Smith 1990. A good example of this metaphor is 
KsU 2.9. Eating the whole world, thus, means total dominion over 
the world. 

2.7 not to be confined in any way: at a horse sacrifice, the sacrificial 
horse is let loose to wander at will for a year, during which time the 
king has to guard it without confining it. I follow the emendation 
suggested by Maue: tam anavarudhyam iviimanyata (see Brereton 
1982,449). 

repeated death: the meaning of this concept is not altogether clear, 
but the implication is that a person subject to this type of death 
would die a second or third time after his natural death on earth. 
This idea is important because it probably influenced the develop­
ment of the pivotal doctrines of later religion: rebirth and karma. 
This concept does not exist in the early vedic texts, and its use is 
limited almost exclusively to the Upani~. For a discussion of this 
concept in vedic texts and the possible location of its origin, see 
Witzel 1989, 201-2. In this sentence, the usual 'whoever knows 
this' is probably implied (see BU 3.2.7; 3.3.2). 

3.1 gods and demons: in vedic mythology the gods (deva) were viewed 
as the natural adversaries of the demons (asura). The term demon is 
somewhat misleading, because both these classes are divine beings, 
here said to be the children of the same creator god/father, humans 
being the third class of his children (BU 5.2.1; CU 1.2.1). Ancient 
Iranian evidence from the A vesta show that ahura ( = asura) was a 
term applied to high gods. In India, however, the asuras became 
demoted to a lower level and came to be viewed as demoniac and 
evil, even though the ancient meaning survives as when the epithet 
asura is applied to. gods such as V 8l'UI)a and Mitra. Gods were able 
to prevail over the demons because of their superior knowledge of 
the ritual techniques. ' 

High Chant [udgitha]: the central part of a five-part hymn (stotra) 
sung during a Soma sacrifice (see CU 1.1.8-9n; 2.2.1n). In the 
Upani!lads, the High Chant is often identified with the mystic syl­
lable Ot,t with which the High Chant opens (cf. CU 1.1.1 f.). The 
importance of this chant in the ritual and the U~adic ritual spec­
ulation is evidenced by the frequency of its use in the Upani$ads, 
especially the CU. 
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Notes to pages 9-11 

3.2~ speech: the reference here, and in parallel passages elsewhere in the 
Upaniflads, is not to the external organs such as the eye or the ear but 
to the faculties of speech, sight, hearing, and thought, and to the 
power of breathing that gives vitality to all the faculties (Int., 
p. 1). These vital functions are here and elsewhere personified and 
are often referred to as 'deities' (deva): see BU 1.3.9n. Discussions 
of the superiority of breath over the other vital functions are fre­
quent: BU 1.5.21; 6.1.1-14; CU 5.1.6-5.2.2; KsU 2.13; 3.3; PU 
2.1-4. 
Udgiilr: see Int., p. xlii. 

3.8 Aycisya: this etymological play derives the term for the breath with­
in the mouth (aycisya) from ayam ('here') cisye ('within the mouth'); 
the term is further seen as related to a well-known seer AyAsya 
Ailgirasa, the latter term being derived from: 'of the bodily parts' 
(anga) 'the essence' (rasa). Thus breath is seen as what gives life 
and vitality to the various parts of the body. In the parallel passage 
at BU 1.3.19, a part of the body from which breath departs is said to 
wither. 

3.9 this same deity: i.e., the breath within the mouth. The term devatii 
(and also deva: liL 'god' or 'deity') is used in these texts with a 
broad range of meanings that may appear confusing to the English 
reader with a restricted notion of divinity. Often, as in this and the 
following passages (§§ 1 0-18), the term refers to various vitai func­
tions of the body. In other instances, the term is used with reference 
to cosmic realities, such as the sun, moon, and fire. In a similar way, 
the phrase 'the divine sphere' (adhidaivam) refers to these cos­
mic entities, as opposed to what pertains to the human body 
(adhyiitman): see BU 1.5.22. 

3.17 supply of food: I translate the somewhat unclear compound 
anniidya as 'supply of food' or 'foodstuff'. The first term, anna, 
means food; the second term may be either adya or lidya (Rau 1957, 
34),andmaymean 'fit to be eaten' or simply 'food'. What the com­
pounding of these terms specifically means is unclear. Sometimes 
the compound appears to be synonymous with the simple anna 
('food'). I think, however, that the expression has the meanings of 
'the food that is under one's control' (that is, food that one can con­
sume independently, as opposed to food that one must receive from 
others) and 'foodstuff' (that is, anything that may be used as food). 
See Willman-Grabowska 1928, 2: 47-50; she concludes that the 
compound may mean an abundance of food. 

3.19 Aycisya: see BU 1.3.8n.; cf. CU 6.11. 
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Notes to pages 11-13 

3.20 B{hali: a type of metre with 36 syllables in a stanza off our lines with 
8, 8,12, and 8 syllables, respectively. The term can also mean large 
or great. 

3.21 Brahman: the tenn here means a sacred utterance, especially the 
ritual formulas contained in the Vedas. In this sense, the tennis 
often used as a synonym of Veda. The transition, however, from 
this and similar meanings, to 'formulation of truth' (seeBU2.1.1 n.) 
and fmally to the abstract meaning of the source of reality or the 
absolute reality is made easily and imperceptibly; often several of 
these meanings appear to operate at the s~ time. 

3.22-3 And it is . .. it is the High Chant: see CU 1.6.1-8 for a parallel text. 
Siiman: a liturgical text that is sung, as opposed to others, such as ~g 
and Yajus, that are recited. The Samans are contained in the 
Siimaveda. See Int., p. xliv. 

held up: the prefix ut in Sanskrit can indicate several related senses, 
including up, high, and loud. This allows it to be connected with 
uttabdha ('held up'). 

3.24 King Soma: Soma, the drink that was at the heart of the vedic ritual 
(Int., p. xlv), was divinized early in vedic mythology. He is often 
identified with the moon and 'king' is frequently attached to his 
name. See Macdonell1898, 104-15. 

make my head shatter apart: this expression has been subject to 
much discussion. The Sanskrit verb vi-pat- can have the meaning 
'fly off in many directions' or 'burst asunder'. The expression, as 
Insler (1989-90) has pointed out, may have been used metaphori­
cally at first to mean something like our colloquial use 'blow your 
mind', or 'go nuts'. Thus, when one enquires too much about things 
better left alone, one may say 'you will go crazy if you continue to 
think about it' (see this usage in BU 3.6.1 ). The metaphor may have 
been turned into a threat and a curse with fatal consequences later 
on, and the myth of the shattering of Sakalya's head (see BU 3.9.26) 
may have been the basis of this transformation. 

3.24-6 wealth, gold ... tone: the connection between 'wealth' (sva) and 
'tone' (svara) is established by their phonetic similarity in Sanskrit. 
In a similar way, 'gold' (suvari')Q) is related to tone. 
voice, speech: throughout this passage, the translation uses 'speech' 
and 'voice' to translate the same Sanskrit word viic, a word that cap­
tures both meanings. 

3.28 purificatory lauds [pavamina or bahiwavamilna]: a set of ritual for­
mulas sung at a Soma sacrifice (see CU 1.12.4n.; 2.2.1 n.). The 
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Notes to pages 13-14 

entire ritual is too complex to be described here. For a description 
(which may be too technical for the ordinary reader), see Kane 
l962-75,ll,l166-70. 

3.28 Prastotr: one of the Samavedic priests, the chief among whom is the 
Udgiiq'. See Int., p. xlii. 
Introductory Praise: the first of the five parts into which a Siiman is 
div~ded. For a detailed description, see CU 2.2.1 n. 
world conquest: the possession of a world or a living space (loka) is 
one of the main objectives of the vedic religious practice. Proper 
rituals, ritual knowledge, and a son are all said to assure a person of 
such a world after death. For extended meanings of this tenn, see 
BU 1.4.16. For a detailed discussion, see Gonda 1966. 

4.5 From this 'creation' came into being: the tenn 'creation' probably 
refers both to the physical creation and to the tenn 'creation' (BU 
1.2.1 n), highlighting the close association in vedic thought 
between an object and its name (see also BU 1.4.1 ). The same close 
connection is found in the frequently used expression 'name and 
visible appearance' (niimariipa) to indicate a distinct physical real­
ity (e.g. BU 1.4.7). This account of creation shows how bOth things 
and their names originated. 

4.6 churned like this: this is a good example of the oral nature of these 
texts. The reciter would have demonstrated, by churning with 
his palms and blowing with his mouth, exactly what 'like this' 
meant. The reference is to how a fire is produced by using a 
fire-drill, which consists of a bottom slab with a centre depression 
on which a long stick is twirled either with the hands or using 
a string wrapped around it. The resultant friction ignited the 
tinder placed on the slab. The blowing with the mouth would 
make the fire blaze. The depression on the slab is often compared 
to a vagina, and the churning stick to a penis. The entire produc­
tion of rue by this method has highly sexual connotations, as sug­
gested by the rest of this passage dealing with semen. The rue that 
chars the depression in the slab makes it smooth and without 
fibrous material (hair), just like the insides of a vagina;. the text 
also points out the original reason why the mouth and palms 
lost their hair. Here too the oral nature is evident, because the 
text only says: 'the inner sides of both these are without hair'; the 
reciter would then be pointing to his palms and mouth. See 
Note on the Translation, p. lix. 
Food and eater: see BU 1.2.5 n. 
gods superior to brahman: see BU 1.4.11. 
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Notes to pages 14-16 

4. 7 name and visible appearance: see BU 1.4.5 n. The term rilpa has 
been traditionally translated as 'form'. I believe that this is mislead­
ing, especially if we give 'form' a philosophical, or even 
Aristotelian, connotation. Bodewitz (1985) has shown that 
viS'Variipa (lit. 'omnifonn'), a term used especially with reference to 
the sun (see e.g. CU 5.13.1) and gold, actually means having many 
shining colours, and therefore, glittering or dazzling: 'Evidence for 
the interpretation of the -riipa compounds as referring to color and 
outward impression ('glitter') rather than to form has been adduced 
from the oldest Vedic literature' (Bodewitz 1985, 16). The term 
rilpa may refer to more than mere colour (for example also to 
shape), but it clearly indicates the way something appears to our 
sight (see BU 1.6.2). 

termite: the meaning of the term viSvarrzbhara (also at K.sU 4.20), 
here translated as tetmite, is unclear. Suggested meanings include 
fire, insect, and scorpion: see Hume's note to BU 1.4.7 and Frenz's 
(1968-9) translation of K.sU 4.20. The term may refer not specifi­
cally to termites, but to ants and anthills in general. 

4.8 it is dearer: on the self as the most dear thing, see BU 2.4.5; 4.5.6. 

4.9-10 the Whole: the exact sense of the term sarva, here translated as 'the 
Whole', has been much debated. As Gonda 1955a has shown, the 
term in its earliest usage did not mean 'everything' but carried 
the sense of completeness, wholeness, and health. It is, thus, 
opposed to what is partial, broken, sick, or hurt. In the Upani~ads 
the term is used to indicate not all things in the universe but a higher­
level totality that encompasses the universe. Gonda (1955a, 64) 
observes that the phrase sarvarrz khalv idai[J brahma at CU 3.14.1 
does not mean' "Brahman is everything here", but "Brahman is the 
complete here, this whole (one)", or: "Brahman is what is the 
whole, complete here, is what is entire, perfect, with no part lack­
ing, what is safe and well etc., i.e. Completeness, Totality, the All 
seen as the Whole."' Unless the context dictates otherwise, I trans­
late sarvam throughout as 'the Whole', and the phrase idaTfl sarvam 
as 'this whole world'. TotheEnglishreadertheterm 'whole' should 
evoke the senses of totality and completeness (all there is), as well 
as perfection, soundness, and wholesomeness. 

4.11 In the beginning . .. better than him: brahman, the source of the uni­
verse, is here connected with both the priestly power and the 
Brahmin class (see BU 1.4.15), while the ruling power and the 
~atriya class are connected with the gods. Thus the Brahmin 
becomes the source or womb (yom) of the ~triya, even as the 
~ya surpasses the Brahmin in power. On a Brahmin prostrating 
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himself before a .f4atriya, see Rau 1957, 70. Note that here and in 
the following paragraphs the terms for the power or state of a 
Brahmin, ~atriya, etc. (brahma, qatra) can at the same time refer 
to actual people of these social classes (bri:ihmai)Q, qatriya)~ 

4.11 worse (papiyan), better (8reyan): these terms should be understood 
within the context of the class distinctions existent within ancient 
Indian society. The 'worse' are people who are poor and pdwerless, 
while the 'better' are the rich and the powerful. The two terms fre­
quently refer specifically to the economic standing of a person, as at 
CU 4.16.3. Foradiscussionofthese terms, see Rau 1957,32-4. 

4.12 Vasus ... Maruts: on these divine groups, see BU 3.9.2-5; CU 
3.16.1 n, 5n. 

4.15 find a world: see BU 1.3.28 n. 

after his death: the Sanskrit term antatal) may also mean 'in the 
end'. I do not think, however, that the reference here is to the 
exhaustion of merit in a heavenly world which, within the context 
of the rebirth theory, causes a man to be reborn again in this world. 
produce whatever he desires: see CU 8.2 

4.16 he makes offerings and sacrifices: the words for making offerings 
and sacrifices (juhoti and yajate) are technical terms. The first 
refers to the pouring of ghee (homa) into the offertorial fire while 
saying sviihii, while the second is the oblation of various sacrificial 
materials while saying v~af. Together they appear to comprehend 
all forms of sacrificial acts. Becoming a world here may be a refer­
ence to the doctrine of debts: Olivelle 1993, 46-53. 

4.17 thefullextentofdesire: seeBU3.5.1;4.4.22. 

fivefold: five was a sacred number. The sacrifice is frequently said to 
be fivefold, and a variety of reasons are given for this, for example, 
the five types of vegetable offerings (TS 6.5.11.4). Further, the year 
consists of the five seasons, the four common ones plus the rainy 
season. Here the fivefoldness of reality is reduced to the five com­
ponents of a human being. A man's completeness is to be found 
within himself, and not in a wife, son, or ritual. See Olivelle 1993, 54. 

5.1 Why aren't they exhausted: the reference is to the seven kinds of 
food. 

The man who knows it: i.e. food. This is a difficult passage and the 
translation is uncertain. The sense appears to be that a man who 
knows food to be inexhaustible and the reason for its being inex­
haustible (i.e. the Person) assures himself of an inexhaustible sup­
ply of food. 
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5.2 one should not offer sacrifices endlessly: the meaning of i~pyiijuka, 
which I have translated 'offer sacrifices endlessly', is unclear. 
Others take i~ti as 'wish', and translate: 'one should not sacrifice to 
obtain a wish.' But the context favours interpreting i~ti as sacrifice. 
Perhaps the meaning is that the new and full moon sacrifices are 
sufficient, and one should not sacrifice all the time. A similar view 
is expressed later with reference to the offering of milk during a 
whole year, the author asserting that one needs to do that just once. 
All beings depend ... that do not: the statement that those who 
breathe, as well as those that do not, live on milk is unclear. Perhaps 
those that do not breathe may be foetuses, who live on the mother's 
blood(= milk), or plants that live on milky sap. 
repeated death: seeBU 1.2.7n. 
Person: I regularly translate the Sanskrit term pUI'Iqa as 'Person', 
unless the term refers clearly to a male human being. The term liter­
ally means 'man', butin this literature it has cosmological and cos­
mogenic dimensions and often refers to the creator. See Int., p. xxvii. 

5.3 Every sound ... the latter is not: the phrase 'for the former is fixed 
up to its limit [i.e. on speech], whereas the latter is not [fixed on any­
thing]' is extremely obscure and elliptic. As Brereton (1988, 6) has 
shown, the meaning probably is that 'all sound has a distinct begin­
ning, an end and an identifiable form; therefore, it is limited and 
structured. Speech, on the other hand, is not always articulated; and 
therefore it does not always have a limit, a fixed place, or a deter­
mined arrangement. All sound is the "speech" of a being or an object 
... but not all speech is heard, and therefore not all speech is sound.' 

Out-breath .. . link-breath: on the five types of breath, see Int., p.li. 
5.4 the middle world: the atmosphere, the region where birds fly and the 

clouds move. 

the world above: the sky or heaven, where the sun, moon, and celes­
tial bodies move. 

5.7 the father .. . is breath: the order (speech, mind, breath) is here bro­
ken. Perhaps, as Limaye and Vadekar (1958, 193) note, we should 
read 'mother, father, and child', in which case the normal order 
would be restored. 

5.12 This pair: the identity of the pair that copulated is unclear. They 
could be speech and mind (so Deussen 1897), or sun and tire (so 
MWler 1879-84 and Hume 1931), or sky and earth. Since the sky 
and sun are identified with the mind, and the earth and tire with 
speech, in some sense the pair may consist of these two sets of three. 
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5.14 Prajlipati is the year: the year is identified with totality and immor­
tality, and, therefore, with the creator god Prajlipati. It is here taken 
as consisting of lunar months, and Prajlipati is thus identified with 
the moon. The moon's fifteen digits are inconstant, as they disap­
pear one by one each night The sixteenth is the constant part, which 
never disappears; it is by means of it that the moon reappears after 
the night of the new moon. 
any being that sustains life: as Wezler (1992, 406-7) has shown, the 
term priil)ablqt in all likelihood refers not to all living beings (i.e. 
those who have breath) but to the animals that support human life, 
that is, animals that are eaten by humans. 

5.15 wheel-plate: the meaning of pradhi here is uncertain. It is generally 
translated ~ 'rim, felly', and the grammatical subject of the final 
saying pradhiniiglil ('He went with the rim') is generally taken to 
be a man who lost his wealth. To make any sense of this, then, one 
has to add (following the commentator Saqtkara, but I believe 
unjustifiably) the word 'lost', and translate the saying as: 'He has 
come off with the loss of a felly!' (Hume 1931). I think the subject 
of the saying is not the man who lost the wealth but the robber who 
plundered it Thus, if the robbed man is still alive, his friends might 
breathe a sigh of relief and say, 'Thank God! The robber got away 
with just the wheel-plate, [i.e. the external things that can be 
replaced], but at least you [i.e. the hub] are all right' This is prob­
ably the meaning of this pithy saying. The term pradhi, moreover, 
probably means not the rim but the section from the hub (wheel­
head) to the rim of a wheel, that is, the wheel-plate, and the wheel in 
question was probably solid rather than made with spokes. The 
solid wheel-plate, moreover, was made of several sections, and it is 
possible that pradhi refers to these sections, especially to the half­
moon shaped sections at each end (see examples in Sparreboom 
1985). Another interpretation is offered by Joel Brereton (personal 
communication). If the wheel consisted of many pieces called 
pradhi, then the meaning could be that the person robbed escaped 
with just one such piece. This makes sense within the context of a 
race; even if the entire chariot is destroyed, a man may win the race 
if he just attaches a piece of the wheel to the horse or bull and cross­
es the finishing-line (see, for example, the story of Mudgala in RV 
10.102). The expression would then be metaphorical, as our 'on a 
wing and a prayer'. For the metaphor of the wheel, see BU 2.5.15; 
CU 7 .15.1; KsU 3.8; MU 2.2.6; PU 2.6; 6.6; SU 1.4. 

5.17 rite of transfer: for a detailed study of this rite performed when a 
person is about to die, and on old age in general,. see Sprockhoff 
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1979; see also Olivelle 1993, 123-6. A version of this rite is given 
inKsU2.14. 

By becoming the Whole ... from here: this is probably the wish of 
the father; it is, however, unclear whether it is spoken out loud or ex­
presses merely his thought. On the term 'Whole', see BU 1.4.9-10 n. 

son: a common etymology of putra ('son') derives it from two 
words put (the name of a hell) and trii- ('to rescue'). Thus, a son is 
'son' because he rescues the father from the Put hell, or, as in this· 
passage, he rescues the father from his sins: see Sprockhoff 1979, 
388-9; Olivelle 1993,46. 

vita/functions: the tennpriil)a (lit. 'breath') is used frequently in the 
Upani'ads to refer to all or some of the vital functions, including the 
five senses, the mind, other mental faculties, and the various 
breaths (see BU 3.9.26). The reason for this is made clear in BU 
1.5.21. Here the vital functions are the three mentioned as the three 
types of food that Prajapati reserved for himself, that is, mind, 
speech, and breath (BU 1.5.3). 

5.21 compete with each other: on the relative superiority of the vital 
functions, see BU 1.3.2-6 n. The central breath here appears to be 
the same as the divine breath at BU 1.5.20; see also BU 2.2.1. 

5.22 divine sphere: on the use of deva ('divine') with reference to cosmic 
entities, see BU 1.3.9n. 

The other deities disappear. the reference is probably to the fact the 
sun and the moon set, and a fire is extin~ed. 

5.23 From which . .. and tomorrow: see AV 10.8.16; KaU 4.9. The term 
'law' (dharma) here refers to ritual and moral rules: see KaU 4.14 n. 

6.1 visible appearance [rilpa]: seeBU 1.4.7n. 

Uktha, brahman, Saman: Uktha is the technical term for ~gvedic 
verses that are recited during a sacrifice (cf. BU 1.3.22-3 n). The 
term brahman (cf. BU 1.3.21 n.) in this passage refers, in all likeli­
hood, to the Yajus formulas. The basis for the triple identification 
here is again the phonetic similarity of the terms-uktha and 
utti~thati ('arises'); siiman and sama ('same'); brahman and bi­
bharti ('bears'). On the cosmic identification of the three types of 
vedic formulas, see CU 1.6. 

6.3 body: the term litman here may have a connotation wider than 
'body', but is still not the abstract universal 'Selr of later philo­
sophy. The term here possibly refers to the concrete individuality of 
a person that is the basis of all actions, an individuality that in­
cludes, but may not be limited to, the bodily existence of the person. 
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6.3 veiled: on the veiling of the immortal, see CU 8.3.1-3. 

the real: here opposed to the immortal, is the manifest world: see 
BU 2.3.1; 5.5.1. 

CHAPTER 2 

1.1 D(Pta-Biiliiki: this expression can also mean 'the proud B!lilki', and 
the context appear to show that he was indeed proud. It is unclear 
whether dfpta is part of his name or merely an epithet; in Sanskrit 
folk tales, the meaning of a name often indicates the character of the 
person. For a variant of this story, see KsU 4.1. 

Here's a Janaka: the fame of Janaka, an ancient king ofVideha, evi­
dently was already widespread when this story about AjiltaSatru 
was put together. 

formulation of truth; the tenn brahman here straddles the meanings 
of 'formulation of truth' (Thieme 1952, 117 f.; Int., p. lvi) and 'the 
ultimate reality': see also CU 1.7.5. As Thieme (1952, 119, n3) has 
pointed out, the grammar of the sentence makes 'brahman' the 
direct object of 'tell', and makes it unlikely that the sentence would 
mean 'Let me tell you about brahman.' In some places, such as CU 
3.5.1-2, brahman appears to be a body of texts, parallel to other 
vedic collections. 

1.2 venerate: seeBU 4.1.1 n. 

I venerate ... and king: there is an iti, the Sanskrit marker for the end 
of a quotation, after this sentence. Thus, the last sentence here and 
in the following paragraphs(§§ 3-13) may be an editorial comment 
rather than a part of the quote ascribed to AjataSatru (so Max MUller 
1879-84 and Deussen 1897). I think it more likely to be part of the 
quote. 

1.4 radiant: the Sanskrit tejasvin, like the English 'brilliant', carries 
here the literal meaning of 'shining' and 'radiant' (lightning), as 
well as the extended meanings of 'distinguished' and 'having great 
talent' (children). 

1.5 non-depleting: the term apravartin is generally translated as 'in­
active', or 'quiescent'; but pra-v[l- can refer to a vessel that is over­

. turned or spilled and is thus opposed to a vessel that is full 
(Brereton, personal communication). Space is thus full and always 
remains full. See also CU 3.12.9. 

1.6 VaikUI)tha: the meaning of this term, which later becomes an epithet 
associated with V~Q.u, is unclear. Renou (1948, 63) suggests the 
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meaning 'not blunted', i.e. always sharp. I take the term senil to 
mean a weapon rather than an army, the reference, as with 
V~Pta. being to Indra's weapon. 

1.8 resemblance: the reference here is to the reflection that one sees in 
water (see CU 8.8). 

1.17 the space within the heart: see BU 2.3.3; 4.2.3; 4.4.22; CU 8.1.1-3; 
TU 1.6.1; MuU2.2.6. 

1.19 the veins of the heart: see BU 4.2.3; 4.3.20; KsU 4.19. 
He slips out of the heart : the reference, in all likelihood, is to the 
person consisting of perception mentioned in § 17. 

height of sexual bliss: I take alighnim iinandasya as referring not 
just to 'the summit of bliss' but to the apparent loss of awareness 
resulting from orgasmic bliss. Otherwise the comparison makes 
little sense, since the point the author wishes to make is that in deep 
sleep a person enjoys bliss but is not conscious of anything. 

1.20 As a spider ... from afire: for these images, seeMuU 1.1.7; 2.1.1; 
SU6.10. 

Its hidden name: the phrase 'The real behind the real' is called here 
'UfJllTJ4ad', which I have translated as 'hidden name' following BU 
2.3.6, where the same phrase is called the 'name'. Renou (1946, 57) 
takes upan4ad here to have the primitive meaning of 'connection'. 
The real behind the real [satyasya satyam]: for this and related for­
mulations, see Ortel 1937 (especially p. 28). Such expressions 
appear to refer to the essential core of something, here the 'truly 
real' or the quintessence of what is normally perceived as the real. 
In other expressions, such as 'the sight of sight' or 'the hearing of 
hearing' (cf. BU 4.4.18; SU 1.2; Ortel 1937, 27), the meaning 
appears to include the power or the entity that is behind the external 
act of seeing or hearing, i.e. that without which hearing would not 
take place. In this sense food is said to be the 'breath of breath' in 
TA3.7.3. 

2 This entire section is obscure and full of riddles. Brereton (1991) 
has attempted with some success to make sense of it, but much still 
remains unclear. The central point Brereton makes is that through­
out this passage the riddles and their explanations refer simultan­
eously to the human body and the celestial bodies, especially the 
sun and the seven stars of the Big Dipper. I am indebted to him for 
the following explanations. 

2:1 youngling: the term sisu can refer to a child or the young of an ani­
mal (here, possibly a horse), as well as to the fire and the sun. 
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2.1 placement [iidhiina] counterplacement [pratyadhiina]: these terms 
are obscure. The former can mean a bridle, but is more commonly 
used with reference to the placing of the sacrificial fire. The latter (a 
hapax) must mean something that stands counter to or opposite the 
former. Brereton thinks that the two terms at the cosmic level may 
refer to the two places of fire, on earth as fire and in the sky as the 
sun. The explanatory portion identifies the youngling as the central 
breath, which is located at the navel (BU 1.5.21-2). The placement 
and counterplacement of that breath are indicated with the repeti­
tion of the deictic pronoun idam ('this' or 'here'), common in these 
oral compositions. Many translators, following the commentator 
Smpkara, take the two to mean the head and. the body. Brereton 
thinks that they may refer to the upper and lower halves of the body, 
on the one hand, and to the earth and sky, on the other. 

2.3 There is a cup . . . joined to brahman: this verse is adapted from A V 
19.49.8.1becup is probablytheskythatappearsas a bowl or,more 
specifically, the northern sky where Ursa Major and the Pole Star­
stars that never set-are visible. 'Dazzling splendour' may be a ref­
erence to the sun. On the meaning of viivar;;pa as dazzling, see BU 
1.4.7 n. The seven seers are the seven-stars of Ursa Major; their 
names are given in § 4. The reference to speech in the last line, 
which is different from the A V reading, as well as the appended 
commentary, overlays the image of the head upon that of the sky, 
inviting the reader to see the connections between the two. 

2.4 Gotama and Bharadviija ... with speech: vedic mythology consi­
dered the seven stars of Ursa Major as these seven seers; for a 
detailed account of them see Mitchiner 1982. Here these seers/stars 
are identified with the seven organs located in the head. The 
Sanskrit, once again, uses deictic pronouns to refer to these organs. 
In an oral exposition, the teacher would have pointed with his hand 
to the respective organs as he said 'this'. The organs given within 
brackets follow the explanation of the commentator Scupkara; one 
can, however, never be sure of these identifications (see Brereton, 
1991,2-7). 
speech: the Sanskrit term vlic refers to both the function and the 
organ of speech, and the passage from the first (in § 3) to the second 
(in § 4) is often imperceptible. Here, speech with which one eats is, 
of course, the tongue or the entire mouth. 
eater, food: on this metaphor, see BU 1.2.5n. 

3.1 Sat, Tyam: these are the component phonemes of the term satyam 
('the real'), which is viewed as signifying the totality of the real. 
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The two phonemes refer to the two aspects of this totality, but what 
each refers to is unclear. Following KsU 1.6, I take Sat (lit. 'the 
existent') to refer to th~ visible and mortal world, and Tyam to the 
invisible and the immortal. Other passages analyse this word dif­
ferently, making Sat the immortal component: see CU 8.3.~5; this 
interpretation is followed by Jamison ( 1986, 167) and Brereton (see 
ibid., n. 5). For a study of satyam, see van Buitenen 1968. 

3.2 That which gives warmth: i.e. the sun. 

3.4 this body itself. the original has just the deictic pronoun idam 
('this'), which here probably refers to the whole body. The space 
within the body may be the same as the space within the heart that is 
the subject of much speculation in the Upani~ads: see BU 2.1.17 n. 

3.5 The person within the right eye: for parallels, see BU 5.5.2; CU 
1.7.5; 4.15.1; 8.7.5. 

3.6 red bug: the exact zoological species referred to by the term 
indragopa ('red bug' taking bug in its colloquial American sense of 
a tiny creature) is unclear. Lienhard (1978) has shown that the earl­
ier translations as firefly and cochineal are inaccurate, and that the 
tenn refers to a tiny velvety red mite (Trombidiiae) that appears in 
large numbers in India early in the rainy season and is totally harmless. 

rule of substitution: I take iidesa here as a technical term in the 
grammatical tradition for the rule of substitution, that is, one form 
of a word that stands as a substitute for another (see Thieme 1968b ). 
It is a general maxim that the substitute behaves like the original 
(sthiinin). Such rules within the Upani~dic tradition are said to'be 
'secret' (e.g. in CU 3.5.1), thus approximating the meaning of 
upanqad. In the present context, when the self is described in words 
other than itself, one has to insen the negative particle na ('not'). 
The phrase neti neti, commonly translated as 'not thus, not thus', 
has been the subject of much discussion both within the indigenous 
exegetical traditions and among modem scholars. I think the iti here 
has been over interpreted; it is merely a device to refer to the pre­
ceding word, i.e. 'the word na'. This is clearly brought out in the 
other places where the same expression is used, and where it is fol­
lowed by the use of 'not' in a series of phrases. The point, however, 
is that in referring to the self all statement must carry the negative 
particle na. See BU 3.9.26; 4.2.4; 4.4.22; 4.5.15. For 'substitution', 
see also CU 3.18.1 n. 

the real behind the real: see BU 2.1.20 n. For other enigmatic 
phrases with reference to the ultimate, see CU 3.14.1 n. 
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4 For another version of this story with a longer introduction, see BU 
4.5. Both versions have been studied in detail by Hanfeld 1976, 
71-115. It appears that the BU 4.5 version is later for a variety of 
reasons, including the fact that it interprets Yllji\avalkya's departure 
specifically as ascetic renunciation (see BU 4.5.1 n.). 

4.1 Maitreyi, Kiityiiyani: the two wives of Yajiiavalkya. 

I am about to depart: the reason for Ylljiiavalkya's departure is not 
stated, but, following the inte,rpretation of the version in BU 4.5.1 
(see note to this), it is traditionally assumed that he was leaving 
home to assume an ascetic fonn of life. In this version, however, the 
setting is probably the imminent death of Yajiiavalkya, which 
would necessitate the partitioning of his estate (Sprockhoff 1981, 
68-76). It is recognized in ancient Indian law that a father can 
divide his property among his sons while he is still alive. On the 
issue relating to the partitioning of ancestral propertY, see Kane 
1962-75, ill. 563-72. 

senlement: here probably refers to a division of property between 
the two wives, or at least making some provision for their liveli­
hood. 

4.5 One holds a husband dear: there is a nice transition here from the 
common meaning of 'dear' in§ 4 to its more sophisticated meaning 
in § 5, which enquires into the underlying reason why various peo­
ple and positions are dear to a man. For the same theme, see BU 
1.4.8. 

love for oneself. I think the text uses iilman as a reflexive pronoun 
'oneself' or 'himselr in the first part, and gradually shifts to a more 
philosophical sense of the tenn as 'self' towards the end of§ 5 and 
in§§ 6 and 14. 

children: the tenn putra is literally 'son', but here in the plural I think 
it has a .broader meaning of children irrespective of their gender. 
priestly power, royal power. the terms brahma and qatra indicate 
the power or essence of the derivative terms brlihmaT)a and 
/qatriya. Brereton ('Yajiiavalkya's Curse', 9) thinks brahma here 
'refers to the ability to fonnulate the truth' (see BU 2.1.1 n.). 

4.6 May the priestly power forsake: following Brereton 
('Yajiiavalkya's Curse'), I take the verb paradiit as an injunctive 
verb expressing a wish, here amounting to a curse. Others take it as 
an aorist and translate: 'The Brahmin's position has forsaken any­
one.' 

4.7-9/t is like this . .. that lute: for a similar statement; see KsU 3.8. 
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4.10 J!.gveda . .. g/osses:·regarding this list of traditional vedic learning, 
see Horsch 1966, .545; Faddegon 1926; CU 7.1.2n.In these lists 
the tenns J!.gveda, Yajurveda, and Sllmaveda refer only to the three 
vedic 'collections' (sa,hitii). Atharva-Angiras probably refers to 
the texts that are sometime named simply Atharvan (CU 7 .1.2) and 
later came to be called the Atharvaveda. The 'sciences' here prob­
ably refer to the various bodies of traditional lore relating to such 
things as snakes and stars. The difference between 'explanation' 
(anuvyiikhyiina) and 'gloss' (vyiikhyiina) is uncertain, although both 
refer to exegetical elaborations of a root text. 

4.11 point of convergence [ekiiyana]: seeCU7.1.2n.; 7.4-5. 
4.12 When a chunk ... no awareness: this simile, especially the final 

statement about the nature, the rise, and the disappearance of the 
Immense Being, must have caused some problems already to the 
editor of the version at BU 4.5.13 for him to amend the reading. It 
has caused problems also to modem scholars, especially with 
regard to how the Immense Being could arise out of 'these beings' 
and be destroyed (which is the literal meaning of vinaSyall) with 
them. I have followed Hanfeld's (1976, 79-81 n. 6) explanation. 
The meaning is that the Immense Being, here. identified with the 
self, comes into view in this world through the. medium of the vital 
functions (which I take to be the meaning of 'these beings') and dis­
appears with them at death. A detailed explanation of how this hap­
pens is given at BU 4.3.19-38; 4.4.1-2.1n fact, the simile in this 
version, with the piece of salt which is visible at one time and invis­
ible at another, is more to the point than the one given at BU 4.5.13. 

4.13 Look .. . to perceive: I follow Thieme (1968a) in translating the 
somewhat elliptic final phrase and in taking the deictic it/artJ ('this') 
to mean 'this body'. This fits with what follows, because duality is 
based on the body, which houses the vital functions. Others take the 

· phrase to mean that 'this', i.e. what Ylijfiavalkya had just stated, is 
capable of being understood. 

4.14 For when ... perceive the perceiver. for similar statements, see BU 
3.4.2; 4.3.31; 4.5.15. For the reason why the self does not perceive 
either after death or in deep sleep, see BU 4.3.23-31 n. 

5.1 in the case of the body: it is awkward, I understand, to translate 
iitman as both body and self within the same paragraph (see also§§ 
14-15; Int., p. xlix). But I think there is a similar shift in emphasis 
from the body to the self in the original. Unfortunately, in English 
we cannot use the same word to express both meanings and are 
forced to make these uncomfortable and awkward selections. The 
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parenthetical insertion of the Sanskrit term is meant to help the 
English reader see the subtlety of the shift in the original. On the 
doctrine of honey, see also CU 3.1-11. 

5.15 As all the spokes ... wheel: on the image of the wheel, see BU 
1.5. 15n. 

5.16 As thunder ... to you: RV 1.116.12. Briefly, the story behind this 
passage is as follows. Dadhyaiic knew the place where the honey 
was located but bad been forbidden by Indra from revealing it. The 
A§vins resorted to the strategy of replacing Dadhyaiic's head with 
that of a horse. Dadhyaiic then taught it to the Asvins, and, when 
Indra carried out his threat, the A§vins restored Dadhyaftc's origi­
nal head. See Macdonell1898, 141-2. The heroes to whom the 
verse is addressed are the A§vins, and their wonderful skill is relat­
ed to the substitution of the horse's head. In this and the following 
paragraphs, the author identifies the honey-doctrine given earlier 
with the mythical teaching imparted by Dadhyaiic to the Asvins 
(see the genealogy of teachers at BU 2.6). 

5.17 Youfixed ... with you: RV 1.117.22. 

5.18 fort: a metaphor for the.body, and especially for the cavity in the 
heart. See KaU 5.1 (fort with eleven gates); MuU 2.2.7a; SU 1.6; 
3.18. Here again we have phonetic equivalences: pur~a ('Person', 
sometime the soul) is so called because he dwells (iaya) in the fort 
(pura). The two-footed are humans, and the four-footed are ani­
mals. A bird, more often a goose, is a common symbol for the soul 
and the sun (see Vogel1962). 

5.19 Of every form . .. in many forms: RV 6.47 .18. 

CHAPTER 3 

1.1 Videha, Kuru, Paiiclila: for tlte geography of these regions, see Fig. 
2· and the List of Names. The Brahmins of the Kuru-PaiicHla region 
were viewed as the most eminent, and it is likely that many of the 
B~ texts were composed in that region (see Witzel 1987). 
The underlying message of this text is that Yiijiiavalkya had the 
courage to challenge, the cwming to outwit, and the intelligence to 
outsmart these eminent Brahmins. If the BU was composed in a 
region to the east ofKuru-Paiiciila, the heart of old Brahmin culture, 
then we can detect in this debate elements of a regional rivalry (see 
Int, p. xxxix). 

to the horns ... gold: on the use of gold to decorate the ears and 
horns of domestic animals, see Rau 1973, 49. 

308 



Notes to pages 34-37 

1.2-6 Holf, Adhvaryu, Udgiit(, Brahman: they are the four chief officiants 
at a sacrifice. See the Int., p. xlli. 

1.6 intermediate region provides no support of any kind: see CU 2.9.4. 
equivalents [sruppad]: the reference is probably to things that corres­
pond because they are numerically equivalent. 

1.7 The verse recited before . .. verse of praise: the Sanskrit words for 
these three types of verses, puronuviikya, yiijyii, and §asya, are the 
technical terms for three kinds of ritual formulas recited before, 
during, and after an oblation, respectively. 
Whatever supports life: see BU 1.5.14n. 

1.8 The oblations that . . . down when they are offered: these three 
types of oblations are ghee (blazing up), milk (boiling over), 
and cakes Oying down in the fire). The connection between the way 
the offerings behave when they are offered in the fire and the 
world the offerer wins thereby is largely based on phonetic equiva­
lences. 

1.9 All-gods: here probably refers to an unspecified number of gods, or 
to the innumerable gods in general. Thus it relates to the limitless 
world the offerer wins. In later mythology All-gods (viJvedeva) is a 
distinct class of gods. 

2.1 grasper [graha], overgrasper [atigraha]: these terms have a double 
entendre here. Within the ritual, graha refers to a cup used to draw 
out Soma and atigraha refers to the offering of extra cupfuls of 
Soma. Within the context of the body, graha is a sense organ and 
atigraha is the sense object grasped by it. The passage attempts to 

. show how the grasper itself is grasped by what it grasps, i.e. the 
sense object (see KaU 3.1 0). 

2.2 The out-breath ... means of the in-breath: this sentence is some­
what unclear. We should have expected here a statement about the 
nose rather than the out-breath. The M!dbyandina recension 
appears to have attempted to emend the text by substituting 
'odours' for the first 'in-breath' and 'out-breath' for the second 'in­
breath'. The translation would then be: 'The out-breath is a grasper, 
which is itself grasped by the odour, the overgrasper; for one smells 
odours by means of the out-breath.' Here 'out-breath' (priil)a) may 
refer to then~. 

2.10 foodfor Death: see BU 1.2.5. 
repeated death: see BU 1.2. 7 n. In this sentence, the usual 'who­
ever knows this' (see BU 1.2.7; 3.3.2), although omitted, is prob­
ably implied. 
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2.13 physical body, self. a distinction is made here between sarira 
('physical body' or 'corpse') and iitman. The exact meaning of the 
latter is unclear, but it must be related to the physical elements and 
the organic powers of the human being, since all the other items fall 
within those categories. The iitman here may thus refer to the vital 
aspects of the body, as opposed to the corporeal. A similar distinc­
tion between a corpse and a living body is made at BU 1.2.7. 

3 For a variant of this story, see BU 3. 7. 
3.1 Madras: see Fig. 2 and the List of Names. 
3.2 there is a gap: the narrow gap through which the p-anqitas (see the 

List of Names) escaped exists at the place where the ocean meets 
the sky at the horizon. We need to visualize the universe as two 
inverted bowls, the earth and the sky, which meet at the horizon. 

4.1 plain and not cryptic: see BU 4.2.2. 

Which one is the self within all: this question, repeated at 3.4.2 and 
3.5.1, implies that there are many aspects of the human personality 

' that are viewed as 'setr (see CU 8.7-12). U~asta wants 
Yajiiavalkya to specify which of these constitutes the self within all. 

4.2 That's a fine explanation: for a similar dissatisfaction and a sarcas­
tic reply, see BU 3.8.5. 

You can't see the seer: regarding the impossibility of perceiving the 
perceiver, see BU 2.4.14; 3.7.23. 

5.1 both are simply desires: what 'both' refers to is unclear, since there 
are altogether three desires listed. The commentator Swpkara 
explains that, even though there are three listed, they fall under the 
two rubrics of means and end, sons and wealth being means fo~ 
obtaining a good world. 
He remains just ... he may live: the syntax of this sentence is very 
unclear. Taking the phrase ending kena sylll as a question ('How 
would he become a Brahmin?': Deussen, 1879-84, Hume 1931, 
Senart 1934) creates a translation that is at best a tautology. I take 
kena syat yena syat as a variant fonn of yena kena syat. The point the 
author wants to make is that when a person has reached the condi­
tion of a Brahmin (here redefined as the highest spiritual state; see 
also BU 3.8.11), he may live any way he pleases without affecting 
that state. See the parallel passage at BU 4.4.22. 

6 For another version of Giirgi's questioning, see BU 3.8. 
6.1 woven back and forth: the tenns ota and prota are undoubtedly 

technical tenns borrowed from weaving. They have been tradition­
ally translated as warp and woof. The problem with that translation 
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is that then the third item-that on which the weaving takes place 
and which is the basis of all the questions-makes little sense, since 
the warp and the woof are not woven on anything but by themselves 
fonn the cloth. We have then to think of the third either as the loom 
or as a place where the loom is fixed. Rau ( 1970, 17) has shown that 
these terms (derived from ii ve-, which is an equivalent of apa ve-, 
and pra ve-) refer to the back-and-forth movement of the shuttle in 
the process of weaving. Similar meanings of the prefixes apa and 
pra are found in the common tenns apiina ('breathing in') and priil)a 
('breathing out'). So both ota and prota refer to the weaving of the 
woof or weft, the former referring to the movement of the shuttle 
towards the weaver and the latter to its movement away from the 
weaver. Then the third item upon which the weaving takes place is 
clear: it is the warp. 

your head will shatter apart: see BU 1.3.24 n. 
7 Another version of this story is found at BU 3.3. 
7.1 He knows the spirits [bhntavid]: this expression may also mean that 

he knows the beings, but I think the expression has a meaning simi­
lar to bhutavidyii ('demonology') listed at CU 7.1.2 (see note to 
this). · 

7.2 His bodily parts have come unstrung: the bodily parts of a dead man 
fall apart because the string that kept them together, namely, breath 
(here equated with its macrocosmic counterpart wind), has been cut 
off. The image appears to be that of a string of beads; the beads fall 
off when the string is broken. 

7.23 He sees ... no one wlw perceives: see BU 3.4.2; 3.8.11; 4.3.23--30. 

8 Gargi questioned Yiljiiavalkya in a similar way at BU 3.6. 
8.3 woven back and forth: see BU 3.6.1 n. 
8.5 All honour ... up for me: I think that Giirgi's response is dripping 

with sarcasm. She. is not satisfied at all with the first answer and is 
telling Yajiiavalkya, in effect, to get serious! This, I believe, is the 
reason why her second question is a repetition of the first. For a sim­
ilar dissatisfaction at Yajiiavalkya's first attempt at an answer, see 
BU3.4.2. 

8.8 imperishable: the Sanskrit term aqara means both 'imperishable' 
and 'syllable', especially the sacred syllable o~: see CU 1.1.1. The 
passage from the one to the other meaning is easy, and often both 
meanings may be implied. See Van Buitenen 1955, 1959. 

8.9 stand apart: the meaning is that these entities remain in their 
assigned positions without coming to8ether or colliding with each 
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other. The orderly functioning of the universe is here ascribed to the 
power of the Imperishable Being. 

8.9 snowy mountains: the Himalayas, from which originate most of the 
major rivers of northern India. 

8.10 offerings, sacrijices: for the distinction, see BU 1.4.16 n. 

he ... is a Brahmin: on the 'true' Brahmin, see also BU 3.5.1. 

8.11 This is . .. that perceives: see the parallels at BU 3.4.2; 3.7.23; 

4.3.23-30. 

9.1 ritual invocation [nivid]: part of a recitation of praise (sastra) to the 
All-gods. The invocation gives the number of the gods compre­
hended by the term 'All-gods'. A sastra, which is recited by the 
Hotr and his assistants (BU 3.1.2-6n.), is distinguished from stotra, 
which is sung by the Udgiq' and his assistants (BU 1.3.28 n.), and 

. always follows the latter. The invocation given in the Siblkhiiyana 
S rautasutra (8.21) reads: 'You who are three and eleven; and three 
and thirty; and three and three hundred; and three and three thou­
sand.' Our text refers to only the last two numbers. 

Yes, of course: in these repeated questions ofVidagdha, I detect the 
same type of sarcasm I have pointed out above: BU 3.8.5 n. 

9.3 this whole treasure: probably a reference to material riches. The 
earth itself bears the epithet vasudhii ('wealth-producing'). The 
Midhyandina recension adds 'for they provide a dwelling for this 
whole world'. 

9.4 The ten vita/functions [pral}a]: see BU 1.5.17n. The ten are prob­
ably the five breaths (see BU 3.9.26) and the five senses. 

9.9 Tyad: This word is probably related to tyam and is the second 
·phoneme of the word satyam ('real' or 'truth'). The phoneme tyad 
has acquired the meaning of 'that' or 'the beyond', and thus is used 
with reference to brahtnan or the ultimate reality beyond the phe­
nomenal world (see TU 2.6). For a discussion of the meanings 
ascribed to these phonemes, see BU 2.3.1 n. 

9.10 The immortal: I think the commentator Sarpkara is right in not tak­
ing 'immortal' at face value. He interprets it as 'the essence of 
food'. I think that the term probably refers to food, here viewed as 
the source of immortality. The Midhyandina version has 'women' 
in place of 'immortal' and omits § 11. The person connected with 
the body and passions, therefore, is concerned with food and 
women. 

9.1 ~ 16 person in a mi"or, in the waters: the reference is to the reflection 
of a person in a mirror or in water. See CU 8. 7 .4; 8.8.1. 
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9.18- Poor ... cat's-paw: this sarcastic .remark is made by Yljfiavalk.ya at 
the beginning of the questioning in a version of this story preserved 
in the SB 11.6.3.3. The remark is more apt in that context, because, 
after Yljiiavalkya had driven away the cow, Silkalya became the 
spokesman for the assembled Brahmins in their attempt to show up 
Yajfiavalkya's ignorance. In this version, the leader of the group is 

. made to speak last, to be defeated, and to lose his life as a result of 
opposing Yaji\avalkya. 

9.19 formulation oftruth: seeBU2.1.1n. 
out-talk: seeCU7.15.4n. 

9.21 sacrificial gift [daq~ii]: the gift or payment made by the patrOn 
of a sacrifice to the officiating priests. In priestly thinking, this 
gift took on great significance, often eclipsing the sacrifice 
itself as the most important element of a sacrifice; the bigger 
the gift, the more efficacious the sacrifice. We can thus under­
stand why the sacrifice is said here to be based on the sacrificial 
gift. 

9.23 sacrificial consecration [~a]: a special ritual performed not for 
the priests but for the person who is about to perform a sacrifice as 
its patron and beneficiary. 

9.26 not-- ... injury: seeBU 2.3.6n. Thieme (1968b: 720) thinks that 
this passage, given as prose in our text, was initially perhaps an 
octosyllabic verse of five lines. 

eight abodes ... eight persons: these are mentioned in §§ 10-17. 
providing the hidden connection: the meaning of aupani~ada (lit. 
'relating to upani~ad') is unclear. I take it as referring to the person 
who is at the summit in a hierarchical set of equivalences and is the 
'connecting point' for all the other persons; or the one from whom 
the others proceed (for such meanings of the term upani~ad, see 
Int., p.lli). Traditionally the term has been translated simply as 'the 
person taught in the Upani~ads'. 
your head will shatter apart: see BU 1.3.24 n. 

9.28 For the interpretation of these somewhat difficult verses, see 
Horsch 1966, 155-60. 
His body hairs: on the seven parts of the body, from the outermost, 
i.e. hair, to the inmost, i.e. marrow, see Jamison 1986, 167-78. 
sapwood: the term sakarlil# (in the plural) literally means 'pieces of 
wood' or 'splinters', but the context calls for some part of the wood, 
possibly the soft outer layer, that would resemble and correspond to 
the flesh of a human body. Further, the comparison of the bones to 
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the inner heartwood (amarato diirib)i, here too in the plural) sup­
ports my conjecture. 

9.28 Do not say . .. he dies: this verse is somewhat obscure and has been 
subject to different interpretations. The previous verse shows that a 
tree, when it is.cut down, sprouts again from its roots. Does a human 
possess such a root? The poet says that the human root cannot be the 
semen, which is comparable to the seeds rather than the roots of a 
tree. In the case of a man and a tree, the seed turns into a baby or a 
tree immediately (anjasii), even before the father or the parent tree 

has died. So the semen cannot be viewed as the metaphorical root 
from which a man grows again after death. Unlike many translators, 
I take anjasiipretya as containing a Sandhi; so I read apretya 
('before dying') rather than pretya ('after death'). The apparent 
answer to the question, given in the following verses, is that a man 
does not possess a root from which he can be reborn after death; he 
is like a tree that has been uprooted. 

CHAPTER 4 

1.2 What could a person ... possibly have: another possible translation 
is: 'could it possibly belong to someone who cannot speak?' 

one-legged brahman: for this image, see CU 3.18.2-6. 

One should venerate: the verb upa iis- ('to venerate') has also the 
meaning of 'to take as', that is, take one thing to be the same as an­
bther. The term thus establishes equivalences between components 
of differCnt spheres, e.g. between bodily components and elements 
of the cosmos. This meaning is thus very similar to that of other tech­
nical terms, such as bandhu, and upan4ad: see lnt, p. lili. 

counterpart (bandhu): see Int. p.lii. 

J!.gveda ... glosses: for the enumeration of the sciences, see BU 
2.4.10n.; CU7.1.2. 
a thousand cows . . . elephants: traditionally the expression 
hastynabhalfl sahasram (here and in §§ 3-7) has been translated 'a 
thousand cows with a bull the size of an elephant'. For reasons 
given by Hillebrandt (1920, 461-2), I take the first compound as 
'elephants and bull'. The term sahasram ('thousand'), I think, is a 
shorthand for gosahasram ('a thousand cows'; see BU 3.1.1; the 
same shorthand is found below at BU 4.3.14-16, 33). 

1.3 breath: the Sanskrit term priiiJa has the meaning of both breath and 
life. Here, 'for the love of breath' means for the sake of life. What 

YAjiiavalkya wants to point out is that people do things that they 
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should not do in order to obtain a livelihood and thus preserve their 
life. 

1.4 when they ask ... as the truth: on the superiority of an eyewitness 
accountindeterminingthetruth, see also BU 5.14.4. 

2.1 hidden teachings: the upani~ads Janaka possessed were the six 
statements told him by various theologians, statements that estab­
lished equivalences between brahman and speech, breath, sight, 
hearing, mind, and heart. Here again I think that the term upani~ad 
is used in its primitive sense of hierarchical equivalences. See BU 
3.9.26n. 

2.2-3 lndha, Virlij: lndha means 'one who kindles', and Virlj means the 
'shining' or 'pre-eminent' one. In the waking state they reside in the 
eyes, while during sleep they meet in the space within the heart (see 
BU 2.1.17 n.; 4.3). On the person in the eye, see also BU 2.3.5, and 
on the Hita, see BU 2.1.19n. It was a widespread assumption that 
gods liked cryptic sayings (see BU 3.4.1; AU 1.3.14); see the 
detailed note of Keith (1909, 232 n. 13) on this subject 

2.4 this person: probably refers here to the union of lndha and Viraj in 
the heart. The directions here make sense if we think of the person 
as facing the east (cf. BU 1.1.1 n.). 
not--: see BU 2.3.6n. 
freedom from fear [abhaya]: this is directly linked to the knowledge 
of brahman at BU 4.3.21; 4.4.25. 
These people ... your service: this idiomatic sentence literally 
means: 'Here are the people ofVideha and here am I!' For a more 
direct statement of the same, see BU 4.4.23. 

3 For a detailed study of the philosophical content of this text (BU 
4.3-4), see Hanfeld 1976,20-70. 

3.1 I won't tell him: many scholars read sam enena vadiue and trans­
late, 'I will converse with him.' My translation is based on the read­
ing as sa mene na vadiue, and it is supported by the reading of the 
commentator Smpkara. I think that this reading makes better sense 
within the context; what would be the purpose of YAjiiavalkya's 
thinking that he should converse when he was already in Janaka's 
presence? Neither can the phrase simply mean, 'I will not speak 
with him', because one would surely not come into the presence of 
a king and simply refuse to speak. 'I won't tell him', would imply a 
mental reservation that he will not answer fully any question that is 
put to him. Yajiiavalkya, like many other teachers of his time (see 
CU 4.4--14), is portrayed as not wanting to reveal his knowledge. 
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But Janaka exercised the wish Yijfiavalkya had granted him. This 

wish is recorded in the SB 11.6.2.1 0, where J anaka. after teaching 

Yijiiavalkya the secret meaning of the daily fire sacrifice (agni­
hotra}, extracts from him the promise that Janaka would be permit­

ted to ask any question he wanted. In this light Janaka's repeated 

statements, 'But you '11 have to tell me more than that to get yourself 

released' (§§ 14, 15, and 33; KaU 1.21) and Yijiiavalkya's obser­

vation, 'The king is really sharp! He has flushed me out of every 

cover' (§ 33), make sense. This also explains why Janaka spoke 

first, because Yijiiavalkya was keeping silent. Yiijiiavalkya did not 

want to reveal what he knew, but Janaka made him do it. 

3.7-9 across both worlds: the two worlds are the visible world when we 

are awake and the world of deep sleep. These two meet (stlTfldhyQ) 
in the twilight zone, the juncture between night and day, which is 

the state of dream. On fluttering, see SU 3.18; the term leliiyati 
evokes the fluttering of a bird, the flickering of a flame, the trembling 

of a leaf, or the rustling of the wind (see Brereton 1982, 448 n. 30). 

3.12 goose: seeBU2.5.18n. 

3.14 sound asleep: the term iiyata literally means 'stretched out'. Some 

take this word to mean 'suddenly'. 

But you'll have ... yourself released: my translation of this phrase is 

consistent with my reading of the confrontation between J anaka 

and Yajfiavalkya (see BU 4.3.1 n). Most translators see here a refer­
ence to final liberation (moqa); the phrase would then mean 'Tell 

me more than that for the sake of liberation.' I do not think this is the 
correct interpretation, especially because the term moqa or 

vimoqa is never used in this Upani~ad with reference to the ftnal 

liberation from the cycle of rebirth, while the verb muc- is used at 

BU 1.5.17 for release from a sin, which is often connected with debt 

and obligation, and at CU 6.16.2 for release of a person charged 

with a crime. 

3.15 serene realm: the state of deep sleep. 

along the same path: for the paths along which a person travels into 

the heart during dream time and into the veins of the heart during 

deep sleep, see BU 2.1.17-19. 

nothing sticks to this person: see BU 3.9.26; 4:2.4; 4.4.22; 4.5.15. 

3.21 Now . .. from sorrows: there appears to be a transition here fi:om the 
description of dream to that of deep and dreamless sleep. The 

Mldhyandina recensio~ in fact, inserts before this passage the sen­
tence 'where as he sleeps ... no dreams' found at the end of§ 19. 
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3.22 recluse [si'81ll8I}R]: in later literature this word becomes a technical 
tenn used almost exclusively with reference to non-Brahmanical 
wandering mendicants. It is unclear, however, whether in this early 
text the tenn has the same meaning; it may well refer to 
Brahmanical religious virtuosi: see Olivelle 1993, 9-16. 
ascetic [tipasa]: refers to those who undertook fierce bodily morti­
fications. Later literature identifies them with forest hermits. 

3.23--31 Now, he does not see ... perceive the other: see the parallel pas­
sages at BU 2.4.14; 4.5.15. The Sanskrit is pithy and has been sub­
ject to different translations. The intent, I believe, is clear. Although 
a person in deep sleep does not perceive through the senses, the rea­
son for this is not that he has lost his capacity, that is, his real nature. 
It is like a fire, which always bums (i.e. has the capacity to bum), but 
will not bum when there is nothing near it Thus, the reason he does 
not see, for example, is not the same as the rea8on why a blind man 
cannot see. The self in deep sleep (and after death, see BU 2.4.12; 
4.5.13) does not see because there is nothing to see except himself. 
See Hanfeld 1976,31 n. 24. 

3.33 Among human ... highest bliss: see the parallel passage at TU 2.8. 
Ylijnavalkya became alarmed: see BU 4.3.1 n. for the possible 
reason. 

4.1 panicles of light: the reference here, in all likelihood, is to the vital 
functions themselves. For this comparison, see KsU 3 .3. 

4.2 sinking: literally the tenn ekibhavati means 'he becomes one'. The 
meaning here is that the vital functions are collapsing inwards and 
becoming merged into the self or into the single vital breath 
(priil)a). 

He then descends ... take hold of him: these two phrases are obscure 
and the readings of the two recensions diverge substantially. I have 
used the readings of the Madhyandina recension to emend the 
Km;lva by reading sa1f2jiilinam eva for savijiiiinam eva, and by plac­
ing sa1f2jniinam evanvavakramati before savijnano bhavati. ~e 
commentator Saqlkara sees here a reference to the passage of the 
self into a new body. His interpretation is supported by the use of the 
prefixes nil} ('away') and ut ('up') in the verbs describing the depar­
ture of the faculties at death, and by the use of ava ('down') with ref­
erence to the self acquiring awareness. If that is the case, then the 
descent of the self into a womb is accompanied by a state of simple 
awareness (safl'ljniina), which develops into full perception 
(vijifiina), followed thereafter by the learning he had previously 
acquired, the rites (karma) he had performed, and his memory. 
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·Karma here may also refer to the effects of his past deeds: see the 
verse in §6. · 

4.3 As a caterpillar ... onto it: Thieme (1968a, 60), on the basis of the 
Mftdhyandina recension which omits 'Reaches out to a new 
foothold', sees here the image of a caterpillar going to the edge of a 
leaf and building a cocoon around itself, and then emerging from it 
with a new body. 

4.4 As a weaver . .. more anractive: the simile here is taken from weav­
ing, possibly the weaving of tapestry (Thieme 1968a, 60), and not 
from metallurgy as assumed by many. Rau (1970, 24-7) has shown 
that peias refers to coloured wea~ing material rather than to gold. 

4.6 action: the term 'action' (karma) in this verse appears to have the 
technical meaning of 'residual effect of past actions' of the karma 
doctrine. 

4. 7 When they ... in this world: this verse occurs also at KaU 6.14. 

4.8-9 path: probably refers to the veins of the heart called Hi til, which also 
contain fluids with these colours: see BU 4.3.20. 

4.10 Into blind ... in learning: this verse occurs also at IU 9. The 
Mldhyandina version reads 'non-becoming' and 'becoming' in 
place of 'ignorance' and 'learning', a reading found also at IU 12 
and viewed as superior by Horsch 1966, 165-6. 

4.11 'Joyless' ... wise: a version of this verse occurs at IU 3. 

4.14 While ... awaits them: cf. KeU 2.5; KaU 6.4. 

4.15 When a man ... from him: cf. KaU 4.5, 12; IU 6. The Mftdhyandina 
recension reads: 'Then he will not have any doubts.' See Thieme 
1965,94. 

4.17 the various groups of five: the phrase panca pancajanlil) may also 
mean 'the five groups of five', but I think the repetition of panca is 
meant to indicate an indeterminate number of such groups of five. 
According to the commentator SBipkara, these groups of five may 
include Gandharvas, ancestors, gods, demons (asura), and evil 
spirits (raqasa), or the four social classes with the Ni~ftdas as 
the fifth. In AB 3.31 the five are given as gods, men, Oandharvas 
and Apsarases (together), serpents, and ancestors. See the list given 
in verse 18, to which food is added in the Madhyandina recension 
(see BS 1.4.12). For the significance of the number five, see BU 
1.4.17 n. 

4.18 The breathing ... the ancient: cf. KeU 1.2. For an examination of 
this sort of expression, see BU 2.1.20 n. 

4.19 With the mind . .. diversity: cf. KaU 4.10, 11. 
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4.22 He does not . .. by bad actions: cf. KsU 3.8. 
dike: this term probably refers to the raised earthen boundaries 
across paddy-fields that both allow one to walk across wet land and 
mark the boundaries between properties. The image is transferred 
to the cosmic sphere where the self is seen as the boundary that 
keeps the various cosmic entities in their proper places. The term 
setu has been frequently translated as 'bridge' (e.g. Hume 1931), 
but that is misleading because a bridge spans and connects two 
pieces of land separated by water, whereas a dike does the opposite; 
it divides and separates. Thus at CU 8.4.1 a dike is called a 'divider'. 
See CU 8.4 for a longer account of this image; see also Mu U 2.2.5; 
SU6.19. . 
did not desire offspring: see BU 3.5.1. 
not--: see BU 2.3.6n. 
pass across: this expression here and in § 23, I believe, implicitly 
recalls the earlier image of the self as a dike. Nothing belonging to 
this word is permitted to cross beyond that dike. This is more 
explicitly stated in CU 8.4.1-3. 
he is not burnt: the term 'bum' (tapatr) here and in§ 23 has both the 
literal meaning of setting fire to something and the extended mean­
ing of causing harm, as in the slang use of 'burnt'. 

4.23 J!.gvedic verse: here and elsewhere in these Up~ads I have trans­
lated the term rc as '~gvedic verse'. Unless otherwise stated, how­
ever, these verses are not found in the extant corpus of the ~gveda. 
The term rc may be a generic reference tO 'verse', but I have chosen 
to interpret it more strictly, especially to distinguish it from the term 
iloka ('verse') also used in these documents (see BU 1.5.1). This 
verse occurs alsoatTB 3.12.9.7-8. 
He is ... greatness: I take the pronoun 'he' as referring to the self. 
Others translate: 'This is the eternal greatness', and assume that 
greatness is the subject of the entire verse. 
It's his trail: on the image of the trail, see BU 1.4.7. 
Here, sir .. . your slaves: see BU 4.2.4n. 

5 Another version of this story is given at BU 2.4, where explanatory 
notes are also given. 

5.2 about to go away: this version uses the verb pra-vraj- for 
Ylljiiavalkya's departure from home in place of the more neutral 
ud-yii- ofBU 2.4.1. The term pra-vraj- acquires a technical mean­
ing with reference to the departure of a wandering ascetic 
from home. This is one further indication (see also BU 2.4.12 n.; 
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4.5.15 n.) that this version of the story is somewhat later than the one 
atBU2.4. 

5.13 As a mass ... cognition: see BU 2.4.12n. regarding the differences 
between the two versions. 

5.14 I cannot perceive this: the reference probably is to the self that 
Yijiiavalkya had just described. See the variant account at BU 
2.4.13. 

5.15 About this self . .. injury: this paragraph (see BU 2.3.6 n.) is clearly 
not original and is a further example of the editorial emendations 
inserted into this version (Brereton 1986, 106). This passage is 
missing in both the version at BU 2.4 and in the Mldhyandina 
recension ofBU 2.5. 

CHAPTER 5 

2 Da/ Da! Da!: for similar enigmatic phrases, see CU 3.14.1 n. 

3 H(dayam: this entire chapter is full of phonetic equivalences used 
for didactic purposes. The connection between yam and the verbal 
root i- is less apparent, but in many verbal forms the roOt exhibits 
an initialya-, as inyanti ('they go'). 

4 Clearly, that .. . simply the real: the first sentence of this passage is 
very elliptical, and its meaning and especially the antecedents of the 
pronouns 'that' and 'this' are unclear. I take the meaning to be as 
follows: that, i.e. brahman, is itself, but it was this, i.e. this world, 
here called the 'real'. The statement that brahman was this world 
appears to be cosmogonic, implying that the world originated from 
brahman. See Van Buitenen (1968; 55-7) and Gren-Eklund ( 1978, 
96-8) for other attempts to interpret this sentence. 

5.1 In the beginning ... who knows this: the Sanskrit terms for real and 
unreal carry simultaneously the meanings of true/truth, and 
false/falsehood. See the parallel at CU 8.3.5 with a somewhat 
different explanation. I follow the Madhy&Ipdina reading in elimi­
nating the repetition of brahman, thus taking Prajlpati as in apposi­
tion to brahman. According to the Km,va reading, the translation is: 
'the real created brahman, brahman created Prajapati, and Prajipati 
created the gods.' On the three syllables of satyam, see Jamison 
1986, 165-7. In the Mlldhyandina recension, the third syllable 
reads am. 

5.2 The person ... each other: for parallels, see BU 2.3.5; CU 1.7.5; 
4.15.1; 8.7.5. 
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5.~ svar: this word is considered to have two syllables (hence the con­
nection to the two feet) because it is pronounced as su-ar, the 
semivowel being converted to its corresponding vowel. 
His hidden name: note the phonetic similarity between ahar ('day') 
and aham ('1'). On upan~ad as hidden name, see BU 2.1.20 n. 

7 Lightning, cutting: besides the phonetic similarity between 
the Sanskrit words, the connection between lightning and cutting 
may also come from the fact that lightning cuts across the dark 
cloud. 

8 Svlihi.i ... Svadhii: these are ritual exclamations with no linguistic 
meaning. Svilhil and Va~at are used when oblations are offered to 
gods, while Svadhl is used in offerings to ancestors. Hanta is a com­
mon expression to gain attention in a conversation, meaning some­
thing like 'look' or 'come'. It was probably used in giving gifts to 
people, and its use is prescribed in the first feeding of a child in 
Piiraskara G[hyasutra, 1.19.6. 

9 The fire ... that noise: the image is stronger in Sanskrit, which uses 
the same term, pacati, for both cooking and digesting (see BU 
1.1.1 n). 

10 Now ... or cold: for other descriptions of the passage of a dead 
person, see BU 6.2; CU 5.3-10. The Sanskrit words for 'heat' 
(soka) and 'cold' (hima) could also mean 'sorrow' and 'snow' (or 
'frost'). 

11 To suffer ... austerity: there is a play here on the verb tap-, which 
can mean 'to be hot', 'to be tormented', and 'to practise austerities'. 
Sickness, especially a fever, makes one hot and tormented. 
wilderness: the reference here is to the fact that the dead are crema­
ted in a wild area outside a village. 

12 food: the term here possibly has a double meaning: first as the body 
constituted by food (see CU 6.7; TU 2.1-2), which spoils (rots as a 
corpse) without the lifebreath, and second as nourishment, without 
which breath or life withers (see BU 1.3.19n.). 
deities: on the use of this term, see BU 1.3.9n. 
Vi, Ram: the compound vi-ram- means 'to cease', 'to be quiet', 
especially 'to stop talking'. The term has been inteipreted as a ref­
erence to renunciation. I think it is more likely that the reference is 
to silence. Brahman is often said to transcend speech (TU 2.4), and 
Smpkara in his commentary on the BS (3.2.17) records the episode 
ofB~. who asked Badhva for instruction on brahman. The lat­
ter remained silent. When asked for the third time, Badhva said, 'I 
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am telling you, but you do not understand! The self here is silent.' 

For similar enigmatic phrases elsewhere, see CU 3.14.1 n. 

13.1-4 The uktha . .. world as the lcyatra: the tenns uktha, yajus, and 

siiman refer to the ritual texts comprising the ~gveda, Yajurveda, 

and Simaveda, all associated with Brahmin priests (see BU 

1.3.22-3 n; 1.6.1 n.), while qatra refers to royal power or the con­

dition of a K~atriya (see BU 1.4.11 n.). All these equivalences are 

based on phonetic correspondences. 

14.1 Giiyatfi: the name of a vedic metre consisting of three octosyllabic 

feet. The tenn also refers (see § 4) to the most famous verse set in 

that metre, the Savitri verse (see BU 6.3.6 n.). 

14.3 fourth vividfoot: speculation regarding the absent fourth foot of the 

Gayatri is based on the fact that nonnally vedic metres have four 

feet. 

in some way visible [ dad[Sa iva]: another possible translation of this 

somewhat ambiguous expression is 'clearly visible'. The SB 

(11.2.4.1) uses the same expression to compare the full moon and 

the new moon with the sun. 

14.4 truth is sight: see BU 4.1.4. 

one's breaths: the expression here may also refer to the vital func­

tions (see BU 1.5.17n.). 

14.5 Anzq(Ubh: a vedic metre with four octosyllabic feet, as opposed to 

the three feet of the Giyatii. 

15 The face ... offer to you: these four verses with slight variations are 

found at IU 15-18. --{1) The golden dish is the sun's orb; 'For me' 

is not explicitly stated in the original, but it is strongly implied. The 

dish that covers may refer to the conception of the sun as the door to 

the heavenly world: see CU 2.24.4 n.; (3) I take anilam ('wind') as 

breath or the breathing one. The contrast with the body in the next 

line clearly points to breath as the immortal element in man; ( 4) 'Sin 

that angers': I takejuhuriil)a as 'angering' (from h[7jite); others take 

it as 'crooked'. 

CHAPTER6 

BU 6.1-3 corresponds to CU 5.1-10. These sections contain three topics: 

the relative superiority among the vital functions, the rite to achieve great­

ness, and the story of Svetaketu's visit to Jaivali. The CU gives the sec­

tions in that order, naturally connecting the first two sections with similar 

themes (see Bodewitz 1973, 273-5). The BU, on the other hand, inserts 
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the Svetaketu story between them, thereby breaking the natufai sequence. 
For a comparative study of these sections, see Renou 1955,96-100. 

1 For an analysis of this Section, see Bodewitz 1973, 269-73. 
1.4 correspondence: here, I think, the same term, sampad, in its nomi­

nal and. verbal forms, is used with a dual meaning. 'Corres­
pondence' refers to the various equivalences between disparate 
entities and spheres (bandhu or counterpart: see BU 1.1.2 n.) estab­
lished in this literature, equivalences that are the basis of 
Upani~adic knowledge. The three terms used in§§ 3-5, basis, 
equivalence, and refuge or abode, are the three ways in which real­
ities of the universe are related to each other: Gonda 1954, 1965, 
1969. 

1.7-13 Once ... they replied: for another version of this competition, see 
BU 1.3.2-6 and the note to this. · 
speech: the reference is not to uttered speech but to the power or 
faculty of speech. 

eye, ear: although I am forced to translate 'seeing with the eye' and 
'hearing with the ear' to save the prose, the reference is to the 
powers of sight and hearing (see BU 1.3.2-6 n). 

1.13 tribute: the Sanskrit term bali can mean either a tribute that a vassal 
would offer to a king or more generally a ritual offering: see TU 
1.5.3; Bodewitz 1973, 270. 

. 1.14 that breath is food: literally, the phrase means 'the food of breath', 
but as Bodewitz (1973, 285 n. 28) has shown, the intent here is 
to indicate the phonetic/etymological connection between 
ana ('breath') and anna ('food') and, therefore, their ultimate iden­
tity. 

improper food: the term ananna literally means 'non-food', but I 
think that here it is used with reference to items that normally would 
not be proper food; the reference may be to food given by unclean 
people (Bodewitz 1973,285 n. 28) rather than to a suspension of 
traditional food taboos. A person who knows this secret equiva­
lence between breath and food does not have to perform the cus­
tomary expiations when he eats food from impure persons (Rau 
1957,37). 

2 A version of this story is found in CU 5.3-10 (for a comparison, see 
Renou 1955, 97-100). A close examination of the two versions 
shows that the CU version attempts to portray Svetaketu in a far 
better light than the BU, where he is depicted as a spoilt little brat 
For example, in the CU version Svetaketu always uses the polite 

323 



Notes to pages 81-84 

bhagavan ('my lord'); that version also omits his disreg~d of 

Jaivali's invitation to stay (BU 6.2.3) and his arrogant reply to his 

father's invitation to study under Jaivali (BU 6.2.4). Foran analysis 

of this section, see Bodewitz 1973, 243-53. For other versions 

of the passage of a dead person, see KsU 1.2-7; m 1.45-50; the 

textual tradition of the doctrine of the five fires has been studied 

by Bodewitz 1973, 11~23, and more recently by Schmithausen 

1994. 

2.1 assembly: this appears to have been a place where the cream of soci­

ety gathered, where distinguished people spoke on social, political, 

and theological matters, and where the king gave audience. For an 

examination of the many terms used for such a place, including 

sabhii, samiti, andpari<$ad, see Rau 1957,75-83. 

Yes: the Sanskrit reads 'o¥'; on the meaning of this term as yes, see 

CU 1.1.8-9 n; Parpola 1981,204. · 

2.2 Two paths . . . and sky: this verse is, with a minor variant, RV 

10.88.15. 'Earth and sky': literally, the mother and the father, but 

the reference clearly is to the earth and sky. 

2.3 Well, well . .. educated: this is·, of course, not a literal translation, 

which is nearly impossible in the case of this idiomatic and sarcas­

tic statement. 

excuse for a prince: the expression riijanyabandhu (lit. 'a re~ve of 

a king/prince'), Ithin14 is used here pejoratively (cf. CU 6.1.1); see 

Rau 1957,68. 

2.4 Gautama: this is the lineage (gotra) name ofUddilaka-Arwp, the 

father of Svetaketu. 

2. 7 in the correct manner:' a ritual ceremony was commonly required 

for a person to be initiated as a pupil of a teacher. We see a rudi­

mentary description of such a rite at CU 4.4.5. For someone being 

instructed even without such a ceremony, see CU 5.11.6. 

2.8 speaks like that: the meaning probably is that he spoke very humbly 

like a vedic student. 

2.13 Afire ... springs a man: on sex as sacrifice, seeBU 6.4.3n. 

2.14 Of that fire ... are the sparks: the repetitions here are meant to indi­

cate that in the cremation fire the reality of the fire itself replaces the 

correspondences noted with regard to the other 'fires'. 

2.15-16 The people . .. or snakes: for parallel passages and similar 

themes, see CU 5.10.1-6; 4.15.5; BU 5.10; KsU 1.2-7; PU 1.9-10; 

MuU 1.2.7-11. 

people there in the wilderness: this statement does not necessarily 
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imply that these peOple were some type of forest hennits or ascetics, 
. or that they lived pennanently in the wilderness. It only suggests 
that these esoteric doctrines and practices were carried out in secret 
outside the villages. See Bodewitz 1973, 237. 
venerate: the meaning of this term here is the same as at CU 
5.10.1-3; these people accept the equality between two concepts, 
e.g. austerity and faith; austerity and truth. Here I think Senart 
(1930, in his note to CU 5.10.1) is right despite the objections of 
Bodewitz (1973, 253 n. 24). For this extended meaning of venera­
tion, see BU 4.1.1 n. It appears that 'faith' in this context is con­
nected with giving gifts (seeCU 4.1.1). It is this meaning of the term 
that permits the author to contrast the people in the wilderness, who 
take faith to be something internal (truth here, and austerity in CU 
5.10.1 ), to people in villages, who participate in the external acts of 
giving. Indeed, in the CU (5.1 0.3) the contrast is even clearer than 
in the BU version. The parallel between 'faith' and 'giving' is seen 
in the Km:tva and the Mldhyandina versions of BU 4.4.22, where 
the term diinena ('by giving') of the K~va is replaced by irad­
dhaya ('by faith') in the Midhyandina. 

King Soma: probably refers to the moon. The increase and the 
decrease of the moon refer to its waning and waxing, here explained 
as caused by dead people going there and becoming the food of 
gods. This appears to be a recasting of the older belief that the moon 
contained Soma, the immortal drink of the gods. Coming down to 
earth as rain, the dead people who were in the moon enter plants, 
which are eaten by a man, transformed into semen, and deposited in 
a woman to become a foetus. Further details of the process are given 
in cu 5.10.3-8. 

3 See the comments at the beginning of Ch. 6. A similar rite is given 
at KsU 2.3. It appears that this rite is meant for a man of the ruling 

· ·class who wants to attain sovereignty over others of his class: see 
Rau 1957, 71; Bodewitz 1973,287 n. 39. 

3.1 preparatory rites [upasad]: seeCU 3.17.1-5n. 

male constellation: there appears to be no consensus in the Indian 
traditions about which of the twenty-seven or twenty-eight constel­
lations are masculine and which are feminine: see Kane 1962-75, v. 
52n. 754. 
an offering of ghee: that the offering is of ghee, even though ghee is 
not specified, is made clear by the use of the technical term juhoti 
(see BU 1.4.16n.) and by the parallel passage in CU 5.2.4-5, where 
the ghee is specified. 
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3.2 To the breath, sviihii: this and the subsequent parallel expressions 
are lacking in the parallel passages in CU 5.2.5. The reason for this 
addition, as Deussen (1897) points out, is the editor's desire to con­
nect these to the parallel passages in BU 6.1.1-6 because the 
sequence has been interrupted by the insertion of BU 6.2. This is the 
reason why I have added the phrase 'what is meant here is', which 
is lacking in the original. 

3.4 hi '!I: on this exclamation, see CU 2.2.1 n. 
call, assent: technically called iiirlivQI)Q and pratyliiriivai')Q, these 
terms refer to one priest's call iiirlivaya (or om iiirlivaya) and the 
other's reply astu iraUfa{. See TU 1.8.1 n. For a detailed descrip­
tion, see Kane 1962-75, ii. 1054. 

gatherer: see CU 4.3. 

3.5 You are ... in me: this sentence is extremely obscure and the trans­
lation is very tentative. I have followed the Madhyandina reading, 
which is closer to the parallel at CU 5.2.6. The term lima, here trans­
lated as 'power', literally means 'raw', and may here refer to the raw 
(uncooked) mixture that is drunk and to raw power. I think the 
emphasis here is less on the 'meaning' than on the alliterated sound. 

3.6 On that ... prayers: the three verses follow each of the three lines of 
the Sllvitri verse: 'On that excellent glory of god Savitr we reflect, 
that he may stimulate our prayers' (RV 3.62.10). The difference in 
syntax between English and Sanskrit makes it difficult to divide the 
lines into meaningful units; hence the bracketed words. See also 
Gllyatri, BU 5.14.1 n. The three verses are RV 1.90.6-8. 

Honey: see BU 2.5. 

Sviihii: see BU 5.8n. 

lineage: refers to the line of teachers from whom he had received 
this instruction. Such lineages are appended to the three divisions of 
the BU (2.6; 4.6; 6.5). 

4.1 Of these ... semen: see the parallel passages on essences at CU 
1.1.1; 3.1-5. The AA (2.1.3) substitutes 'semen' (retas) for 
'essence' (rasa) with approximately the same meaning: 'The semen 
of Prajllpati is the gods; the semen of the gods is rain; the semen of 
rain is the plants, etc. • 

4.2 had intercourse with her: the expression adha uplista literally 
means 'venerated from below' (see BU 1.4.11 where the same 
expression means 'to prostrate oneself'). A pun may be intended 
here, as a man prostrates himself before a woman in having inter­
course with her! 
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4.3 Her vulva ... at the centre: regarding the comparison between sex­
ual intercourse and sacrifice, see BU 6.2.13; CU 5.8. 

4.5 let the fire ... its place: the Miidhyandina recension reads 'fires' 
(agnayal} in the plural). I think that reading makes better sense, 
because the fires probably refer to the vital functions. Their return 
to their proper places, here allegorized as fire-mounds (i.e. the 
places where the ftres are located during a rite), results in the 
restoration of the man's strength and virility. The last two lines are 
variants of A V 7.67 .1. 

4.6 Surely ... to have sex: in ancient Indian religious law, a husband 
was obliged to have sexual intercourse during his wife's fertile sea­
son, that is, soon after her menses. 

4.12 reverse of the normal: the reeds are spread out normally on the east­
ern side of the sacrificial enclosure, from the south to the north with 
their tips facing the east. It is unclear whether all or just some ele­
ments of this procedure are inverted, i.e. placed on the western side 
beginning from the north and ending in the south, and with tips 
towards the west 

4.14 I want . .. with ghee: on the relation between this passage and 
ancient Indian medical practice, see Wezler 1993. 

4.19 the cooking of the pot of milk-rice (sthlilipaka): a well-known pro­
cedure for cooking rice on the southern fire (see Int, p. xlii) gener­
ally used in offerings to deceased ancestors. The verse is RV 
10.85.22 with variants. 

4.20 ama, sii: on these terms and their connection to the ~g and Siiman, 
and to sky and earth, see CU 1.6.1 n. The verse, with variants, is 
found in TB 3.7.1.9. 

4.21-2 May Vi~I)U ... tenth month: these three verses areRV 10.184.1-3. 

fire-drills: see BU 1.4.6n. 

4.23 As from ... afterbirth: the source of these verses is RV 5.78.7-8. 

4.27 Your refreshing ... to suck: RV 1.164.49, with lines 2 and 3 
reversed. 

5.3 white Yajurvedic formulas: on the White Yajurveda, see Int., 
p.xxxi. 
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Chiindogya Upanifad 

CHAPTER 1 

The context of the various liturgical recitations, songs, and acts that 
are the special focus of the first two chapters is a Soma sacrifice 
(Agni~toma). A sound knowledge of the procedure and the techni­
cal vocabulary connected with this sacrifice is a prerequisite for an 
adequate understanding of this Upani~ad. Within the limits 
imposed by a publication of this kind, I will attempt to provide 
explanations of that ritual and vocabulary in the notes. For a 
detailed account of a typical Soma sacrifice, see Calaitd and Henry 
1906;KBne1962-75,il.1133-1212. 

1.1 Oltf-one should ... of that syllable: this passage is identical with 
CU 1.4.1. For the meaning of 'venerate',see BU 4.1.2n. In all like­
lihood, the person who is expected to venerate thus is the Udgiltr 
priest (Thieme 1968a) •. 

High Chant: for its technical meaning as the central and most 
important section of the five-part Saman, see CU 2.2.1 n. There the 
High Chant is preceded by the singing of OM. I use the term 'High 
Chant' in translating the term udgitha, taking 'high' to mean the 
chief and most important. It also permits the reader to see how this 
meaning can blend into the meaning of high as a spatial term. So, 
the High Chant can be compared to the sun that 'rises high' (udell) 
atCU 1.3.1. 

1.2 The essence . .. High Chant: for parallel passages, see BU 6.4.1 n. 

1.8-9 Clearly, this syllable .. . High Chanr. the context in which o~ is said 
to mean assent is the ritual. Parpola ( 1981 ). discusses the scholarly 
debate on the meaning and etymology of OM and argues that the 
Sanskrit term 01,( is derived from the Dravidian term lim ('yes') and 
that the Sanskrit term also indicated assent or approval in ordinary 
speech. The priests (see BU 3.1.1 n. and Int., p. xlli) are not identi­
fied in the original Sanskrit; I have included them in the translation 
to make the meaning clear. On the assent and call of the priests, see 
BU6.3.4n. 

1.10 hidden connections: on this meaning of upani~ad. see BU 3.9.26n. 
and Int., p. lii. 

2. 7 smashed to bits: although a clod of earth is not specified here in the 
original Sanskrit, it is doubtless implied, while it is explicitly men­
tioned in the parallel passage at BU 1.3. 7. 
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2.9 Therefore . .. vita/functions: one may also translate: 'Whatever one 
eats or drinks with that [breath], one nourishes thereby the other 
vital functions.' I think, however, that the author assumes (rather 
than states explicitly) that one always eats and drinks (i.e. swal­
lows) by means of the breath within the mouth (see BU 1.3.17). The 
fact that one nourishes all faculties by eating and drinking is seen as 
another indication that breath is superior to all others. 
one leaves . .. wide open: if we follow Btshtlingk's (1889b) emenda­
tion (followed by Senart 1930) utkriimanti (plural 'they depart'), then 
the subject of the final sentence would be the vital functions. At the 
end, that is when one dies, the mouth is left wide open because the 
vital functions went out through it in an effort to find the breath with­
in the mouth from which they obtain nourishment. The sentence, 
however, makes sense without the emendation; the one who fails to 
find it is the same as the one who eats and drinks, that is, the self. 

2.10-12 Angiras venerated ... from the mouth: for these phonetic ety­
mologies, seeBU 1.3.8n. 

2.14 And, ·indeed ... as this syllable: this parallels CU 1.1.8 and implies 
the identification of the syllable O¥ with the breath within the 
mouth, both of which are identified with the High Chant 

3.1 One should ... darkness: see the parallel passage atCU 1.11.7. 
3.2 This breath . .. so is that: the text uses just the deictic pronouns 

'this' and 'that' ('1bis and that are the same'), a feature common in 
these oral compositions: seeBU 1.2.2-3n.; 1.4.6n. 
shine, shining back~ the meanings of the terms svara and 
pratyiisvara as applied to the sun are unclear. I have taken these two 
words to be related to the verb svar- 'to shine', although there is 
clearly a word play here (svara as sound and svara as light). 

3.5 churning afire: see·BU 1.4.6n. 
3.7 eat his ownfood: ~n the significance of this image, see BU 1.2.5n. 
3.9 supplies the lyrics: Saman refers to a verse as it is sung; the ~gvedic 

verses supply the lyrics to nearly all of the ~mnans. 
3.10 arrangement [stoma]: refers to the repetitions of the different parts 

of the verses when they are actually sung. These repetitions number 
from ~ to forty-eight and are done in a set of patterns called 
vi~tuti. Thus, for example, to increase three verses (x, y, and z) to 
fifteen there could be three patterns of repetition: 1. x x x y z; 2. x y 
y y z; 3. x y z z z. See Kane 1962-75, ii. 1182-3. 

4.2 covered it. in the original Sanskrit, the verb does not have an object, 
so it is unclear what or whom they covered. Others translate 'they 
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covered themselves', but this is unlikely because the verb is active. 
They may have covered the Veda (which consisted of words) with 
metres (chandas), thus giving the name chandas also to the Veda as 
such. So the statement 'gave the name to ... true nature of the 
metres,' may mean at the same time: 'gave the name to ... true 
nature of the vedic texts' (see BU 1.2.1 n.). 

4.4-5 syllable: on its two meanings, see BU 3.8.8 n. 
5.1 it makes the sound 0¥: the meaning is not altogether clear. It 

could refer to the ritual acclamations to the rising sun (see CU 
1.11.7; 3.19.3); then the sound is actually not made by the sun but 
only accompanies the rising sun (for the association between OM and 
the rising sun, see Parpola 1981 ). In another context, Parpola ( 1981, 
205) suggests that the very upward movement of the sun may have 
been interpreted as a sign of assent (seeCU 1.1.8-9n.) parallel to the 
waving of the head or hands and thus figuratively as Otyi. 

5.5 So, then ... improperly: the argument here is the following. The 
Hotr priest is not allowed to sing the High Chant; only the Udgiitr 
can sing it If the High Chant is essentially OM, however then the 
Hotr priest can rectify the faulty singing of the High Chant by the 
Udgilf priest, because the Hotr can recite Otrf. 

6.1 overlaid: the reference is to the ~gvedic lyric set to the Siiman tune, 
on the one hand, and to the laying of the fire upon the earth: see CU 
1.3.9 n. The same image is carried into the other equivalences in the 
subsequent paragraphs. 

Siima: the nominative form of the stem siiman is here viewed as a 
compound of sii and ama. Grammatically, the former is feminine 
and the latter masculine; there may be a play here on the grammati­
cal genders of the two, Silman being viewed as a fertile union of the 
male and the female. See CU 1.1.6. 

6.8 High Chanter: i.e., the Udgiitr priest; see BU 1.3.28 n. 

7.5 Recitation [uktha]: see BU 1.6.1 n. 

formulation of truth (brahman): see BU 2.1.1 n. 

8.5 for heaven ... sung: the place from which the Silman is sung is a 
special area of the sacrificial enclosure (see Kane 1962--75, ii. 
1167), here identified with the heavenly world. 

8.6 head will shanerapart: seeBU 1.3.24n. 

9.3-4 world: on possessing a world, see BU 1.3.28 n. 
10.3 leftovers: what is actually left on a plate or cup after someone has 

eaten or drunk off it Such food and water are considered extremely 
impure. 
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10.8-11 Udgiilr priests: in the plural, the reference is to the Udgatr and his 
assistants, Prastotr and Pratihartr: see Int., p. xlii. 

area designated for it: see CU 1.8.5 n. 

Introductory Praise, High Chant, Response: three of the five parts 
of a Silman explained at CU 2.2.1 n. The rest of this chapter, and the 
whole of Ch. 2, are devoted to drawing out hidden meanings and 
connections between the parts of a Saman and various cosmic and 
bodily entities. 

11.5 all these beings ... towards breath: this statement is generally 
translated: 'all beings enter [into life] with breath and depart [from 
life] with breath' (Hume 1931 ).1 think the term abhistllflvisanti has 
more the meaning of entering or gathering around a leader (see BU 
1.3.18; CU 3.6-10; TU 3.1). The meaning of abhyujjihate is less 
clear; I take it as reinforcing the first term rather than implying a 
contrary meaning. The following two equivalences (between sun 
and High Chant, and food and Response) are based clearly on the 
phonetic similarity of the activities with regard to the sun and food. 
Here the phonetic similarity appears to be with the word priir)il 
('breath') itself. 

11.7 when the sun ... sing to it: parallel passage at CU 1.3.1. The singing 
probably refers to both the liturgical prayers addressed to the rising 
sun and the noise of people and animals, especially the singing of 
the birds, that accompany sunrise (see CU 1.5.1 n.). 

12.4 Bahi~pavamiina: a special hymn of praise. To sing it the priests, led 
· by the Adhvaryu, proceed stealthily towards the northern pan of the 
sacrificial enclosure one behind the other, their heads bent and each 
priest holding on to the shoulders of the one in front of him. This 
manner of walking is expressly stated to be in imitation of deer 
hunting, the deer in this case being the sacrifice itself. See Kane 
1962-75,ii:116-67. 

13.3 The thirteenth . .. unexplained: this obscure and difficult passage is 
discussed by Gren-Eklund 1978,45-9. 

13.4 hidden connections: see BU 3.9.26n. and Int., p. lii; parallel at CU 
1.3.7. 

CHAPTER2 

1.1 the Siiman chant in its entirety: that is, all five parts of a Silman: CU 
2.2.1 n. Much of the earlier sections of Ch. 1 was devoted to just one 
of those parts, the High Chant. The extensive word play in this sec­
tion is based on the meanings of the several homonyms of siiman 
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and the many contextual meanings of siidhu, both as a substantive 
and as an adverb. 

2.1 fivefold Siiman chant: the Silman used as a hymn of praise at a Soma 
sacrifice consists of five parts sung by the three Silmavedic priests, 
Udglitf, Prastotr, and Pratihartr. The five parts are: Introductory 
Praise (prastiiva), High Chant (udgitha), Response (pratihiira), 
Finale (upadrava), and Concluding Chant (nidhana). In the five­
fold division given here, however, the initial hiT(J (referred to as 
the HiT(J-interjection, even though it is pronounced hUifl, see CU 
2.8.1) of the Introductory Praise is regarded as the first division, and 
the Finale is assimilated into the Response. Later, at CU 2.8-10, 
the fivefold Silman is further subdivided into seven by treating the 
initial interjection hU'fJ, the Response, and the Finale as separate 
parts, and by considering the O¥ which opens the High Chant as a 
distinct part called Opening (iidi). The fliSt verse of the 
Bahi~pavamilna hymn (BU 1.3.28) reads: uplismai giiyatii naral} 
pavamiiniiyendave I abhi deviin iyalqate I (RV 9.11.1). It is sung in 
five parts (a numeral indicates the length of prolation of the preced­
ing vowel): 

Introductory Praise (by Prastotr): hUifl I uplismai giiyatii narom I 
High Chant (by Udgiitr): O'fJ I pii(2)vii(2)milntlyendavii(2) abhi 
devam iyii(l212) 
Response (by Pratiharq'):·hum ii(2) 
Fmale (by Udgiitr): lqiito 
Concluding Chant (by all three): slJ( 3 4 5 )t 

For further information, see Kane 1962-75, ii. 1166-74. 

4.1 When the easterly ... flow westwards: the reference here is to the 
rivers of northern India, most of which flow from the Himalayas 
either towards the east, e.g. the Ganges, or towards the west, e.g. the 
Indus. 

7.1 most extensive:. the exact sense of the Sanskrit te1m parovar'iyas is 
somewhat unclear. It may have simultaneously the meanings of 
extensive and excellent. For an analysis, see Gren-Eklund 1978, 
94-5 (although I think she is reading too much into this term). 

8.1 sevenfold Siiman: see CU 2.2.1 n. 

HiT(J-interjection: as pointed out earlier (CU 2.2.1 n.), even though 
the interjection is pronounced hUifl, it bears the title HiT(J. 

9.5 Gods are linked to it: on the use of the High Chant by the gods, see 
BU 1.3. 

Prajiipati's children: see BU 1.3.1 n. 
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10.3-4 Ud.gi.tha ... the same as those: when three syllables are taken 
from the two to make them equal, one syllable is left over. But the 
Sanskrit word for 'syllable' is alqara, which word also has three 
syllables, making the one syllable left over equal to the other two! 
Since the word nidhana also has three syllables, all these terms are 
equal to each other. 

10.5 With twenty-one ... from sorrow: 'Twenty-one' refers both to the 
number of syllables in the wotds and to cosmic phenomena, i.e., 12 
months, 5 seasons, 3 regions (earth, intermediate region. sky}, and 
the sun (SB 1.3.5.11}. The vault of the sky (niika} is located toward 
the nocturnal zenith, near the North Pole above the Milky Way (as 
observed in northern India). Witzel (1984) has described these 
astronomical features in detail with maps and graphs. 

11.1 Giiyatra: the names of the Samans, such as Gayatra and 
Rathanthara, mentioned in §§ 11-20 refer to specific Siimans sung 
at specific moments during the Soma sacrifice. In a typical Soma 
sacrifice there are twelve such Sftmans. 

woven: on the weaving metaphor repeatedly encountered here and 
in subsequent paragraphs, see BU 3.6.1 n. 

11.2 big man: I use this expression here and elsewhere in the sense it has 
been employed in anthropological literature, that is, a man who has 
made himself rich, important, and influential in his community not 
because of birth (ascribed status} but because of his own efforts. 

big-minded: there is a play here on 'big' (mahiin). The expression 
means both 'magnanimous' and 'haughty'. 

12.1 churns the fire-drill: see BU 1.4.6 n. 

19.1 The HiTt~-interjection ... bodily parts: on these five standard bodily 
parts, see Jamison 1986, 167-78. 

20.1 deities: seeBU 1.3.9n. 

21.1 glittering specks: probably the dust particles floating in the air that 
glitter in the sun. 

the Whole: see BU 1.4.9-lOn. 

21.3-4 There is ... to him: the manuscript tradition of numbering para­
graphs, as well as modem editors and translators, have not recog­
nized that the first two sentences of§ 4 form the last two lines of this 
verse in the unusual metre with 9, 11, 9, 11 syllables in each line 
(Horsch 1966, 173-4 }. The term 'Whole' in the verse is the same as 
'all' (sarvam) and in the original parallels 'all the quarters'. 

22.5 with an open passage ... articulation: the technical term vivrta 
refers to the ~internal effort'. that is, the manner of articulating 
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vowels and spirants. When the articulator closes the passage 
between it and the place of articulation, it completely stops the out­
going breath and produces the stops. When, on the other hand, the 
articulator comes close to the place of articulation but does not actu­
ally touch it, creating a passage for outgoing air, it is called viv[ta; 
this fonn of articulation is used to create the open sounds of the 
spirants. There are three spirants in Sanskrit: dental, palatal, and 
retroflex. They are produced at the same places as the correspond­
ing stops, but when spirants are pronounced the tongue remains 
close to but does not touch the place of articulation. The text 
recommends that the spirants should be pronounced in that 'open' 
manner, without making them too weak ('swallowing') or too 
strong in their hissing quality ('ejecting'), suggesting that they are 
pronounced in a smooth continuous manner. 

22.5 pronounce all the stops: although the technical term sparsa means 
a stop, here it probably covers the semi vowels as well (the articula­
tor of the latter being called i~atspnta). I follow Swpkara and the 
opinion of George Cardona (private communication) in accepting 
the reading anabhinihitiil), rejecting Btlhtlingk's emendation, both 
because the former is the lectio difficilior and because it makes per­
fect sense. The meaning is that while pronouncing a consonant one 
should hold the sound for a split second before pronouncing the fol­
lowing sound so that the two can be heard by the listener as separate 
sounds. I thank George Cardona and Madhav Deshpande for their 
insightful and learned comments on this difficult passage. 

23.1 There are three . .. immortality: this passage has often been cited as 
early evidence for the system of the orders of life (iiframa). It is at 
best, however, only representative of the theological innovations 
that fmally gave rise to that system: see Sprockhoff 1981: 80-2; 
Olivelle 1993, 106-11. My translation of this passage is based on 
taking dharmaskandhii}J. as a possessive compound (bahuvrihl); 
this interpretation is supported by the contrast drawn between it and 
brahmasa,sthal), 'a person who is steadfast in brahman'. In the 
vedic literature skandha means either the upper torso (shoulder area 
of the upper back) or the trunk of a tree. Even in later literature com­
pounds with skandha as the final member regularly refers to a per­
son or tree with a particular type of skandha. Thus we have 
dirghaskandha (tree 'with a long trunk') as the name of a particular 
tree, and sil'flhaskandha ('lion-shouldered') as a descriptive ~pithet 
of a strong man. Traditionally this passage has been translated: 
'There are three branches of the Law.' 
that is ... teacher's house: both Btlhtlingk (1889b, 99) and Senart 
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(1930, 28) take this phrase to be a gloss and omit it. I think they are 
right in considering it a gloss but keep it in the translation because it 
is part of the received text of the CU. 
worlds earned l7y merit: the tenn pulJYa, here translated as 'earned 
by merit' can also mean 'pure' or 'pleasant'. 
steadfast in brahman: the term brahman here probably refers to the 
syllable OP,i, which is the subject of discussion in the first two chap­
ters of the CU, or means 'formulation of truth' (see BU 2.1.1 n.). 

23.2 incubated the worlds: in many cosmogonies the application of heat 
precedes the emergence of created beings. The image here is 
undoubtedly borrowed from the hatching of an egg, where the cre­
ator sits upon the material of creation to incubate it, like a hen upon 
her eggs. See, for example, CU 3.1-5; 4.17; AU 1.1.4; 1.3. 
bhur, bhuvas, svar: these syllables, bearing the ·general name 
'Calls' (vyiih[1i), are both sacred sounds and the names for the earth, 
the intermediate region, and the sky, respectively. 

23.3 As all the leaves . .. pin: the leaves here probably refer to the leaves of 
a manuscript. These manuscript leaves were made with a variety of 
materials, including palm leaves and birch bark. To bind the separate 
leaves together with a string, one or two holes were bored through 
them (Thieme 1968a, 17). It is this image that the text is using to show 
how all of speech is penetrated by O¥. If this interpretation is right, 
then it is an important piece of evidence both for writing in India and 
for the relative age of the final redaction of this Upanifiad. 

24.1 formulations of truth: see BU 2.1.1 n. 
Since the morning ... All-gods: for the relationship between these 
groups of deities and the three pressings of Soma, see CU 3.16. The 
'pressing' refers to the crushing of the stems of the Soma plant to 
obtain the juice that is to be offered in sacrifice. 

24.3 the command: is given by the Adhvaryu to the Hoq-, who recites the 
litany sometime before daybreak of the last (normally the fifth) day 
of the Soma sacrifice, when the Soma is pressed. The number of 
verses in the litany varies but is generally over 100. 
the householder's fire: one of the three main fires used in a vedic 
sacrifice (see Int., p. xlii; Fig. 3, p. xllii). It is located on the western 
side of the sacrificial enclosure; the patron of the sacrifice sits 
behind (i.e. to the west of) that fire. 

24.4 door to the world: this door is identified as the moon (KsU 1.2) and 
as the sun (CU 8.6.5; IU 15). Witzel (1984, 223, 233) has argued 
that the door to the heavenly or the 'brilliant' world, i.e. the Milky 
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·way of the northern Indian winter-spring nights, is the mouth of the 
two arms projecting towards the east from the Milky Way (see Int. , 
p. xlvi). This Silman and its four subsequent variations are sung with 
the prolation of certain vowels and the insertion of interjections (see 
CU 2.2.1 n.). I give here the original Sanskrit with the length of pro­
lations indicated by numerals in order to give the reader some idea as 
to how it was sung: lo( 3 )kmlviiram apiivii( 3 )r1,1il( 3 3) I pa§yema tvii 
vayat(i rii(3 3 3 3 3) hu(3)mii(3 3)jyii(3)yo(3)ii(3 2111) I 

24.5-16 Vasus, Rudras, Adityas, All-gods: these deities are probably 
viewed as presenting to the patron the world connected with the dif­
ferent pressings of Soma. For All-gods, see BU 3.1.9 n. 

24.7 Agnidhriyafire: is associated with the Agnidhra priest, an assistant 
priest responsible for maintaining the sacrificial fires. This fire is 
kept within his special shed located on the north side, half inside 
and half outside the sacrificial enclosure. 

CHAPTER 3 

1.1 Cross-bar: probably refers to the branch on which the bees build 
their hive. It is difficult to understand completely these images 
without a knowledge of the apiary culture of the time. 

g/inering specks: see CU 2.21.1 n. 

1.2 immortal waters: are located in heaven; the reference probably is to 
the Milky Way (Witzell984 ). 

1.3 incubated: on the cosmogenic aspects of heating, see CU 2.23.2n. 
The image here is that of a bee sitting within a flower, which can be 
compared to a hen sitting on the eggs. The 'incubation' by the bee 
converts the contents of the flower into honey, that is, nectar. 

essence [rasa]: the Sanskrit term carries a liquid image, for ex­
ample, the sap of a tree. This liquid image is important for under~ 
standing the imagery in this passage on the honey of the gods. 

foodstuff[annadya]: see BU 1.3.17n. 

1.4 red appearance: on the meaning of rllpa as visible appearance, see 
BU 1.4.7 n. 

4.1-2 Collections of Histories: regarding this and the other texts men­
tioned here, see CU 7 .1.2 n. 

5.1 secret rules of substitution: see BU 2.3.6 n. 

formulation of truth: brahman here, in all likelihood, refers to for­
mulations (BU 2.1.1 n.) such as those termed upani~ad. See also CU 
1.7.5. 

336 



Notes to pages 120-123 

6.2 appearance: the appearances referred to here and in the subsequent 
passages are the different colours of the sun created by the flow of 
the essences of the different Vedas. 

6.4 achieve dominion: in speaking of the dominion achieved over the 
three classes of gods, this and the subsequent passages pick up the 
theme introduced in the question at CU 2.24.1-2. 

11.2-4 formulation of truth: this, I think, is the meaning of the term brah­
man here, especially because it is something that is uttered and 
taught (see Thieme 1952, 119), although other meanings, especial­
ly 'the unchanging whole', may also be present. 

12.1 Gilyatri: see BU 5.14.1 n.; 6.3.6n. 

12.5 six types: refer probably to creation (beings), speech, earth, body, 
heart, and vital functions tluit are identified with Giiyatri. The four 
quarters (literally 'feet', pada) may refer to the four quarters of the 
cosmic person cited in the subsequent verse. 

12.6 Such is . .. in heaven: RV 10.90.3 with variants. 

12.9 full and non-depleting: see parallel at BU 2.1.5 ·and the note to this. 

13.1 deities: here means the senses; see BU 1.3.9n. 

foodrtuff[annldya]: here and in§ 3, seeBU 1.3.17n. 

13.7 far above ... blazingfire: fora similar image, seeBU 5.9. 

14.1 jaliin: this term is a hapax and, as far as we know, has no meaning. 
It is also unclear whether the initial taj (= tat) should be taken as 
part of the expression (i.e.tajja/iin) or as a separate demonstrative 
pronoun referring back to brahman. The commentator Saupkara 
himself could fmd no meaning for it and construed it as an acro­
nym indicating that everything proceeds from (ja), dissolves 
into (/a), and lives by (an) brahman. In all likelihood, as Deussen 
in his translation has pointed out, this is one of the several 'mean­
ingless' expressions relating to the ultimate being that become 
meaningful only within the esoteric Upani~adic doctrines: see 
neti (BU 2.3.6); dadada (BU 5.2); viram (BU 5.12); SOlflyadvlima 
(CU 4.15.2), idandra (AU 1.3.14); tadvanam (KeU 4.6). In most 
of these cases the subsequent explanation functions as a com­
mentary and reveals at least part of the meaning. Here, ho:wever, 
no such commentary appears to be provided. The emendation 
of Btshtlingk, taj jliniini ('I will get to know'; see Thieme 1968a, 
39), is problematic because one fails to see how such a common 
form could have been corrupted into a meaningless jumble. 

So ... resolve: the meaning appears to be that a man should resolve to 
understand himself in the manner described in the rest of the passage. 
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14.2-3 This self . .. put together: for parallel descriptions, see BU 5.6; CU 
3.13.7; 8.1.3; KaU 2.8, 20; MuU 2.2.9; SU 3.20. 

15.3 so-and-so: here the father would state the names of all his sons. 
bhar, bhuvas, svar: refer to the earth, intennediate region, and sky; 
see CU 2.23.2n. 

16.1 morning pressing: regarding the Soma pressing and the Giyatri 
metre, see BU 5.14.1n. The Vasus are identified with the morning 
pressing because there are eight Vasus, and there are eight syllables 
in each of the three feet of the Gayatri metre. 

To this, therefore, are linked: here and in the subsequent para­
graphs, the meaning of this phrase probably is that the Vas us (as the 
parallel deities in the other paragraphs) are linked to both the press­
ing and to the corresponding period of a man's life. 

16.3 Trl1tubh metre: has four feet with 11 syllables in each (making a 
total of 44 ), and there are 11 Rudras as well. 

16.5 Jagafi metre: has four feet with 12 syllables in each (making a total 
of 48), and there are 12 Adityas as well. 

17.1-5 When a man ... his death: here various aspects of living are equat­
ed with central elements of a Soma sacrifice: a man is consecrated 
(di/qii) prior to undertaking a sacrifice; various preparatory rites 
(upasad) are performed daily between the day of consecration and 
the day of the Soma pressing; 'chants' and 'recitations' refer to 
singing of the Slbnans by the Udglq' and his assistants and to the 
recitations ofJ.tg verses by the Hotr; a sacrifice ends with the distri­
bution of gifts (da/qil)il) to the priests and the final ritual bath 
(avabh{tha) by the patron of the sacrifice. 

17.5 He will press . .. He has pressed: these phrases have the additional 
meanings of 'he will procreate' and 'he has procreated', and thus tie 
in with the statement that the sacrifice is the regeneration of the sac­
rificer. 

17.6 After Ghora ... by breath: on the interpretation of this somewhat 
dtHlcultpassage,seelckler1973,76-8. 

17.7 Then they ... the sky: RV 8.6.30, cited in the original Sanskrit only 
by the first foot (prafika). 

Far beyond . .. have gone: RV 1.50.10 with some modifications. 

18.1 venerate: see BU 4.1.2 n. A comparison with the opening state­
ment of the next section (CU 3.19) shows that 'venerate' here 
must mean something close to 'substitute' or 'take as an equi­
valent'. 
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divine sphere: see BU 1.3.9 n. 

substitution: I think the term iid#ta (here and in § 2) is used again in 
the technical grammatical sense (see Thieme 1968b, 719). The 
meaning then is that both the individual level (body) and the uni­
versal level (divine sphere) are candidates for applying the princi­
ple of substitution. It results in the elements of the two levels being 
equivalent to each other, since they are all equal to brahman. The 
rule of substitution (see BU 2.3.6 n.), therefore, obliterates the dif­
ference between the two spheres, a central goal ofUp~c argu­
ments. 

18.2 four-legged: on the four legs of brahman, see BU 4.1.2f.; CU 4.5-8. 
19.1 non-existing: the exact meaning of asat ('non-existent') and its con­

trast with sat ('existent') has been much debated. That the 'non­
existent' was the primordial state of the universe prior to the 
creative process appears to have been an ancient belief (RV 
10.72.2; 10.129.4). This view is rejected explicitly by Uddilaka 
~at CU 6.2.1. In the cosmology where the 'existent' develops 
from the 'non-existent', the latter term, in all likelihood, refers to a 
state of affairs where the distinct parts of the universe, especially 
the separation of earth, atmosphere, and sky, had not yet emerged 
and where the totality was in a state of chaotic confusion. The tenn 
'existent,' on the other hand, refers to the existent universe: see also 
BU 2.3.1 n. It is, however, anachronistic to hypostetize these tenns 
and to see in them cosmic principles. Hence, I have opted to trans­
iate them as 'what is non-existing' and 'what is existing'. The sec­
ond sentence, 'and what is existing was that', is also problematic. I 
think it may mean something like this: 'and that was what the exis­
tent was at that time', that is, the existent then did not have the struc­
blre that it now has, as then there was no earth, sky, atmosphere, or 
sun. 

CHAPTER4 

For detailed studies of the episode of Jlodruti and Raikva (CU 
4.1-3), seeLUders 1940a; Hauschild 1968. 

1.1 totally devoted to giving: whether we take the expression as 
iraddhiideyal) (which I prefer; it parallels the Buddhist Pili 
saddhlideyya: Digha Nikiiya 1.5) or adopt the emendation 

. iraddhiideval) (Btshtlingk 1889b; Senart 1930), the meaning 
appears to be that he was a man who was totally devoted to the rites 
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of hospitality. Regarding the relation of sraddhii ('faith') to giving 
gifts, see also BU 6.2.15-16 n. 

1.3 why do :you ... the gatherer: I follow the conjecture and interpreta­
tion oflckler 1973, 71. 

gatherer [sayugvan]: this is probably a technical term of the dice 
game referring to the method of gathering up the winnings. The 
game had four possible throws: K{ta (4), Tret! (3), Dviipara (2), and 
Kali (1). The bet of each of the two players was divided into five 
equal parts, thus creating ten divisions. Each higher throw would 
take its own number of divisions, plus those of the ones below it. 
Thus Kali would get one; Dviipara would get 2 + 1; Tret! 3 + 2 + 1; 
and K{ta, 4 + 3 + 2 + 1. Thus the highest throw, K{ta. gathers to itself 
all the lower throws and becomes ten (CU 4.3.8). See LUders 1907, 
61-2; 1940a, 368-70; Falk 1986,119. 

1.5-6 Jiinasruti ... Raikva knows: this passage is very unclear. Most 
translators take the three statements as questions and answers 
between King Jan&Sruti and his steward, paralleling the conversa­
tion between the geese. Hauschild (1968, 350--1) has shown the 
inadequacy of this interpretation. I follow him in ~pting this sec­
tion as a quotation, that is, as a recounting by Jan&Sruti of what he 
had heard. Implicit here is the fact that he failed to understand the 
meaning of what the geese had said. Hauschild, however, thinks 
that Jiin&Sruti is asking the steward whether it was the steward who 
had said these to him. I find no support for this in the text itself, 
which clearly states that JftllaSruti had 'overheard' the geese; so, 
he could not have had any doubt about who said it. If a steward 
was an informal counselor to a king, then the composer of this 
story must have expected his audience to know why the king 
recounted what he had heard; he wanted the steward to explain it. 
That may be the reason why the steward immediately went in search 
ofRaikva. 

1.7 non-Brahmin: I follow the emendation abriihmal)a ('non­
Brahmin') proposed by Rau in Ickier 1973, 82. 

2.4-5 Raikva, here ... swindled me: I have followed the conjectures and 
interpretation of Ickier (1973, 53-5) in translating these obscure 
exchanges between JRnaSruti and Raikva .. Raikva's final response 
probably means that Jiln&Sruti could have cheated him of his know­
ledge by just giving his daughter; he is relieved not to have been so 
cheated and to receive the wealth as well. 

3.1 gatherer [sa~pvarga]: again a technical term from the game of 
dice (LUders 1940a, 375-6) with a meaning identical to that of 
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'gatherer' (sayugvan): see CU 4.1.3 n. It is used here with an 
extended meaning indicating the hierarchy of cosmic and bodily 
elements, where the superior ones gather up the inferiors. 

3.4 deities: seeBU 1.3.9n. 
3.5 Once ... give him any: on the interpretation of this episode, which 

is found also in ru 3.2, see Geib 1976,228-9. 
3.6 One god . .. mighty ones: the one god is breath, and the four are the 

other vital functions, i.e. mind, sight, hearing, and speech. This is 
clearly a riddle that the student expected the two men to solve. The 
implication is that if they were unable to solve it, then the student, 
being their master, had a right to expect food from them. 

3.7 He's the self. the term 'self' (Iitman) here probably refers to breath 
rather than totheselforthe body(seeGeib 1976, 229). The 'breath 
of gods' is the wind. 

3.8 The former five and the latter five: fire, sun, moon, water, and wind; 
and speech, sight, bearing, mind, and breath. These are then com­
pared to the highest throw of the dice, which is ten (see CU 4.1.3 n). 
Viriij: as Falk (1986, 119-24) has shown, Viraj here refers to the 
Viraj metre essentially consisting of 10 syllables, which is here 
identified with the highest throw of the dice, K[ta, which likewise 
consists of 10 when it takes in the lower throws. 
sinks his teeth: I follow LUders {1940a, 377) in reading ~tam 
('bite' or, in an extended sense, 'capture a prey by sinking the teeth 
into it') in place of dntam ('seen'), which, within this context, 
makes absolutely no sense. 

4--9 For a detailed study of the episode of Satyakama Jiibala {CU 4.4-9), 
see LUders 1940b. 

4.2 a lot of relationships: a reference to the many men she had had in her 
youth (Ickier 1973, 58-9). 
Jiiblila: is here a matronymic, 'son of Jabala'. 

4.5 Who but a Brahmin: even in literature earlier than the CU we find 
instances where the status of a Brahmin is defined in tenns other 
than mere birth. A verse found in both the MS (4.8.1) and the KS 
(30.1) asks: 'Why do you enquire about the father or the mother of 
a Brahmin? When you fmd learning in someone, that is his father, 
that is his grandfather.' 

Fetch some firewood: the purpose is to feed the teacher's sacred 
fire; this rite signals the placing of oneself under a teacher as a pupil: 
see BU 6.2. 7 n. · 
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5.2 quarter: the Sanskrit piida means both leg/foot and quarter. For the 
image of the four legs(:::: quarters) of brahman, see also BU 4.1.2f.; 
CU3.18.2. 

5.2-3 Far-flung: the Sanskrit term prakii.faviin may also mean 'shining' 
or 'resplendent'. I follow Thieme (1968a, 7) in taking it as referring 
to the wide extent of brahman, although there may be a play here on 
both meanings, especially when a man who knows this is said to be 
prakiiiaviin in this world, meaning that his power and fame would 
extend widely in the world. 

8.3-4 Abode-possessing: on the abode and its relationship to the vital 
functions, see BU 4.1.2-7. 

10.3 afflicted: the Sanskrit says simply that Upakosala stopped eating 
'because of sickness', without specifying the ailment. The refer­
ence to 'desires lurking in the heart' contained in his response to his 
teacher's wife may indicate that the sickness had to do with prob­
lems of a sexual nature, because a student had to be permitted to 
return home by his teacher before he could get married. 

11.1 householder's fire: see CU 2.24.3 n. 

11.2 provides himself with a world: See BU 1.3.28 n. 

12.1 southern fire: is located to the south of the other two ftres, but 
closer to the householder's fue, and is used for cooking rice and, 
therefore, also called anviihiiryapacana (see Fig. 3, p. xliii). 

13.1 offertorialfire: is the fire in which the sacred oblations are puL See 
Int., p. xlii. 

15.1 person in the eye: for parallels, see BU 2.3.5; 5.5.2; CU 1.7 .5; 8.7 .5. 

15.5 whether they ... human condition: for parallels, see BU 6.2.15-16 n. 

16.2 One of those ... speech: on the four priests, see BU 3.1.2-6n. 

the morning litany: see CU 2.24.3 n. 

16.3-4 pauper, rich man: on the opposing categories of pauper (papiyiin) 
and rich man (sreylin}, see Rau 1957, 32-5 and BU 1.4.11 n. 

17.1 incubated: see CU 2.23.2 n. 

17.2 essences: on the liquid nature of essence, see CU 3.1.3 n. 

17.3 bhal}, bhuval), sval}: see CU 2.23.2n. 

17.4 he should make an offering: the person who performs this offering 
to mend the sacrifice here and in the subsequent paragraphs is the 
Brahman priest, thus connecting this section to CU 4.16.2--4. 

17.7 salt: the meaning of lavaT)Q here is uncertain. In general, it means 
'salt', but in this context it must refer to some chemical used to mend 
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gold. On this passage and on parallel passages in the Braluruu,tas, 
seeRau 1973,30. 

17.9-10 Wherever it turns: the meaning probably is 'wherever the sacri­
fice turns'. On this difficult verse, see Horsch 1966, 175-7. 

CHAPTER 5 

1-2 See the parallel passage at BU 6.1, where most of the notes are 
given. 

1.12 a fine horse ... tethered: on the precise meaning of this passage, see 
Wezler 1982. The image is that of a powerful horse tied with ropes 
to stakes. As it begins to gallop away it would exert a sudden and 
violent jerk on all the stakes and finally tear them up. It is the ini­
tially violent tug that is the point of comparison. The breath had not 
departed but was just beginning to set off; this caused a violent and 
sudden tug at the other vital functions, which prompted them to beg 
the breath not to depart. 

1.15 Surely ... all these: this passage gives the reason why the vital func­
tions, including the senses, are called priil)a (lit. 'breath') in 
Sanskrit: seeBU 1.5.17n. 

2.1 nothing that is not food: the meaning of 'not food' probably is that 
nothing is improper and unclean food for him. See the comments at 
BU 6.L14n. On the open name, see BU 3.4.1; 4.2.2. The intent 
appears to be that ana is the name of breath that makes a clear con­
nection between breath and food (anna), whereas in its more com­
mon name priil)a the connection is hidden. 

2.2 Then he asked ... remain naked: the reference here is to the ritual 
practice of sipping some water before and after a meal (see BU 
6.1.14). The verb for 'surround', paridadhati also means to wear 

·clothes. 

2.3 After telling ... new leaves: see parallels at BU 6.3.7-12. 

2.4-9 Now, if ... dream vision: see the longer parallel passage at BU 6.3. 

2.4 sacrificial consecration: see BU 3.9.23 n. 

sviihii: see BU 5.8 n. 
2.6 slides back stealthily: see CU 1.12.4 n. 

You are power ... your side: the translation of the sentence is tenta­
tive (see Ickier 1973, 91; Bodewitz 1973, 274). In another context 
the obscure word ama is taken as the second part of the word 
'Sarna': see CU 1.6.1 n. 
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2. 7 We choose ... for ourselves: this verse is a variation of the Sivitri 
verse. On the recitation here of the Sivitri verse, see BU 6.3.6 n. 

2.8 unresistant: may imply that he should let himself fall asleep and not 
attempt to keep awake. This ties in with what follows, for it is in a 
dream that he will see a woman. 

3-10 See the parallel account of this episode at BU 6.2, where most of the 
notes are given. 

3.5 As you report ... to you: the father's reply is extremely unclear; 
the reading is probably corrupt. I have followed BHhtlingk's 
plausible emendations, which, however, do not make it much more 
clear. 

9.2 appointed time: I follow the emendation di~tam ittllfl in place of 
di~tam ita}J (Ickier 1973, 64) in translating: 'when he has reached 
his appointed time'. 

10.1-3 venerate: see BU 6.2.15-16n. 

10.3 Gift-giving . .. to priests: the meaning probably is that these people 
equated the virtue of generous giving to the sacrificial offerings to 
gods and sacrificial fees to priests. This fixation on sacrificial activ­
ities among people living in villages is also the theme of the paral­
lel passage in BU 6.2.16 and MuU 1.2.7-10. 

10.5 residue [sampata]: this term has often been interpreted within the 
context of the karma theory as referring to the residue of merits. It 
is, however, clear that the term, which generally refers to the 
residue of a sacrifice, refers here to the residue of Soma/moon as the 
gods eat it When it is completely gone, then the people return in the 
form of rain. This meaning is clear also in the parallel passage at BU 
6.2.16, where it is said that the people return after the gods have 
completed their feeding. 

10.6 from him one comes into being again: the meaning and grammar of 
this phrase are somewhat unclear. The commentator Smpkara takes 
it to mean that the person is born resembling the man who deposited 
him as semen, i.e. his father. 

10.8 As a result: the reference is to the question at CU 5.3.3. 

A man should .. . himself from that: that is, from getting into a 'foul 
womb' by committing crimes specified in the verse (see Thieme 
1965, 94). 

11 A possibly older version of this story is found in SB 1 0.6.1, and it is 
the likely source of the CU version. In the SB the topic is the 
Vaisvllnara fire, which is here recast as the search for the 
V aiSvinara self. 
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11.2 the one common to all men [ vaiSviinara]: here and in the subsequent 
passages, this Sanskrit term is also the name of a fire (see BU 
1.1.1 n.) that is the subject of the SB version of the story. The phrase 
could also be translated: 'studying the self as the VaiSvanara fire'. 
I think that the parallel between the self and the V aisvinara 
fire, especially in its reference to the sun, runs through this entire 
section. 

11.7 carrying firewood: part of the ceremony of initiation as a pupil. See 
BU6.2.7n. 

12.1 brightly shining self: there is clearly a phonetic connection between 
'brightly shining' (sutejas) and the ceaseless pressing of Soma 
(suta,prasuta, asuta). It is unclear, however, whether sutejas is a 
corrupt reading for sutatejas ('splendour of Soma'), the reading 
found in the parallel passage in the SB 10.6.1.8, as assumed by 
BHhtlingk in his edition ofCU; see Senart's (1930) comments in his 
note on this passage. 

12.2 You eat food: here and in the following paragraphs, this expression 
has a pregnant meaning: he becomes an eater of food (i.e. gains 
power over others), rather than becoming food that is eaten by 
another (i.e. becomes subservient to another). On the significance 
of this image, see BU 1.2.5 n. 

shattered apart: see BU 1.3.24n. 
13.1-2 dazzling [visvarOpa]: for this meaning, see BU 1.4.7 n. On this 

passage, see Bodewitz 1985, 16-17; Rau 1973, 54. I have trans­
lated the term caqul} here and in CU 5.18.2 as 'eye', even though 
the term generally refers to sight or the visual power (see BU 
1.3.2-6 n). The parallel with the other physical parts of the body 
makes it clear that here the reference is to the physical eye rather 
than to the power of seeing. The attribute 'brightly shining' or 
glittering also fits better with the physical eye. 

18.1 beyond all measure: the meaning of the term abhivimiina, which I 
have translated 'beyond all measure' following BHhtlingk's con­
jecture ativimiina, is unclear. But the image of the self as both 
infinitesimally small and unimaginably large is common in this lit­
erature: seeCU3.14.1;KaU 4.12-13; 6.17; SU5.8. 

18.2 Now, of this self . .. the mouth: this summary of the incomplete iden­
tifications of the self made in the preceding paragraphs shows clear­
ly the close association of the two meanings of Iitman, as body and 
as self. Even though the translation has to necessarily choose 
between these two meanings, the original Sanskrit keeps these two 
dimensions of the term tightly together. See Int., p. xlix; BU 1.1.1 n. 

345 



Notes to pages 146-148 

18.2 householder's fire: on the three fires, see lnt, p. xlii. 

19-24 The first morsels ... all the beings gather: what is described here 
is the offering of food in the five breaths of man conceived of as five 
fires. Thus, this ritual offering is called 'the fire sacrifice in the vital 
breaths' (priir)iigihotra). For a discussion of this and parallel pas­
sages, see Bodewitz 1973, 264--9. For a detailed account of this rite, 
which becomes especially important in later Brahmanical ascetic 
traditions, see Bodewitz 1973, 213-343. 

svlihii: see BU 5.8. n. 

23 the up-breath ... wind becomes satisfied: some editions read: ' .•. 
the up-breath is satisfied, the skin becomes satisfied; when the skin 
is satisfied, the wind becomes satisfied .• The section on the skin is 
also lacking at CU 3.13. 

CHAPTER 6 

1.1 ATUI)i: the same person as Uddilak.a ~.who appears in some­
what unflattering roles elsewhere in the Up~: BU 3.7; 6.2; 
CU 3.11.4; 5.3-10; 5.11; 5.17. This is the place where he appears as 
the teacher ofUpani~adic doctrine. 

kind of Brahmin ... birth: on the expression brahmabandhu ('a 
Brahmin only by birth'), see BU 6.2.3 n. 

1.3 you must have surely asked: I follow Speyer's conjecture 
apraknal) for the manuscript reading apra/qylll). See Hamm 
1968-9, 150n. 6; Morgenroth 1970,34-6. 

rule of substitution: see BU 2.3.6 n. 

1.4-6 the transformation ... a name: the nominal phrase viiciirambhal}mra 
vikiiro niimadheyam has been the subject" of much scrutiny and 
debate. Edgerton ( 1965) takes the final word as the subject, and 
translates: 'the appellation (of individual manifestations; of any 
particular product of iron) is a verbal handle, a modification.' I fol­
low those (Btshtlingk 1889b, Hume 1931, Senart 1930, Hamm 
1968-9, Hanfeld 1976) who take 'modification' as the subject. 
Thieme (1968a, 44-5) takes the three terms as standing in apposi­
tion to an implied subject Senart and Hanfeld resort to Thieme's 
syntax at CU 6.4 where the same phrase occurs, because the context 
there appears not to favour taking this phrase as an independent sen­
tence. Thieme thinks that in each sentence the referent is the respec­
tive example (lump of clay, copper trinket, or nail-cutter); thus the 
meaning is that when we say something is a nail cutter, that term is 
merely a verbal handle, the reality being that it is just iron. I think 
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that van Buitenen's (1955, 1958) attempt to relate viiciirambhaT)Qm 
to cosmological speculations concerning Speech is a forced over­
interpretation. The phrase is more easily explained, because iiramb­
haT)Q is regularly used in the Up~ads with the meaning of support 
or foothold, especially the lack of such a support in the ahnosphere: 
CU 2.9.4; BU 3.1.6. I think Edgerton (1965) is right when he trans­
lates it as 'verbal handle'. 

1. 7 illustrious men: the reference is to the former teachers of Svetaketu; 
or it may be merely a majestic plural, and the reference may be to his 
teacher in the singular. 

2.1 existent, non-existent: see CU 3.19 .1 n. The exact opposite doctrine 
is presented at CU 3.19. 

2.3 Whenever it is hot . .. water is produced: see Edgerton 1915; 
Morgenroth 1970, 36-7. Edgerton (1965) translates: 'Therefore, 
wherever it is hot, a man surely sweats, just because of the heat; on 
this basis water is produced.' Thieme (1968a, 46) thinks that a 
phrase, given here in brackets, has been omitted: 'Whenever it is hot 
therefore, [there arises from it rain] or a man perspires.' This inter­
pretation ties in with the rising of food from rain in the next sentence 
and has a parallel iii CU 7 .11.1. 

3.1 only three sources ... from sprouts: the references here are to the 
birth from eggs; live birth from a mother; and the growth of plants 
from seeds. It appears that these three origins are related to the three 
primary entities: the hatching of eggs to heat, live birth to water, and 
sprouting to food. For a longer enumeration, see AU 5.3. 

3.2 deity: that is, the 'existent' that was there in the beginning. 
three deities: I do not think that the three types of creatures born 
from eggs etc. are meant here, as assumed by Hamm (1968-9, 
151 n. 20). The p~el passage at CU 6.4.7 shows that they are 
heat, water, and food (for the extended meanings of 'deity', see BU 
1.3.9n). 

3.3 make each of them threefold: Edgerton (1%5) is right in thinking 
that the triplication is done by adding to each the other two, thus 
producing in the concrete the various combinations of all three. 
Another form of triplication is given in CU 6.5. 

4.1-4 the character of fire [agnitvam]: indicates both what makes fire fire, 
i.e. the individual nature of fire and the name 'fire' that we ascribe 
to it (see BU 1.2.1 n.). So, one gets at the reality of fire not by say­
ing, 'It's a fire', but by saying, 'It's the three appearances'. The same 
applies to the parallel expressions with reference to the sun, moon, 
and lightning in the subsequent paragraphs. The effort of van 
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Buitenen (1958, 297) to trace here a cosmology is mistaken, espe­
cially because it is founded on assuming agnel) to be a genitive, 
when it is, in fact, an ablative, as demonstrated by the parallels 
iidityiit and candriit. He is, however, right to point out that no illu­
sionistic or monistic philosophy is implied here; the fire is not un­
real, but its more basic reality is the three appearances. Here again 
we are dealing with the equivalences and substitutions that are at the 
heartofUpani~c teaching: seeBU 1.1.2n.; 2. 3. 6n. 

4.7 indistinct: means something whose colour cannot be easily dis­
cerned as red, white, or black. 

5.3 eats heat: the fact that one eats tejas ('heat') shows the concrete 
nature of this entity. The implication may well be, as Thieme (1968a) 
has pointed out, that 'heat' is 'eaten', that is, absorbed into the 
body, through the medium of eating hot food. 

7.3 Out of a huge ... all that much: on the various translations of this 
difficult passage, see Ickier 1973, 38-9. 

7.6 And he did ... from him: this sentence brackets the section that 
began at CU 6.4.7. 

8.1 sleeping: on a somewhat different etymology of 'sleeping' related 
to vital breaths rather than to the existent, see SB 1 0.5.2.14. 

8.3 hunger: here (and in the parallel passage in § 5) the correspon­
dences are based on the word for hunger aianii or aianiiyii. The two 
final syllables, niiya (here converted to niiya) can be related to the 
verb nayati ('to lead' or 'to drive'). Thus, a cattle-driver is goniiya. 
Hunger, therefore, can be seen as meaning 'driver of food' (ala). 

Thus the water is both food-driver and hunger, and heat is both 
water-driver and thirst. 

as a bud ... without a root: the contrast between bud and root is, 

beyond the image, the contrast between an effect and its cause. 
What 'this' stands for is unclear. Traditionally it has been taken as a 
deictic pronoun referring to the body. Edgerton (1965) and Hamm 
(1968-9), however, prefer to take hunger as the referent, hunger 
being caused by the water carrying away the food. I still prefer the 
traditional interpretation, because in the other the symmetry is bro­
ken: the absence of food causes hunger, whereas it is the presence of 
water, heat, and the existent that produces food. water, and heat, 
respectively. 

8.6 I have already ... threefold: here ends the section that began with 
the last sentence of CU 6.4.5. 

highest deity: that is, the existent: see CU 6.3.2 n. 
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8.7-16.3 that's how you are: in interpreting the famous saying tat tvam 
asi, that has been traditionally translated as 'That art thou', I follow 
the insightful study by Brereton (1986). He has shown that in the 
phrase tat tvam asi, according to the rules of vedic syntax, the neuter 
pronoun tat ('that') cannot stand in apposition to a masculine noun 
or pronoun (here tvam, 'you'), even when the antecedent of 'that' 
may be a neuter word. Thus, if the author had wanted to assen the 
identity between 'that' and 'you', he would have used the mascu­
line of 'that'; the phrase would then read sa tvam asi. Brereton has 
convincingly argued that the pronoun tat ('that') cannot refer either 
to sat ('existent') or to al)iman ('fine essence'), and that this entire 
paragraph has migrated to sections 8-11 and 13-16 from its origi­
nal place at the end of section 12, thus becoming a refrain. The 
phrase, therefore, does not establish the identity between the indi­
vidual and the ultimate being (sat), but rather shows that Svetaketu 
lives in the same manner as all other creatures, that is, by means of 

· an invisible and subtle essence. It may also (and here I depart some­
what from Brereton}, to some degree, indicate the cause of his exis­
tence, just as at CU 6.12.2 the finest essence of the seed is said to be 
the reason for the tree's existence. In using the term 'how' I attempt 
to capture both these meanings: that is how you came to be, and that 
is how (the way) you exist. Brereton (1986, 109) writes: 'First, the 
passage [CU 6.12] establishes that the tree grows and lives because 
of an invisible essence. Then, in the refrain, it says that everything, 
the whole world, exists by means of such an essence. This essence 
is the truth, for it is lasting and real. It is the self, for everything 
exists with reference to it. Then and finally, Uddllaka perSonalizes 
the teaching. Svetaketu should look upon himself in the same way. 
He, like the tree and the whole world, is pervaded by this essence, 
which is his final reality and his true self (original emphasis). For a 
similar statement regarding the sap by means of which the ultimate 
Person lives in all creatures as their inner self, see MuU 2.1.9. 

10.1 The easterly ones ... just the ocean: for the easterly and westerly 
rivers, see BU 3.8.9; CU 2.4.1. As Edgenon ( 1965) has pointed out, 
rightly I believe, the two oceans are the heavenly one and the earth­
ly (Indian) ocean. Witzel (1984, 262) interprets it as referring to the 
movement of the celestial rivers located in the Milky Way, from the 
east to the north and from the west toward the south. As Witzel has 
shown, the vedic Indians regarded the Indus and Ganges river sys­
tems as connected to the celestial rivers of the Milky Way. 

10.2 when all these . .. reaching the Existent: I have followed Edgenon 
(1965) and Ickier (1973, 21). Others translate: 'although all these 
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creatures have come from the Existent, they are not aware: "We 
have come from the Existent." ' 

11.1 its living sap would flow: others translate: 'being alive, its sap 
would flow.' The participle)ivan ('living') is better viewed as quali­
fying the implied sap (so Thieme 1968a, 52); it is the sap that gives 
life to the tree. It is this sap that is then referred to as 'the living 
essence (or self)' (Jiviitman) which pervades the tree and gives it life 
and as the 'life' that sometimes leaves one of its branches. 

11.3 this, of course, dies: the referent of 'this' is unclear. It may refer to 
anything in the world that is bereft of life (e.g. a branch, a tree, a 
body); more likely, however, it is a diectic pronoun referring to the 
body of the speaker. 

12.2 look how ... stands here: I follow Hamm (1968-9, 157 nn. 6~) 
in reading mahanyagrodha (as a compound: 'huge banyan tree') 
and in taking evam ('in this manner') as an adverb of manner quali­
fying the verb. I think, in the colloquial context of the conversation, 
it invites the listener to be amazed at how such a large tree is sus­
tained by such a small and invisible essence; hence my translation 
'look how'. Most translators take the verb ti~thati ('stand') to have 
the meaning of 'arise'. The sense of the statement then is that the 
large banyan tree has grown from a tiny seed. Although this sense is 
not excluded, I think the focus of Udd!laka's example is to show 
what sustains the large tree, what is the ultimate essence of that tree, 

rather than where it originally came from (Brereton 1986, 1 05). 
This meaning also corresponds to the point made by the earlier 
example that saw the sap as the bearer of life to the tree. 

13.2 Throw it out ... right there: I follow Edgerton (1965) in under­
standing this passage the following way. The son would throw the 
salt water on the ground (Edgerton suggests a slab of stone). When 
the water evaporates, the dissolved salt would become visible 
again, showing that even though it was invisible, it was all the time 
present in the water. This assumes the reading to be abhipriisya 
('throw out') rather than abhipriiiya ('eat'). All other interpreta­
tions, I feel, are forced in comparison and do not support the point 
Uddalaka wants to make through this example. 

14.1-2 he would drift . .. or the south: I follow Edgerton's (1915, 243) 
convincing argument for omitting the western direction, missing 
also in some manuscripts. The point, of course, is that, Gandhlra 
being in the west, he would actually end up there if he wanders 
towards the west! Indeed, that must be the direction pointed out by 
the man who removed his blindfold. 
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There is a·delay .. . I will arrive: on the difficulties associated with 
this statemen~ see Edgerton 1915, 244-5; Hanfeld 1976, 133 n. 19. 
In spite of Edgerton's argumen~ I think that this sentence is a direct 
quote reflecting the thought of the pupil. I take the opening tasya 
('of this' or 'his') as standing for tasya mama ('for me here'). What 
he is freed from is not specified, some taking it as the body and oth­
ers, correctly I believe, as ignorance. The last word sampatsye, if it 
parallels upasampatsye used with reference to the arrival of the man 
who had been blindfolded in Oandhira, would mean 'arrive'. But 
in CU 6.15 the same verb is used with the meaning of uniting or 
merging. Both meanings may well be hinted at here. Where he will 
arrive or into what he will merge is also left unstated; in all likeli­
hood, it is the existent, which is the focus of all these discussions. 
The meaning appears to be: 'This state of affairs will go on for a 
while before I am released; but then I will a¢ve!' 

15.1 highest deity: see CU 6.8.6 n. 
16.1-2 a manacled man ... he is released: for a discussion of this exam­

ple, see Edgerton 1915, 245-6. The reference here, clearly one of 
the oldest in Indian history, is to the fire ordeal for ascertaining the 
guilt or innocence of the accused. 

16.3 And he did ..• from him: this sentence brackets the section that 
began at CU 6.8.1. See CU 6.7.6n. 

CHAPTER 7 

1.1 Come to me with what you know: this must be a play on the fact that 
normally a pupil approached the teacher with firewood in his hand 
(see CU 4.4.5 n.). The meaning, of course, is that Sanatkumlira 
wanted Nilrada to tell him what he already knew. 

1.2 I have studied ... serpent beings: on this list of 'sciences', see 
Horsch 1966, 9-42; Faddegon 1926. The original meaning of some 
of these entries is clearly uncertain, and the interpretations of later 
commentators are often anachronistic. I take vediiniir{l vedam 
('Veda of the Vedas') as appositional to pancamam ('fifth'). 
Traditionally this phrase has been taken as a separate item, with the 
meaning of 'grammar'. The meaning of ekiiyana (lit 'point of con­
vergence,' see CU 7.5.2) is uncertain (Horsch 1966, 37). The com­
mentator Saqtkara's interpretation as 'statecraft' (nitisiistra) is 
clearly anachronistic. I follow Faddegon (1926, 52) in taking the 
term as the opposite of viikoviikya .('speech and reply' or 'dia­
logue'); it would then mean an uninterrupted speech. 'Science of 
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the gods' (devavidyii) is again a guess; the term may mean the 
knowledge of myths. 'Science of ritual' (brahmavidyii): here again 
the meaning is uncertain; brahma may refer to the Veda, Brahmins, 
the god Bralun!, or the absolute brahman. I take it as related to the 
vedic ritual, in contradistinction to the science of government 
(/qatravidyii). 'Science of spirits' (bhutavidyii) probably refers to 
the science associated with exorcism. 'Science of heavenly bodies' 
(nalqatravidyli) is the knowledge of the movement of stars and the 
lunar mansions and would include what we call today astronomy 
and astrology. 'Serpent beings': I take the compound sarpadeva­
janavidyil as referring to a single science; others divide it and inter­
pret it as the sciences dealing with snakes and with demonic beings 
of Indian mythology. In any case, this science deals with beings 
who are divine/demonic and conceived of as serpents. For other 
similar lists, see BU 2.4.10; 4.1.2; 4.5.11. 

1.3 pass across, take across: these expressions take up the common 
image of this world of suffering as a fearsome body of water (river, 
ocean). Safety and freedom from sorrow lie on the opposite shore, 
and a person must cross the river to reach them. 

1.4 venerate: see BU 4.1.1 n. 

4.1 Intention: the Sanskrit term SaT(Ikalpa contains a very elusive con­
cept. It refers first to intention, will, or purpose; in a more ritual 
sense, to the public declaration of one's intention to perform a rite. 
Its verbal forms, on the other hand, have a wider range of 
meanings, including the formation, the ordering, and the coming 
into being of something. I think this passage is not a metaphysic 
of intentionality in creation; rather it is another example of the 
phonetic equivalences we have seen repeatedly in these docu­
ments. The use of the same term for the origin of things gives prior­
ity to intention over the mind and other functions. This is, 
nevertheless, an ambivalent passage that is difficult to translate 
adequately. 

7.1 Perception [viji'Ulna]: the reference here probably is to the correct 
perception and insight into things. 

15.1 lifebreath gives lifebreath and gives to lifebreath: the meaning is 
not altogether clear. I take it to mean that ~e one who gives is 
lifebreath; what is given (the gift) is lifebreath; and the one to whom 
it is given is also lifebreath. The commentator Smpkara is right, I 
think, in stating that the meaning of this paragraph is that all things, 
usually distinguished into author, action, result, etc., are nothing 
but lifebreath. 
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15.3 When their . .. burn them up completely: the reference here is to the 
cremation of a dead relative. 

15.4 for only breath becomes all these: occurring also at CU 5.1.15, this 
phrase indicates the superiority of lifebreath over 'these', namely, 
all other vital functions. 
a man who out-talks: I think the term ativiidin ('one who out-talks') 
is used here with a double meaning. In its positive meaning, it refers 
to a person who is smart enough to win a debate (used in this sense 
in BU 3.9 .19). Such a per8on, however, ·may just be a fast talker and 
full of hot air, but in reality not very wise. At Mu U 3.1.4 also I think 
the term is positive, even though the usual way of reading the text 
makes it out to be negative (see my note on this). In this passage, 
there appears to be a play on these two meanings. When people say 
that he is an ativiidin (second meaning), he should reply that he is 
indeed an ativiidin (first meaning, explained in CU 7 .16.1 ). 

20.1 produce: the meaning of nisti~thati, here translated as 'produce', is 
unclear. The same term is used at CU 6.9.1 with reference to the 
production of honey by bees. Perhaps the meaning is that a man 
must first have produced wealth before he can have faith, because 
faith here is not merely something internal but a virtue demon­
strated in hospitality rites to human and divine guests (see 
BU 6.2. 15-16 n.), rites that require wealth. 

21.1 act: the reference may be to ritual action (so Senart), but in this con­
text the term probably has a broader meaning, because one cannot 
produce anything without acting. 

22.1 well-being [sukha]: the exact meaning of this term here is unclear. 
It probably includes prosperity, health, and comfort; in general, 
what we would call 'being comfortably off'. 

25.1 Plenitude: the original has a pronoun sal} ('he, that') in place of 
'plenitude'. I have used the latter in the translation first to make the 
antecedent clear (Sanskrit pronouns are notoriously vague with 
respect to their antecedents: see Note on the Translation) and sec­
ond to indicate some of the force of the repeated pronoun in 
Sanskrit, paralleling the repetition of 'r and 'self' in the subsequent 
passages. 
extends over this whole world: on this translation of sa evet:larp sar­
vam (and its parallels in the other two passages), see Brereton's 
(1986, 102 n. 13) remark that there appears to be here an ellipsis of 
a verb of motion ('extend'), the type of verb found in the similar 
passage at MuU 2.2.12. 
substitution: see BU 2.3.6n. 
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25.1 the word '1': the term ahar[lklira, which I have translated as 'the 
word "I" ' takes on a more technical meaning in later philosophical 
traditions, especially SWpkhya, where it refers to the principle of 
psychological individuation (ego) of a person. I doubt whether 
these early occurrences of the term have any such technical mean­
ing. On this passage, see van Buitenen 1957 a, 19-20. 

26.2 It is single: the reference is probably to the self. The numbers may 
have some esoteric meaning, or they may be intended, as the com­
mentator Sarpkara thinks, merely to point out the numerous ways in 
which the selfis manifested within the world (see SU 1.4). 

one's being [sattva]: this term takes on a technical meaning in later 
philosophical traditions, and van Buitenen (1957b, 106) takes it to 
mean 'a person's capacity of [for?] release'. I take it to mean some­
thing more simple, such as the physical being of a person. When it 
is nourished by good food, it makes one's intellectual powers and 
memory sharp (see, for example, CU 6.7.1-5). 

Skanda: in later mythology, Skanda is the god of war and a son of 
Siva. It is, however, unclear whether the term is used in this sense in 
this early text. 

CHAPTER 8 

1 The exact antecedents of the numerous pronouns used in this 
section are very unclear. This problem is examined in detail 
by Ickier 1973, 80-2. I have followed her interpretation and 
made the antecedents explicit in the translation itself, for re­
peating the pronouns alone would make it unintelligible to the 
reader. 

1.1 this fort of brahman: traditionally interpreted as the body. 

small lotus: the heart. The reference is to the space within the heart: 
·see BU 4.2.2; 4.4.22; 5.6. . 

1.2 But what is ... to perceive: given the adversarial nature of the ques­
tions posed, it is likely that the question means: 'What could there 
possibly be in such a small space that one should want to discover 
it?' In other words, the questioner seems to be implying that noth­
ing of great significance could be in such a small space. This 
explains why the responder immediately shows how that small 
space is as vast as the universe. 

1.3 What belongs here to this: the antecedent of 'this' has been taken by 
some to be a man in general (e.g. Hume: 'both what one possesses 
here and what one does not possess') and by others to be the body 
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(so Thieme 1968a, 41 ). I have followed Ickier ( 1973, 81) in taking 
the referent to be the space around us, to whose vastness the space 
within the bean was compared at the beginning of the answer. 

1.4 the whole world . .. all desires: as Ickier (1973, 82) points out, the 
three items listed here correspond to the longer list in the previous 
paragraph: the whole world= earth, sky; fire, etc.; all beings= what 
belong to the space around us; all desires = what does not belong to 
space. 

3.2 by going there ... located there: the antecedent of 'there' is prob­
ably the space within the heart dealt with in CU 8.1. 

3.5 three syllables: the constituent syllables of satyam are identified as 
sa, ti, and yam, but in the explanation it becomes clear that they are 
actually viewed as sat, ti, and yam. The syllable yam is related to 
'joining' because the verbal root of the latter is yam-. For another 
explanation of the tenn, see BU 5.5.1. 

4.1 dike: on the image of a dike as a divider, see BU 4.4.22 n. 
5.1-4 Now, what ... in all the worlds: on the phonetic equivalences in this 

long passage, see Sprockhoff 1981, 59 n. 118. On the landscape of 
the world of brahman, see KsU 1.3. Ainupmadiya probably refers 
to the abundance of water. Somasavana means that from which 
Soma is pressed. Apariljita =invincible; Prabhu =ruler (in KsU the 
hall is called Vibhu). 

6.1 veins of the heart: see BU 4.3.20; 4.4.8-9; KsU 4.19. 

6.3 sound asleep: on the explanation of .dreamless sleep, see BU 
2.1.18-19; 4.3.9-20; KsU 4.19. 

6.4 Now, when . .. recognize them: for a parallel passage, see CU 
6.15.1. 

6.5 door to the farther world: see CU 2.24.4 n. 

6.6 One hundred . .. all directions: also occurs at KaU 6.16. 

7.2 gods and demons: as children of Prajapati, see BU 1.3.1 n. 

carrying firewood: see CU 4.4.5n. 

7.3 So, you . . . seeking that self. the vulgate reading (icchantiiv 
aviistam) has the verb in the second person dual. This causes a prob­
lem if the phrase is spoken by Indra and Virocana, in which case the 
verb should be in the fust person dual. Thieme (1968a, 31) recon­
structs the phrase into a first person singular (icchan avatsam): 'I 
have lived\ while BHhtlingk (1889b) and Senan (1930) regularize 
the verb as a first person dual (aviitsva). I have resolved the diffi­
culty by reading this phrase as Prajnpati's response to the speech 
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made by the two. The lack of an iti, which closes a quotation, at the 
end of that speech makes my reading somewhat tentative, but it 
avoids the necessity of textual emendations. 

7.4 person ... in the eye: see BU2.3.5n. 

8.4 correspondence: the term upani~ad is used here with the technical 
meaning of 'correspondence', that is, a teaching that establishes a 
hierarchical correlation and identity between two disparate things. 
See BU l.l.2n. and Int., p.lii. 

10.2 it is not killed . .. lame: see the parallel at CU 8.1.5, and Ickier's 
comments (1973, 48, 85-6). 

Nevertheless, . .. even cries: on the experiences in a dream, see BU 
4.3.20. 

11.1 perceive itself fully: on the termsalflpratiinconnection with know­
ledge, here translated as 'fully' (i.e. to know something com­
pletely), see KsU 1.4a; AA2.3.1,4, 6. 

11.3 but only under ... five years: on this difficult phrase, see Ickier 
1973, 75; Senart 1930, 118 n. 1. 

12.3 this deeply serene . .. person: see the parallel at CU 8.3.4. 

13.1 Riihu's jaws: Rlhu is a demon who is regarded as causing the eclipse 
of the sun and the moon by periodically swallowing them. 

14.1 the grey and toothless state: the reference is to the debilitating 
effects of old age. 

15.1 All this ... children: this is an abbreviated fonn of the account of the 
teacher-pupil lineage given extensively elsewhere: see BU 2.6; 
4.6;6.5. 

except for a worthy person: the phrase anyatra tirthebhyal}. is some­
what ambivalent. It has been translated as: 'except at sacrifices', 
'except at holy places', and 'except in the prescribed manner'. The 
term tirtha can mean all these. The hospitality shown to honoured 
guests included the slaughter of a good animal for their food. 
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Taittiriya Upanlfad 

CHAPTER 1 

May Mitra ... long strides: RV 1.90.9. On the three long strides of 
Vi~Qu, see KaU 3.7n. 

I will proclaim you: I think that 'you' of this sentence is implied in 
the next two also. Others translate them simply as 'I will proclaim 
the right! I will proclaim the true!' 

teacher [lit. 'speaker']: according to the traditional interpretation, it 
is the pupil who recites this invocation. So 'the speaker' refers to the 
teacher, and 'me' refers to the pupil. 

2 quantity: the length of time required to pronounce a vowel. One unit 
is the length required to pronounce a short vowel. Three lengths are 
recognized: the short, the long (two units), and the prolate- (three 

units). 

strength: the force with which a particular syllable is articulated. 

articulation: defined as the recitation of the Veda at a medium 
speed (madhya), as opposed to the fast (druta) and the slow (vilam­
bita), the latter being used when a teacher is instructing a pupil. 

connection [swptiina]: refers to the modifications of sounds in 
speech or recitation by the influence of contiguous sound or sounds, 
a process more commonly referred to as sandhi. When a text is so 
'connected', that is, presented in the way that it is pronounced, it is 
called sa1flhitii, a term used with regard to the normal arrangement 
of the vedic texts. 

3 A very similar passage is found in AA 3.1.1. 

3.1 hidden connection: on this meaning of upani~ad. see BU 3.9.26n.; 
Int., p.lli. 
combination [smphiti]: refers both to the modifications of sounds 
earlier referred to as 'connection' (TU 1.2. n.) and to the vedic texts 
in their nonnal arrangement incorporating those modifications, that 
is, the phonetic changes caused by sandhi. In general, the initial 
sound of a word modifies the final sound of the preceding word. 
These combinations within the realm of speech are here extended to 
cosmic and bodily realities, thus establishing connections among 
various entities. The sexual metaphor inherent in these correspon­
dences is evident in the examples, especially that of the mother, 
father, and child. 
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3.4 food-supply: seeBU 1.3.17n. 
4.1 dazzling [viSvarOpa]: seeBU 1.4.7n. 

vedic hymns: here include all vedic texts, including the prose litur­
gical fonnulas of the Yajurveda. 

lndra: commentators take this to mean the syllable 0¥, generally 
viewed as the essence of the Vedas. But see the other esoteric mean­
ingsoflndrainBU 4.2.2;AU 1.3.14; TU 1.6. 
brahman's chest: see CU 3.15.1. 

5.1 other deities: that is, the other Calls: see BU 1.3.9 n. 
5.3 four sets of four: the four Calls are divided four ways: worlds, lights, 

vedic recitations, and brea~ thtis giving rise to four sets of four 
within their cosmic correspondences. 

6.1 space within the heart: see BU 2.1.17 n. 
hangs like a nipple: that is, the uvula. It appears that the person 
within the heart passes through this passage in going from the heart 
to the crown of the head. 

7.1 Skin ... Marrow: on the five components of the body, see Jamison 
1986, 167-78. As Jamison has shown, the Sanskrit word here for 
skin, carma, is used in the earlier literature to refer to the hide of an 
animal rather than to the skin of a living being. Its substitution here 
for the older tvac indicates the lateness of the TU. 
fivefold: on the significance of five, see BU 1.4.17 n. 

8.1 the Adhvaryu priest says 01,1: the instruction of the Adhvaryu to his 
assistant, the .Agnidhra, takes the fonn a sriivaya or o sriivaya 
(sometimes also OTfl sriivaya). Here the initial 'o' is seen as equiva­
lent to Otyt. See BU 6.3.4n; CU 1.1.8-9n. The sounds OT{Isom are 
contained in the Hotr priest's call to the Adhvaryu before reciting a 
hymn of praise (§astra), and the Adhvaryu response (pratigara) to 
this call also begins with Otyt. For these technical terms, see Kane 
1962-75,ti:1054,1179-80. 

10.1 I am the shaker ... and wise: this verse is very obscure. The mean­
ing of the hapax rerivan, here translated as 'shaker', is unclear; 
Saqtkara's interpretation as 'cutting' the tree of transmigratory 
existence (saTflsiil'a) is anachronistic. 

11.4 rule of substitution: see BU 2.3.6n. 

CHAPTER 2 

cavity: (or 'cave') here and elsewhere in these documents refers 
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most commonly to the open space within the heart: see BU 2.1.17n. 
On the interpretation of this verse, see Horsch 1969, 160. 
together with the wise brahman: the meaning of this phrase is not 
altogether clear. On its ambiguity, see Beall1986. 
a man here ... he rests: the description of a man in this and the sub­
sequent paragraphs relates also to the fire-altar built to resemble a 
bird with extended wings. Thus the word for sides (paqa) also 
means wing, and the word for bottom (puccha) means also the tail. 

2 all herbs: the expression sarvarqadham could mean both 'all herbs' 
and 'all medicine'; some have translated the expression as 
'panacea'. See, however, the use of the same expression in SB 
7.2.4.14 with the meaning 'all herbs'. See the parallel expression 
'all life' in § 3. 

From food ... they grow: on the way beings come into being 
through food, see also BU 6.2.9--13 and the parallels cited in BU 
6.2n. 
It is eaten .. .food: the Sanskrit word for 'food' (anna) is etymo­
logically related to the word for eating (ad-). 

3 Of that, this here . .. the former: this expression, here and in the fol­
lowing sections, is elliptical, and its meaning is not altogether cer­
tain. I take it to mean that the self under discussion (here, the self 
consisting of breath) is to be regarded as the embodied self vis-d-vis 
the self previously discussed (here, the self consisting of food); thus 
the former belongs to, or is contained in, the latter. In other words, a 
human being is like an onion with five layers. Each outer layer acts 
as a body to each inner layer, which is the self enclosed by the 
former. 
rules of substitution: see BU 2.3.6 n; here the expression probably 
refers to a class of vedic texts or formulas containing such rules. 

6 Tyat: see BU 2.3.1n; BU 3.9.9n. 
7 well-made: on man's body being 'well-made', see AU 1.2.3. 
8 The fear . .. the fifth: parallel in KaU 6.3. 

analysis of bliss: on the gradation of bliss, see BU 4.3.33. 

CHAPTER 3 

practised austerities: the expression tapo 'tapyata has also the 
meaning of heating oneself or incubating, especially within cos­
mogonic contexts: see TU 2.6; CU 2.23.2n. 
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6 big man: for the meaning of this expression here and in the follow­
ing paragraphs, see CU 2.11.2 n. 

7 not belittle food: the rule that one should not belittle food implies 
that one should eat food and thus parallels the rules given in§§ 8-9. 
This rule probably contrasts with the teaching of Bhfgu, whose 
practice of austerity may have included fasting. 

8 Water is food . .. based on food: the opposition here may be between 
both water and fire, and the heavenly waters and the heavenly 
lights, especially the sun. 

10.1 When he makes . . :final portion: the precise meanings of the 
expressions that I have translated as 'the first portion' (mukhatal}), 
'the middle portion' (madhyatal}), and 'the final portion' (antatal}}, 
are unclear; even the commentators give conflicting interpreta­
tions. They may refer to the times of a person's life (youth, middle 
age, and old age) or to the time of day when food is prepared for 
guests (morning, midday, and evening). The commentator Saqtkara 
takes these expressions to refer to the quality of the place and the 
time when the food is given, and of the recipient of the gift, mukha­
tal} being the highest and antatal} being the lowest. 

10.2 In speech ... as totality: the meaning of these elliptic phrases is far 
from clear. The meaning probably is that one should venerate (that 
is, recognize the correspondence) brahman as the various powers 
resident in speech etc. 

rest [qema]: is associated with people who settle a land and live 
there; this is contrasted in the Vedas to 'activity' (yoga) associated 
with people (yayiivara) who venture out to conquer new land. 
Activity is generally viewed as superior to rest: Rau 1957, 14. 

10.4 venerate it as brahman: the meaning of brahman here is unclear. It 
mayrefertoa 'formulationoftruth' (seeBU2.1.1 n}possiblyused 
as an incantation for attaining a wish, such as killing one's foes 
mentioned in the next sentence. In this case, 'possess brahman' 
may imply skill in the knowledge and use of such incantations. 

dying around of brahman: see AB 8.28 and K.sU 2.11-12. 

10.6 I am ... the light in the firmament: I read suvar najyofil} and take 
the lengthening of the final i as a prolation of the last syllable (the 
word isjyotil}). Some commentators (e.g. Siiym;m on TA 4.40) read 
suvan)ajyofil} ('possessing a golden light'). 

anyone who knows this: this subordinate clause is left dangling 
without a main clause. I take it with an implied connection to the 
subject of the preceding section, including the song: a man who 
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knows this will be like the man just described. If one connects this 
clause with the preceding suvar na jyotil}., then the translation 
would be 'Anyone who knows this will be like the light in the fir­
mament [or possess a golden light].' 
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Aitareya Up~ad 

CHAPTER 1 

1.2 the flood ... the waters: the term ambhas ('flood' or 'water') 
appears to indicate the celestial waters above the fmnament as 
opposed to iipal), the terrestrial waters. On the 'glittering specks', 
see CU 2.21.1 n.; here .they indicate the region between sky and 
earth where the shining specks of light are seen. · 

1.4 a mouth was hatched: on the image of creation as the hatching of an 
egg (cf. CU 3.19.1) through incubation, see CU 2.23.2n. 

2.1 these deities: see BU 1.3.9 n. 

It ajjlicted him: the antecedents of these pronouns are unclear. The 
meaning probably is that the ocean afflicted the self with hunger. 

2.3 well made: see TU 2.7. 

2.5 Find one for us also: I follow BHhtlingk's (1890) reading of api 
prajiinihi, which parallels the request of the other deities in § 1; the 
request here too is for a dwelling in which hunger and thirst can eat 
food. 

3.3 sought to escape: I follow BHhtlingk's (1890) reading of atya­
jiglir(lsat. 

3.11 then who am/: this question appears to be a search for the identity 
of the self (iitman). It is not identified with the functions of any of 
the organs, a point made explicit in AU 3. 

3.12 So he split . .. that gate: see the parallel at TU 1.6.1. In a similar con­
text, the AA 2.1.4 depicts brahman as entering the body through the 
tip of the foot. 

that is the heaven ojpleas1,4re [nlndana]: the exact meaning is 
unclear; the antecedent of 'that' is probably the name (niima), and 
there may be a play on niima to connect it with niindana. 
this is one ... the third: the deictic pronoun 'this', repeated three 
times here, is, as we have seen, an indicator of the oral nature of 
the text. The three are probably the crown of the head (; deep 
sleep, the heaven of pleasure), the middle of the body or the navel 
(;atmosphere, state of dream), and the feet(= earth, the waking 
state). A similar correlation is found in the creation hymn RV 
10.90.14. 

3.13 that man: the reference is to the cosmic man of AU 1.1.3-4. 

utmost: the meaning of tatama is ·extremely obscure. The 
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commentator Saqtkara takes it as tatatama 'most widespread'. I 
have taken it to be sort of superlative, indicating the ubnost there is. 
This I have seen: probably refers back to the very beginning where 
'this' (idam) refers to the totality of what is here. The meaning is 
that, seeing the man who is brahman, one has seen all there is here. 

3.14 ldandra: this name is here derived from idam ('this') and the verb 
adariam ('I have seen'), which was what the creator, here identi­
fied with Indra, spoke (see CU 3.14.1 n.). 
gods love the cryptic: see BU 4.2.2n.; see also BU 3.4.1. 

CHAPTER 2 

1-3 At the ourset . .. second birth: for the cycle from death to rebirth, a 
cycle within which a person passes a period of time as semen, see 
BU 6.2.8-16; CU 5.4--10. Here, however, we have a much older and 
a somewhat different concept of a man being born again in the wife 
through his semen. On this subject and on the connection between a 
son and the securing of a world, see Olivelle 1993, 41-6. Note the 
varying, but intertwined, meanings of the term lilman in this pas­
sage (see BU 1.1.1 n.). The father takes care of the child even before 
its birth, probably through the sacramentary rites (sarrzskiira), sev­
eral of which are performed during pregnancy. 

4 And he ... holy rites: the reference here is to the son, his very self, 
who will carry on the ritual activities of the family after the death of 
the father. The father, after his death, will be reborn (his third birth). 
This is an interesting combination of the two types of rebirth theo­
ries of ancient India: rebirth as the son and rebirth in another life 
after death. 

5 I knew ... flew away: RV 4.27.1. 

CHAPTER 3 

Who is this ... venerate: this initial phrase is rather unclear. Others 
have taken it as two sentences: '"Who is this?" We worship him as 
the self.' The opening word kal), although generally taken as the 
interrogative 'who', is also another name for the creator god 
Prajapati. In that case, the translation would be: ' "This self is 
Prajlpati" -50 it is that we venerate [the self].' A very similar state­
ment occurs at m 1.18 (Bodewitz 1973, 54), where the word kaJ) 
explicitly refers to Prajlpati. The term 'venerate' (upa-iis-) may 
indeed have the meaning of correspondence (see BU 4.1.2n.). Then 
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the question becomes, in fact, a search for things that would cor­
respond to the self. 

2 awareness ... Desire: the exact meanings of 'awareness' and the 
other mental functions and their distinctions from each other are 
very unclear. I do, however, attempt to distinguish prajiiii, which 
means knowledge, fromprajiiiina, which refers to the act of know­
ing, or cognition. The general point of the passage is that no single 
aspect of the cognitive powers of man can be viewed as the self. 

3 immense beings [mah!bhntini]: this term has the technical mean­
ing of primary elements (earth, water, fire, air, and ether) in later 
philosophies, but here, I think, they refer to the five large and 
expansive beings, as opposed to the small individual entities. 
those born from eggs ... sprouts: see CU 6.3.1 n. 

4 he went up: according to the commentator Smp.kara, 'he' refers to 
Vamadeva (AU 2.~). 
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Kallfitaki Upanipd 

CHAPTER 1 

Another version of the story ofSvetaketu, with Jaivali PravDhru;ta as 
the king, is found at BU 6.2, CU 5.~10, and JB 1.17-18. 

Citra Giiilgyiinani: a variant reading for OIII'lgylnani is OirgiiyaQ.i 
(BU4.6.2). 
Son of . .. another road: Citra's question is extremely elliptical, 
possibly an enigmatic question, and the problems of interpretation 
are compounded by the probability of textual corruption. The trans­
lations have varied greatly. I think that, on the whole, the question 
is directed at the two paths described later. 
closed door: the term sa'flvrtam refers to something closed, for 
example, the enclosure of a cowpen (Frenz 1968-9, 82 and105). 
Here, however, I think that it refers to the closed door represented 
by the moon (KsU 1.2). See also CU 2.24.4n. for the association of 
the door to heaven with the Milky Way. 
I fear ... false world: this statement is not altogether clear, but I 
think its thrust is that Citra wants to know whether Svetaketu is 
knowledgeable enough, for otherwise he may end up placing Citra 
in a false world (aloka) through the sacrifice. 
I'll ask my teacher: Svetaketu is referring here to his father, 
UddiUaka Arw:u. whose lineage name is Gautama (see BU 6.2.4n.). 
Even I . .. give us: the father's reply is unclear and has been subject 
to various interpretations. I take it to mean that Arul)i wants to 
return to the sacrifice that had been suspended and to learn from the 
'outsider', that is, someone who is not a Brahmin, the answers to the 
questions. 'After we have performed our vedic recitation' may also 
be a reference to placing themselves as students under Citra. 
sacrificial arena [sadas]: a shed erected in thewestemsectionofthe 
larger sacrificial enclosure (mahiivedl) dUring a Soma sacrifice. 
The seats for several of the priests are located in this shed. 
carryingfirewood: see CU 4.4.5 n. 
Let me ... it clearly: parallels to this exchange between a Brahmin 
and a K~atriyaare BU 2.1.15; KsU 4.19. 

· formulation of the truth: see BU 2.1.1 n. 
not succumbed to pride: Arui}i invites his son to come, but, 
although the text is silent on this point, it is clear that, just as in the 
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parallel narratives in BU and CU, Svetaketu declined that invitation 
out of pride, which explains Citra's satisfaction that Aru1}i has not 
succumbed to pride. 

2 door to the heavenly world: see CU 2.24.4 n. 

The semen .. . I am you: on these somewhat difficult verses, see the 
comments of Bodewitz 1973, 54-61. In the JB (1.18), which was 
probably the original context of these verses, it is the seasons that 
lead the dead man to immortality, which explains why the verses 
are addressed to the seasons and not to the moon (see also KsU 1.6). 
The fifteen parts refer to the digits of the moon, while the comment 
'who is born' may refer to the fact that the moon is being born con­
tinuously, although the words prasQta ('born') and prasuta 
('pressed', i.e. Soma) are· often connected in these texts (see Renou 
1948, 18n. 19; Bodewitz 1973,59n. 20). All theseepithetsreferto 
the moon, from whom the semen (in the form of rain) is gathered. 
The 'father of twelve parts' is the year with twelve months. The man 
considers himself to be born as the thirteenth, or the intercalary 
month, and the one who gives birth to him is the year, his real divine 
father, as opposed to the 'agent' who is his earthly father. The thir­
teenth month is often identified with the year and the sun, and there­
fore with immortality: see Bodewitz 1973, 59-60 nn. 24-5. 

3 in this world ... Amitaujas: on the term Ara and its possible con­
nection with artu)ya ('wilderness'), as well as some of the items 
located in the world of brahman, see CU 8.5.3. Muhnrtas are a divi­
sion of time, approximately 48 minutes. Vijar! means 'undecaying' 
or 'ageless', and the alternate reading vi raja means 'pure'. The 
meanings of llya and Salajya are uncertain; if llya is connected to 
ilii, it would mean speech or earth. Aparajita = invincible. Vibhu = 
extensive (in CU the hall is called Prabhu); Vicaq&Qa = radiant or 
far-shining; Amitaujas =unlimited power. 

4a as a man ... days and nights: days and nights are viewed here as a 
pair of wheels that tum with the passage of time. As Witzel ( 1984, 
230; see the diagram of the two wheels on p. 277) points out, the 
wheel of the day has two sides, the one that is bright and seen dur­
ing the day, and the other that is dark during the nighL The night, 
likewise, has bright and dark sides, seen during the night and day, 
respectively. When one is on top of heaven one sees these two 
wheels spinning beneath him. 

pairs of opposites: heat and cold, pleasure and pain, and other such 
pairs. 

4b The beloved Miinasi ... on to brahman: Minas! means 'belonging 
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. to the mind', and Cilqu~ means 'belonging to sight'. These appear 
to be personifications of the mental and visual capacities of percep­
tion. This is an extremely difficult and possibly corrupt passage; 
Frenz (1968-9, 107 n.7) confesses that he does not understand it. 
Thieme ( 1951-2) thinks that this passage is set in metre, and I have 
generally followed his emended text. Thieme takes the dual jagafi 
to refer to heaven and earth. 

5 · the throne Vica/qaT)Q ... pillow is prosperity: the names given to 
various parts of the throne and the couch are the names of different 
Siiman chants used during the Soma sacrifice: see CU 2.11-21 and 
the note to this. There is a similar connection established between 
the throne of lndra and the ritual texts at AB 8.12. On the High 
Chant, see BU 1.3.1 n. On the throne and the couch and their con­
struction, see Rau 1957, 125-6. On the construction of the throne at 
a Icing's anointing, see AB 8.5. On the 'second cover' I follow the 
reading ofRau: aparas cayal). The man coming to the couch is said 
to mount it 'frrst with his foot'. The meaning may be that he climbs 
placing one foot (right?) on the couch first. The AB 8.6 says that the 
king mounts .the throne with the right knee first, and then the left. 

~ Who are you ... you are this whole world: on the question and the 
answer, see KsU 1.2. The term satyam is here considered to be com­
posed ofsat and tyam. On this explanation of the term satyam, see 
BU 2.3.1-5 and BU 2.3.1 n. 

7 He consists of brahman: the term brahman may here mean specifi­
cally 'the formulation of truth': see BU 2.1.1 n. 
By what means ... feminine names: the reason for the connection 
between masculine, neuter, and feminine names, and breath, mind, 
and speech, is the gender (masculine, neuter, and feminine, respec­
tively) of the terms for these in Sanskrit. 

CHAPTER 2 

Kau~itaki: this person, after whom this Upani~ad is named, also 
appearsatCU 1.5.2. 
And, indeed ... a maid: this paragraph is missing in some 
manuscripts and is relegated to the notes in Limaye and Vadekar's 
(1958) edition. 
all these deities: the deities who bring offerings are the vital func­
tions (BU 1.3.9n.), a subject that is described in greaterdetailatBU 
6.1.7-14. The term bali here probably means offerings given vol­
untarily, but itcanalsomeana tribute paid to aking(BU 6.1.13n.). 

367 



Notes to pages 207-209 

3 the capture of 'an identical object of value': for a similar ritual for 
obtaining a wish, see BU 6.3. The meaning of ekadhana is not alto­
gether certain. It may mean an exceptionally valuable thing, a par­
ticular object of value, or even a valuable object belonging to a 
particular person. Since the rite involves the capture of an object 
from another person, I take it to mean the sauie valuable thing that 
two people have set their beans on, and which both are trying to 
obtain. 

sviihii: seeBU S.8n. 

4 divinely secured love: means love secured through the ritual offer­
ings to the vital functions as described in the previous section. 

5 the control of Pratardana: Bodewitz (1973, 23~) is right in 
rejecting any connection between this and either yogic exercises or 
theriteofofferinginone'sbreath(prlit)iignihotra).ltisunclearwhy 
this correspondence between breathing/speaking and the fire sacri­
fice is called 'the control of Pratardana' (saf!1yamana11J [or 
sib]lyamanam] priitardanam). Bodewitz, taking a cue from 
Siym;ta's commentary on AA 3.2.6, suggests the reading siiya1[1-
tana, priilastanam ('morning and evening'), although Bodewitz 
himself acknowledges that this does not solve all the problems, 
because this sacrifice takes place· all the time and not just in the 
morning and the evening. Pratardana appears again at KsU 3.1. . 

he offers his breath in his speech: on breathing and speaking as a 
fire sacrifice, see JB 1.20; 2.50; AA 3.2.6. 

6 Uktha: see BU 1.6.1 n. 

One should venerate ... bow down to him: on 'venerate': see BU 
4.1.2n. Note here the phonetic connections established between ~g 
(:;:: fC), Yajus, and Siman and the corresponding activities of all 
beings. 

Recitations of Praise: see BU 3.9.1 n. 

Adhvaryu priest: on the three types of priests, see Int, p. xlii. 

weaves upon it: on the weaving metaphor, see BU 3.6.1 n. 

7 Sarvajit: this epithet means 'all-conquering'. 

Wearing ... position: I take the term yajiiopavita to mean the man­
ner of wearing the upper garment, actually a shawl or cincture. I 
doubt that the custom of always wearing a sacred string, a common 
and obligatory practice in later Brahmanism, had come into prac­
tice during the period of the composition of this text (see Kane 
1962-75, ii: 287-91). In the 'sacrificial position', i.e. during sacri­
fices to the gods, the garment is worn as a loop from the left 
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shoulder to the right waist, whereas during offerings to ancestors it 
is worn from the right shoulder to the left waist. 
one who gathers: on the doctrine of 'gatherer', see CU 4.3.1-4 and 
4.3.1n. 

Sa My heart ... misfortune: the heart is here compared to a good piece 
of firewood, and in this context it appears clear that the moon is 
implicitly compared to a fire. The term adhisrita ('placed') is used 
frequently in the technical sense of putting wood or other offerings 
into afire. 

Be Swell up ... highest glory: these two verses are RV 1.91.16, 18. 
That tiny drop ... mDke us swell: TS 2.3.5.3 (= TS 2.4.14.1). The 
Sanskrit text cites only the opening lines of these three verses 
(pratika), a common practice in Brahmanicalliterature where the 
readers/listeners are expected to know these verses by heart; unable 
to presuppose such knowledge in my reader, I have chosen to give 
the entire translation of the verses. In the original context these 
verses are addressed to the Soma drink, but here Soma is identified 
with the moon (see KsU 2.9). On the moon swelling by meaning of 
the lifebreaths of people, see KsU 1.2. 

9 eat the Icings: 'king' refers to the K~triya class. On the classes of 
ancient Indian society, see Int., p. xxvi. On the metaphor of food 
and eater, see BU 1.2.5n. 
Do not waste away: the reference is to the waning of the moon, in 
the manner opposite to the swelling described in the previous sec­
tion. 

10 sniff his son's head: kissing the son's head here is done in a manner 
similar to what an animal does to its young, and refers especially to 
sniffing and to the breathing upon (hissing) the calf (see Hopkins 
1907). This is the intent of the final statement that the father makes 
the sound 'luufl' just like a cow over her calf (see CU 2.2.1 n.). A 
similar rite is described in several <Jrhya Siitras: A§valiiyana, 1.15.9 
and the parallels given in Oldenberg 1892, 302. 
From my body: see BU 6.4.9. 
You're my self. a variant reading, found also in the Grhya Sntras, 
translates: 'You are my self bearing the name "son".' 
0 lndra ... sons: RV 3.36.10, with the reading asme ('for us') in 
place of asmai ('for him'). This and the next two verses are cited in 
the original Sanskrit by their first lines only. 
Grant him ... of his life: RV 2.21.6. Here too I have replaced asme 
with asmai, following the pattern of the previous verse. 
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10 the sound hUlfl: within the Soma ritual this sound is technically 
called hi1(1 (CU 2.1.1 n.), and here it is compared with the low of a 
cow. 

11 dying around of the deities: the dying around brahman is described 
inAB 8.28; seealsoTU 3.10.4. 

12 all these deities: see BU 1.3.9 n. 

both the mountain ranges: the southern is the Vindhyas, and the 
northern is the Himalayas. 

13 arguing for its own pre-eminence: on the relative superiority of the 
vital functions, see BU 1.3.2-6n. 

14 father-son ceremony: for another version of this rite, see BU 1.5.17 
and the note to this. 

bliss, delight, and procreation: the reference is to sexual activity; 
see TU 3.1 0.3; KsU 1. 7; 3.5-8. 

live as a wandering ascetic: the wordpari-vraj- ('to wander about') 
is used here probably as a technical term for living the life of a wan­
dering ascetic (see BU 4.5.2 n.). 

CHAPTER 3 

as a result of war and valour: it is part of the ancient Indian warrior 
ethic that death in battle assures a warrior a place in heaven. That is 
how Pratardana got to lndra's abode. 

/killed . .. in the process: the exploits about which Indra boasts here 
are part of his mythic history. These episodes came to be viewed in 
later times negatively as the sins oflndra. Tvam was Indra's father, 
whom he stayed after drinking Soma (Macdone111898, 57). The 
killing of the Arunmukhas and the episode of throwing the Yatis (by 
some, mistakenly I believe, identified as ascetics) to hyenas are 
recorded in AB 7 .28; for a detailed and convincing new interpreta­
tion of this myth, see Jamison 1991, 45-130. Prihliidiyas, 
Paulomas, and Kilakruijas are types of demons. This passage takes 
a different slant and shows why these sins did not taint lndra. 

2 attains immortality in this world: the meaning probably is that when 
breath is present it keeps death away in this world. 

3 But only the breath: on the pre-eminence of breath, see BU 
1.3.2-6n. 

Uktha: see BU 1.6.1 n. 
Whole: see BU 1.4.9-lOn. 
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When a man is sick . .. that it departs: for the example of a sleeping 
man, see KsU 4.19-20; PU 4; and for the-dying man seeBU 4.4.1; 
CU 6.15.1. The relation of speech to names, corresponding to the 
senses and their objects, must be seen within the broader category 
of 'name and visible appearance', which comprehends physical 
realities: see BU 1.4.7. 

4 Speech releases . .. depart from it: the previous passage shows how, 
becoming unconscious, the various vital functions merge into 
breath. This passage indicates what happens when a person regains 
consciousness. Each vital function 'releases from this', that is, from 
breath, the corresponding object, and the awakened man is able to 
perceive those objects through the vital functions. 
Next . .. become one: this sentence is an introduction to the follow­
ing passages, which intend to show how all beings 'become one', 
that is, become united in intelligence as their source. 

5 particle of being [bhntamatra]: this term should perhaps be under­
stood within the line of thought that developed into the Sliqlkhya 
cosmology with its doctrine of subtle elements (tanmiitra). 

7 For without intelligence ... any name: the connection between 
'intelligence' (praj;;Q) and 'perceiving' (pra-jifd-) is clearer in 
Sanskrit because of the identity of the terms. 'Perceiving' here has 
the sense of making someone aware of a sensory perception. 

8 It is not the speech ... the one who thinks: on perceiving the subject 
rather than the external products, see BU 2.4.7-9; 4.5.8-10. 
visible appearance: see BU 1.4.7n. 
It does not become more . .. from these worlds: on being unaffected 
by action, see BU 4.4.22. 

CHAPTER4 

1 Glirgya Biilliki ... widely travelled man: for a variant of this story, 
see BU 2.1 and the notes to this. The term sarrrspr~ta (variant 
saqrsp~fa) is obscure; my translation 'widely travelled' follows 
Frenz and is a conjecture based on the context For the names of the 
regions see the List of Names and Fig. 2. 

2 The great ... the left eye: this passage appears to be a summary list 
of the items that in the subsequent sections Biilmci assumes to be 
brahman. Frenz (1968-9) rightly assumes that this must be a later 
addition by way of a table of contents. 

3 It is that person in the sun: here and in the subsequent passages it is 
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clearly implied that Bilaki venerates (see BU 4.1.2 n.) these items 
as brahman. 

10 essence of truth: a variant here reads 'the essence of radiance 
(tejas)'. 

divine sphere: see BU 1.3.9n. 

16 propagates himself. here probably has a spectrum of meanings, 
including 'getting a new life' through his children and heaven, and 
'becoming prosperous/famous' through livestock, wealth; and 
fame. 

19 In vain: it may also mean under false pretext 

carrying firewood: see CU 4.4.5n. 

20 Then these become ... the worlds: see the parallel passages at KsU 

3.3 andBU 1.4.7 for notes. 

these other selves: probably refer to the vital functions. 

For as long as . .. all the gods: for the allusion to the knowledge of 
Indraandofthe gods, seeCU 8.7-14; 1.2; BU 1.3. 
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KenaUp~d 

CHAPTER 1 

2 That which . .. from this world: see the parallel verse in BU 4.4.18. 
For an examination of this sort of expression, see BU 2.1.20n. · 

3 so have we heard ..• to us: this refrain occurs also in IU 10 and 13. 
4 venerate: in the refrain here and in subsequent verses, see BU 

4.1.2n. 

CHAPTER 2 

1-5 If you think ... from this world: this entire section appears to be a 
discourse. Some think that it is a dialogue between a teacher and a 
pupil. The syntactic problems and general obscurity of the first few 
paragraphs (they almost look like riddles) make it difficult to 
demarcate the sections spoken by the two or even to conclude that it 
is in fact a dialogue. These obscurities make any translation very 
tentative, and mine assumes that the entire section is a discourse by 
a teacher to a pupil. · 

2 I do not ... not know: this verse is elliptic and obscure. In general, 
the meaning appears to be that we do know the visible appearance 
of brahman in this world. This appears to be the meaning of 'Who 
of us knows that, he does know that.' But there is a deeper aspect of 
brahman (the part among the gods?) that is so far beyond human 
perception that we do not even know that we do not know it. 

CHAPTER 3 

victory: the reference is probably to the victory of the gods over the 
demons (see BU 1.3). 

2 Brahman: although at some level personified, brahman is presen­
ted as both grammatically neuter and in some ways a principle or a 
truth (see BU 2.1.1 n.), rather than a person. Hence, I use the pro­
noun 'it' with reference to brahman. 

CHAPTER4 

2 close contact with it: manuscripts add: 'for they were the first to 
recognize it as brahman'. I think this phrase has been copied from 
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§ 3, where it fits the context. Here, on the other hand, the phrase is 

completely out of place, because F'u:e and Wind did not recognize it 
as brahman. Further evidence for its migration from § 3 is provided 
by the fact that in the Sanskrit the word 'first' is in the singular and 
the verb 'recognize' is in the third person singular (as in§ 3 with ref­
erence to lndra), while the subject has been changed to the plural 
'they', creating an anacoluthon. For these reasons, I have omitted 
the phrase from the translation. 

4 Here is its . .. blink: this is a somewhat obscure passage (see Thieme 
1968b, 721-2). The intent appears to be to show phenomena in the 
cosmic and the individual spheres that can represent (be substitutes 
for) brahman. On substitution, see BU 2.3.6n. On the flash of light­
ning, see BU 2.3.6. The sudden flash of recognition in the mind is 
here likened to a flash of lightning that makes people exclaim 'Ahl' 

6 tadvana: the meaning of this expression is quite unclear. If vana 
means 'wood', then the meaning is 'the wood (i.e. material) of that 
(i.e. brahman)'. Others take vana as 'desire' or 'love'. Then the 
meaning is 'one who has love for that'. The latter appears to be the 
intention of the author when he concludes that when someone 
knows this name people will 'long for' him; vana is here connected 
with the verbal root viiiic- ('to desire or long for'). I am inclined to 

think that this too is an esoteric term without a specific semantic 
meaning: see CU 3.14.1 n. 
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CHAPTER 1 

1-4 The three prose passages (§§ 1,2,4) of this section are taken ver­
batim from TB 3.11.8.1. The episode of Naciketas is narrated in the 
TB (3.11.8.1-6) to teach the origin and significance of a special 
fire-altar bearing the name Naciket8s. Bodewitz (1985, 8-10) has 
demonstrated that the expression agnir niiciketal) (lit. 'Naciketas­
fire') refers not to a type of ritual fire, but to a special type of fire­
altar that is constructed during a sacrifice. The story, as told in TB, 
begins with a sacrifice offered by the father of Naciketas at which 
all the father's possessions were given away as sacrificial gifts. The 
boy, assuming that he too is to be given away, irritated his father by 
asking three times: 'To whom will you give me?' The father, in 
exasperation, says: 'To death'. He could not take back his words, 
but tells Naciketas that, when he goes to Death's residence, the lat­
ter will be away and that Naciketas will remain there without food 
for three days (here Death is both death and the god of death, who 
has many names and epithets, including Yama and Vaivasvata). It 
is, of course, a great discourtesy to let a Brahmin guest remain in 
one's house without food. The father instructs the boy on what to 
say when Death returns. When, after returning home, Death asks 
bim how many days he has been there, Naciketas replies: "Three.' 
Death: 'What did you eat the first night?' Naciketas: 'Your chil­
dren.' Death: 'What did you eat the second night?' Naciketas: 
'Your livestock.' Death: 'What did you eat the third night?' 
Naciketas: 'Your good works.' To redeem himself Death grants 
Naciketas three wishes. His first wish is that Death should return 
him to his father's house alive; the second, that he be taught how 
sacrifices and good works can be made not to decay; and the third, 
that he be taught how to ward off repeated death (see BU 1.2.7n.). 
The answer to the last two is the construction of the Naciketas fire­
altar. The KaU expands on this story, but its main focus is on the 
second and the third wish of Naciketas. 

1-2 Usan ... led away: I take Usan as the personal name of Vija­
sravas. Others take it to mean 'desirous' and have· to assume an 
implied object of his desire, either heaven (Rau 1971) or the fruit of 
the sacrifice (Edgerton 1965). The ritual giving of all one's posses­
sions took place at the conclusion of a specific sacrifice called 
'Sacrifice of All' (sarvamedha). This explains the reference to the 
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cows given as sacrificial gifts to the priests who assisted at this sac­
rifice. 

3 They've drunk ... as gifts: the significance of this statement is not 
altogether clear. I take it as a sarcastic remark, meant both to indi­
cate the uselessness of such sacrificial gifts and to hint at the 
hypocrisy of people who gave the worst of their flock as gifts. I take 
the term nirindriya as a reference to sterility (following its usage in 
TS 2.5.6.4; TB 1.5.3.3; BU 6.4.4), although it can refer more gener­
ally to bodily weakness. On joyless worlds, see BU 4.4.11 (cf. also 
IU3). 

5 Naciketas reflects: the identities of the different speakers here and 
in the subsequent passages are not specified in the Sanskrit text. 
Although these identities are not always certain, I have given the 
probable ones within brackets in the translation. 

6 Look ahead . .. after us: the Sanskrit is very succinct, and the trans­
lation is somewhat free. In the previous verse Naciketas says that he 
is the first of many, i.e. of those who will die after him, and the mid­
dlemost of many, i.e. of those who have died before him. Here, the 
voice says in effect that all men must 4ie and be born again, like 

seeds of grain. 

7 A Brahmin guest . .. appease him: the reference here is to Naciketas, 
who has come to Death's house as a guest. 'Fire in all men' is Agni 
VaiSvanara (BU 1.1.1 n.). 

9 Three nights ... any food: Death comes home and finds that 
Naciketas has been there for three nights. This verse presupposes the 
questions and answers found in the TB narrative(~ KaU 1.1-4 n.). 

11 Auddiilaka A rul)i: this reference has caused some problems. I take 
it (with Edgerton 1965 and Rau 1971) as a separate sentence and 
Audd8laka AruQi ('son of Uddllaka Arwp') as a reference to 

Naciketas. Others (e.g. Renou 1943) take this line to be syntactical­
ly connected to the first and Auddilaka .A.rwp as a reference to the 
father of Naciketas. They emend the fmal word prasntaiJ. to 
prasnte. The translation would then be: 'AuddiUaka AruQi will be 
affable in the future, just as before, towards you dismissed by me.' 

12 no fear of old age or you: I follow Rau (1971) in reading tvan 
(= tvat) najariiyii 

13 studying: the implication is that Death is an expert in this know­
ledge, an expression used also elsewhere: CU 5.11.4-6. 

fire-altar. the Sanskrit agni ('fire') here and in what follows has the 
meaning of 'fire-altar' (see KaU 1.15), a structure that is built with 
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bricks during a particular sacrifice called· Agnicayana (Bodewitz 
1985,8-10, 25). 

who has faith: the faith that Naciketas has is in the efficacy of the 
sacrificial ritual. 

15 the beginning of the world: the meaning appears to be that the fire­
altar ritually builds the entrance to the heavenly world for the sacri­
ficer. 

16 g/inering: on the meaning of anekarQpa (lit. 'of many forms') as 
'glittering' (or dazzling), see BU 1.4. 7 n. 
disk of gold: the meaning of s{ilkQ, a tenn found only in the KaU, is 
unclear. It is undoubtedly something precious, probably made of 
gold. Some have taken it to be a necklace or a chain. I think the argu­
ment of Bodewitz (1985) for taking it as a gold plate or disk that 
could be worn on the breast is convincing. Its connection with the 
orb of the sun is clear, and it appears to have been an object depos­
ited under the fire-altar during its construction. 

17 three-Niiciketa man: the term trif)iiciketal) has been interpreted as 
one who has kindled or is equipped with the three N!ciketa fires. I 
have taken it as an epithet of a man connected with the three Naci­
keta fire-altars. Bodewitz (1985, 13-14) has shown that the fire 
connected with the N!ciketa fire-altars is just one and not the three 
usual vedic fires. So the 'three' here probably refers to the fact that 
a person who truly understands the Naciketa fire-altar constructs it 
in its three dimensions: the ritual, the macrocosmic, and within the 
individual ('in the cave of the heart'). 

Perceiving ... unending peace: this passage poses serious difficul­
ties. I follow Bodewitz (1985, 24). The point appears to be that the 
man sees the ritual identity between the disk of gold to be deposited 
and the brahman, who is the god to be adored in the form of the sun 
as it is being born, i.e. rises in the east. The expression brahma jajiia 
(= jajnana) is a reference to the ritual formula at AV 4.1.1 (Rau 
1971, 162), which is recited at the construction of the fire-altar. 

29 transit: that is, the passage from this world to the next at death, 
which is the focus of the third wish of Naci.ketas. 

CHAPTER 2 

3 You have looked . .. wealth: the meaning, as Bodewitz ( 1985, 20-1) 
has pointed out, is that even though Naciketas accepted the gold 
disk, he did so not to get wealth but as an item to be used in the 
ritual of constructing the fire-altar. 
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5 Wallowing ... blind: parallel in MuU 1.2.8. 

6 transit: see KaU 1.29 n. 

7 Many do not ... taught it: I follow the emendations suggested by 
Rau ( 1971, 173): dropping api ('even') in the first line, and the read­

ing kuJalo 'nuii~taiJ. for kuialiinuii~taiJ ('taught by a skilful man'). 
1b.e antecedent of 'it' here and in the next verse is unclear. Many 
take the reference to mean the true self(iitman), while Rau (1971, 
164 n. 16) takes it to be the doctrine (dharma) regarding what hap­
pens to a man who dies given in KaU 1.21. Rau is on the right trac~ 
but it is not necessary to go back all that way, since the 'ttansit' 
(siimpariiya) from this world to the next is mentioned in the preced­
ing verse. I have made this reference explicit in the translation. 

8 For it is ... reason: there appears to be a play on words here. The 
term Q1)U can mean both fine/subtle (see KaU 2.13, 20) and an atom, 
while pramiii)Q means both size and a means of valid knowledge, 
such as perception or inference. So, the phrase may also mean, 
'more subtle than subtle means of knowledge'. 11le intent, in any 
case, is to show that reasoning alone cannot reveal the path of the 
dead. 

10 What you call .•• the eternal: I follow the emendation of Rau 
(1971, 173), reading nityair (eternal) for anityair (impermanent), 
which also restores the metre. 

13 drawn it out: see KaU 6.17. 

point of doctrine: the meaning of dluJrmyam, which I have translat­
ed as 'point of doctrine', is unclear. But it cannot be very different 
from the meaning of the term tlJuunr4 (also said to be subtle, al)u) at 

KaU 1.21 and from its usage in the next verse, KaU 2.14. 

1 ~ The wise one ... is killed: the wise one is the self (atman). From here 

the discussion shifts to the nature of the self in so far as it is differ­
ent from the body and survives death. As Rau (1971, 166) has 
pointed out, the older part of the text containing the dialogue 
between Naci.ketas and Death ends here, although it appears that 

the later editors intend to place what follows also in the mouth of 
Death (see, for example 4.15). On this and the following verse, see 
the parallels in BhG 2.19-20. 

20 Finer than ... the self. see the parallels in SU 3.20. 

23 chooses: for my textual emendation here, see MuU 3.2.3 n. 
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CHAPTER 3 

five fires: see Int., p. xlii. 
Shadow and Light: 'shadow' refers to the person in the heart, and 
'light' to the person in the firmament. The intent is to show the cor­
respondence between the cave of the heart and the highest heaven. 

2 dike: seeBU 4.4.2211. 
danger: withRau (1971, 174), Ireadbhayam ('danger' or 'fear') in 
place of abhayam ('fearless') both because it makes better sense 
and because it restores the metre. 

7 final step: here refers to the highest step ofVi~IJU referred to in verse 
9. The three steps of Vi~u is a recurrent theme in the Vedas. His 
third and highest step is in the farthest heaven, the most desirable 
place for gods and men. The three steps are in some way related to 
the movement of the sun through the three regions of the univeri;e. 
To these three steps is connected the myth of the dwarf Vi,IJU in the 
Brihma.r.tas (see SB 1.2.5). The gods having been defeated, the 
demons (asura) were in the process of dividing the earth. The gods 
went there to get themselves a share, and the demons allowed them 
the area Vi~u would lie on. In later versions of the myth Vi~u is 
allowed as much territory as he could encompass in three steps. The 
dwarf Vi~u assumes his normal size, placing one step on earth, a 
second in the intermediate region, and the third in the highest heav­
en, thus winning the entire universe for the gods. 
round of rebirth: this is the earliest usage of the significant term 
SfJlllslira in the early Upani~ads. It occurs again in SU 6.16. 

11 immense self. may correspond to the mahat, which is the first pro­
duct evolved out of pralqti. Thus in verse 15 the ultimate state is 
said to be beyond this mahat ('immense'). 
the unmanifest: the reference is probably to the S&qlkhya cosmo­
logical principle of primal nature or pralqti, from which all materi­
al objects evolve. The ideas and terminology of this section of the 
KaU bear some resemblance to Smpkhya, although not in its classi­
cal form (see Horsch 1965, 475). 
person: opposed to the material nature and entrapped by its pro­
ducts is the spiritual 'person' or purrqa. 

15 no appearance: see BU 1.4. 7 n. 

16-17 The wise man ... eternal life: these two verses appear to be a later 
addition to praise the importance of this text and to show the 
rewards for its recitation. 
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CHAPTER4 

3 what then is here left behind: see KaU 5.4. 

5 it does not seek: the antecedent of 'it' appears to be the self (KaU 
4.12). Cf. BU4.4.15; IU 6. 

6-7 He who was . .. abiding there: these two verses are very obscure and 
possibly corrupt Rau ( 1971, 168) leaves them untranslated, calling 
them untranslatable and corrupt My translation is, of course, very 
tentative. 'Heat' and 'the waters' refer to the primordial cosmic 
forces that were part of the cosmogenic process. 

9-11 From which .•. diversity: the meaning is that the sun rises from and 
sets into the ritual fire. Thus the ritual sphere down here is identified 
with the cosmic sphere up above. When one understands this 
correspondence (see Int. p.lii), one sees the unity be~d the appar­
ent diversity in the world. For verse 9, see BU 1.5.23; and for the last 
two lines of verse 10 and the first two of 11, see BU 4.4.19. 

12 A person .•. himself. the meaning is that the 'person', that is the ulti­
mate self, does not hide himself from a man who knows him close 
at band (see KaU 4.5). 

14 laws: the term for 'laws' is dharma (here in the plural). Many have 
considered this evidence of Buddhist influence on the KaU. But as 
Horsch (1968, 472-5) has shown, the term here refers to the diver­
sity of ritual and moral rules that govern a Brahmin's life. The term 
is used ina very similar way atBU 1.5.23. 

CHAPTERS 

1 fort with eleven gates: the fort is the body (see BU 2.5.18), and the 
eleven gates are the two eyes, two nostrils, two ears, mouth, anus, 
urinal opening, navel, and the cranial·opening (see TU 1.6.1; AU 
1.3.13). The fort is said to have nine gates, when the last two are 
omitted (see SU 3.18). 

2 The goose ... truth: with minor variants, found in RV 4.40.5. 
According to its explanation in SB 6. 7 .3.11, the reference is to the 
various aspects of fire: e.g. goose= sun (see BU 2.5.18n.); Vasu = 
wind; hotr and guest= ritual fire. 

3 Dwarf. see the characterization of the self as the size of a thumb at 
KaU4.13. 

9-10 As the single . .. of each: the fire that enters living beings is either 
the digestive fire or the fire that keeps the body warm, while the· 
wind is the breathing of living beings. 
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12 The one . .. happiness: cf. SU 6.12. 
13 The changeless . .. bliss: cf. SU 6.13. 
15 There the sun . . . light:= MuU 2.2.10; SU 6.14. 

CHAPTER6 

1 Its roots . .. ever pass: cf. KaU 5.8. 
4 If one ... worlds: this verse has created difficulties to both ancient 

commentators and to modem translators. For a discussion of them, 
see Rocher 1973. The difficulties stem from the assumption that the 
knowledge of brahman in this world should not lead to another 
body but to liberation. One may, however, question whether such 
an assumption can be made with regard to the Upani~ (see, for 
example, KaU 5.7). Some emend sarge~u to svarge~u. and translate 
'within the heavenly worlds'. 

6 The separate nature: the meaning is that a wise man should recog­
nize that the senses are different from the self both in their nature 
and in their coming into being at birth· and their ceasing to be at 
death .. 

7 Higher than the senses . .. unmanifest: see the parallel at KaU 3.1 0. 
'Intellect' (buddhz) of that passage is replaced by 'essence' (sattva) 
here. It is unclear whether the latter is another term for the former 
(in Siilpkhya cosmology the intellect is constituted predominantly 
by the quality of sativa or gOodness/light), or a new category that 
replaces it. 

9 His appearance ... immortal: the meaning is that one becomes 
capable of knowing him only with one's·heart, spirit, and thought. 
See SU 3.13; 4.20. 
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In his detailed study of the first 14 verses of the IU, Thieme (1965) 
has attempted to demonstrate that the text consists of four separate 
discussions (I= 1-3; ll = 4-6; m = 7-11; IV= 12-14) carried out by 
two adversaries with opposing views, with statements of principle, 
objections, and answers. I give here the identities of the speakers of 
each verse, according to Thieme: 1: 1 =statement, 2 =objection. 3 = 
answer; ll: 4-5= objection, 6 =answer; m: 7-8 =statement, 9-10 
=objection, 11 =answer; IV: 12-13 =objection, 14 =answer. 
Although Thieme's suggestion is intriguing (the text ·may, indeed, 
present some views that the author goes on to refute), I am not con­
vinced that this little text intends to present such a complicated 
argument. Regarding the first verses of the IU, see also Shanna and 
Young 1990. 

1 So you ... abandoned: some take this to mean that one can eat, or 
more generally enjoy or Use, what has been abandoned by the Lord, 
namely, what is without life or is dead. Under this interpretation. the 
statement amounts to an injunction not to kill living beings for food 
(Thieme 1965). Others think that the injunction refers to ascetics who 
must eat what has been given (i.e. abandoned) to them by others. 

2 Just performing ... on you: the meaning appears to be that one 
should perform works, especially rites, because one is obliged to do 
so and not out of any desire for their results. This is the major point 
of the discussion on renunciation in the BhG. 'Hundred years' is the 
standard expression for the full life span of a human being. So the 
meaning is that a man should desire to live his full life devoted to 
perfonning his duties. I follow Thieme (1965, 90) in dropping the 
fmal nare of this verse and in interpreting asti ('he/it is') as an 
idiomatic expression indicating that the statement made is, indeed, 
a fact 

3 Demonic: it is tempting to read asiJryill) ('sunless') in place of 
asuryiil} ('demonic'). Given that the demons are often connected 
with the night and gods with the day, both expressions may suit this 
context. 
who kill the self. the expression lJJmahana~ has caused much con­
troversy (see Sharma and Young 1990) and has been interpreted 
differently depending on the value given to the term iJtma-. If we 
exclude the allegorical interpretation of some commentators, who 
take the expression to mean 'those who do not know the self, two 
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major interpretations have been offered. Some see this as referring 
to suicide ('who kill themselves'), taking the latter term to be a 
reflexive pronoun. Others (Thieme 1965) take it as a reference to 
killing living beings; here.litman would refer to a living body and, 
thus, to a living being (see BU 1.1.1 n.). My translation deliberately 
leaves open both possibilities. 

4 the one: compare the repeated use of the term 'one' (eka) in the SU. 
The pronouns used here and in the subsequent verses are neuter and 
may refer to brahman, although the exact meaning of that term in 
this context is far from clear (see the use of this term in the SU). 
Miitarisvan: generally identified with the wind. See PU 2.11 n.; 
Thieme 1965, 93-94. 

6 When a man . . . from him: cf. BU 4.4.23; KaU 4.5. 'It will not hide': 
i.e. the self, here viewed as the universal self present in oneself and 
in others, will not hide itself from such a man. 

7 When ... oneness: I take the antecedent of the correlatives yasmin 
('in which') and tatra ('regarding that') as the self (iitman), also 
used similarly in the locative in the previous verse. On the transla­
tionofthisdifficult_verse, see Thieme 1965,94-5. 

8 He has reached: the antecedent of 'he' is unclear; it probably refers 
back to the 'selr. 

seed: (or semen: sukram) probably refers to the germ of creation; 
the term could also mean 'bright' . 
riddled by evil: see BU 1.3.1-18. 
through endless years: following Thieme (1965, 95), I take out the 
expression yathiitathyatal) from the last line. With it, the sentence 
would translate: ' ... objects as they are in reality through endless 
years'. 

10 It's far different: the antecedent of 'it' (neuter) is unclear; it proba­
bly refers back to the 'one' in verse 4. 

12 non-becoming, becoming: the exact meanings of 'becoming' 
(sambhuti) and 'non-becoming' (asambhiJ.n) are unclear. The use 
of the term 'destruction' (viniiSa) in verse. 14 as a synonym of 'non­
becoming', however, points in the direction of the belief that after 
death there is no further existence. In that case, the opposite, i.e. 
'becomiDg', must mean the belief in the continued existence after 
death, probably in the sense of rebirth. 

15-18 The face ... offer to you: these verses are found atBU 5.15, where 
notes are given. 
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SvetiiSvatara Up81lifad 

CHAPTER 1 

What is the cause of brahman: others translate this question as: 
'What is the cause? Brahman?' The assumption there is that brah­
man is a possible answer to the first question. I think, however, that 
the first verse contains only questions, and the second, possible 
answers. So the first question relates to the cause of brahman, here 
probably taken as the totality of the world (see verses. 6, 12) or 
Primal Matter (pralqti, see Int., p. xlviii), rather than to a cause in 
the abstract. 
Why were we born: the question is about the reason or cause rather 
than the purpose of our birth; the tenn could also mean 'whence' or 
'from where'. 
Governed by ... situation: this question refers to the one who gov­
erns the process of rebirth in which people are born in different sit­
uations, some pleasant and others painful. 

2 Should we ... and pain: the author here gives several answers to the 
questions posed in verse 1, possibly answers that were given in var­
ious contemporary schools of thought (for his own answer on the 
cause, see SU 6.9). 'Source of birth' (lit. 'womb') probably refers to 
the different wombs a person may enter during the rebirth process 
(see verse. 5) which will detennine the way he is at present. This, 
and the next answer, i.e. the person (puru~a. probably in the 
Siirpkhya sense of the conscious and spiritual principle in a human 
being), may be answers to the last question. The last sentence may 
also be translated: 'Even the self has no power over what causes 
pleasure and pain.' 

3 Those who ... self. this succinct verse has been subject to various 
interpretations. I follow Rau's (1964), which is closer to the syntax 
and tits with what follows. The term sva- ('own') in the compound 
svagui)Qil} ('by own qualities') is a reflective and can only refer 
back to the subject of the sentence, the anonymous 'those', and not 
to 'God', as assumed by some. Some also interpret the compound 
deviitmaSaktias 'theself-power(orinherentpower)ofGod'. Rau's 
interpretation assumes that the compound refers to the three cosmic 
principles-God, self (i.e. the individual soul), and power (i.e. the 
material principle called pralqti in Sllpkhya cosmology)-which 
are the subject of discussion later in the chapter (see .e.g. verses 
6-12). The final statement refers to the theistic assumption of the 
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document, namely, that it is God alone who oversees every cause 
that operates within the universe. From 'time' to 'self refers back 
to the list of causes given in verse 2. 

4-5 We study it ... five sections: see Johnston 1930 for a detailed study 
of these two verses. On the term 'study', with reference to those 
who have expertise in something, see KaU 1.13n.; CU 5.11.2. The 
terms 'wheel' and 'river' are not given in the text, but are strongly 
implied by the adjectives; note also the expression 'wheel of brah­
man' in verse 6. I give here the traditional understanding of these 
numbers: one rim = primal nature or pralqti; threefold = the three 
qualities (gu!J,Q) of S8Ipkhya, i.e. goodness'(sattva), energy (rajas), 
and darkness (tamas); sixteen tips = five elements, five organs of 
perception, five organs of action, and the mind; fifty spokes = the 
fifty dispositions (bhiiva) of S8qlkhya listed in the Siilpkhyakiirikii., 
47; twenty counter-spokes = ten organs of perception and action 
and their respective objects, or, according to Johnston (1930, 858), 
the five elements, five objects of perception, and the ten organs of 
perception and action; six sets of eight= ( 1) five elements, intellect, 
ego (aluupkiira), and mind; (2) eight elements of the body: outer 
skin, inner skin, blood, flesh, fat, bone, marrow, and semen; (3) 
eight yogic powers: the power to become extremely small, 
extremely large, or extremely light, power to obtain anything, total 
freedom 'of will, power to subdue all to one's will, lordship, and 
power of suppressing desire (eight different results of yoga are 
listed at SU 2.13); ( 4) eight dispositions: righteousness and unright­
eousness, knowledge and ignorance, detachment and non­
detachment, superhuman power and lack of such power; (5) eight 
divine beings: Brahma, Prajapati, Devas, Gandharvas, Yak~as. 
Riik~asas. Ancestors, and PiSicas; (6) eight virtues: compassion, 
forbearance, lack of jealousy, purity, ease, generosity, auspicious­
ness, and absence of desire. One rope = desire ['of many forms' 
(viSvariipa): although in general this term means glittering (see BU 
1.4.7 n.), in this context it probably means the multiple ways in 
which the single rope of desire manifests itself; this interpretation 
of the rope image is challenged by Johnston 1930, 859]; three paths 
=righteousness, unrighteousness, and knowledge, though Johnston 
(1930, 859-60) views the paths as referring to the three ways to lib­
eration, i.e. knowledge, yoga, and devotion (bhalai); two causes = 
good and sinful actions (the delusion regarding the 'one' refers 
back to the 'one' (verse. 3) who governs all the causes: Johnston 
(1930, 860-61) sees here a reference to the Sftqlkhya ignorance 
where the self regards the two, punqa and pralqti, as just one); five 
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sense organs: following Rau (1964, 28), I take srotas as 'sense 
organ', but the tenn literally means a stream and both meanings 

are probably intertwined here; I follow Johnston's (1930, 863) 
emendation -nakriim ('crocodile') for -vakriim; five sources of 

birth: traditionally viewed as the five elements (see Johnston's 
(1930, 864-72) long excursus), but they may be the types of births 

that a person may have during the rebirth process (cf. SU 1.2; BU 

4.4.17 n.); five types of perception = those arising from the five 

senses; five whirlpools: the term may also mean 'back-currents' 
and refer to the path of rebirth which has five stages (BU 6.2.9-13; 
Rau 1964, 28); [traditionally, however, the five are viewed as the 

five objects of the senses]; five types of sorrow= suffering associ­
ated with residence in the womb, delivery, old age, sickness, and 

death, while Johnston (1930, 872-3) takes them to be the five sense 

objects; fifty ways may be the same as the fifty spokes of verse 4, 
but the reading here may be corrupt (Johnston 1930, 873-4); five 

sections = ignorance, sense of ego, love, hate, and attachment. 

6 goose: here and elsewhere in the SU is a symbol of the individual 
soul (see BU 2.5.18n.) who circles around (i.e. js reborn repeat­
edly) in the wheel of brahman (i.e. existence subject to rebirth, 
sQI{Isiira) or of God (SU 6.15). 

impeller: refers to God who sets the wheel in motion. 

from there: that is, from the wheel of brahman. 

To immortality: the concluding statement here and in verses 7-11 
refers to the liberation of the self. 

7 oneself, the foundation: I follow Rau's (1964, 44) emendation sval) 
prati~thii- for suprati.fthii-. 'Oneself' (sval)) is the iitman or indivi­
dual self; 'foundation' is pralqti; and 'imperishable' is God. 

from the womb: that is, from repeated births. 

9 the one is Lord and the other is not the Lord: 'Lord' and 'not the 
Lord' of this expression here and elsewhere in this Upani~ have 
also the meanings of 'powerfuVfree' and 'impotent/not free'. These 
two refer to the individual self (iitman) and God. 

unborn female: that is, pralqti (see SU 4.5). In the original Sanskrit 
'female' and 'male' are expressed merely by the grammatical gen­
der of the term 'unborn'. 

displaying every form: I have previously translated the term 

viivarQpa (see BU 1.4.7 n.) as 'dazzling'. In later texts such as the 
SU, however, the term probably has the meaning 'displaying every 
form'. This is demonstrated well in the famous transfiguration of 
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KJll)a in the BhG (ch. 11), where all the forms, i.e. all beings, are 
seen in the body of:KJll)a. I still think that the term continues to refer 
to the luminescent conception of the self in its relationship to the 
sun (see, e.g., SU 5.8, where the Lord is compared to the sun; 
Bodewitz 1985, 17). 

he finds: these words are not in the Sanskrit but are strongly 
implied. 

10 primal source [pradhllna]: this is another tenn for primal matter or 
pralqti. 
Hara: the meaning of this term is unclear. In later times, it is an epi­
thet of Siva. Rau ( 1964, 29) takes it to mean 'glow' (Glut) and refers 
to §ukra ('bright') of SU 4.2. 

11 blemishes [kle§a]: are five in number: ignorance, sense of ego, love, 
hate, and attachment. 

in the absolute ... fulfilled: an alternative translation is: 'He 
becomes isolated [i.e. liberated] and his desires are fulfilled,' if we 
take kevala as a nominative (kevalal)) rather than a locative 
(kevale), both being possible according to the rules of sandhi. 

12 This: the reference is to the three (God, self, and pra/qt1) that was 
discussed in SU 1.3, 7, 9-10, and is called at the end 'threefold 
brahman'. 

within one's body: I take iitman here as a reference to one's body in 
light of the statements in the subsequent verses (see BU 1.1.1 n.). 

When the enjoyer: here I follow Rau's (1964, 44) emendation 
bhoktii for bhoktiiram. In the next verse, indeed, it is the self that 
perceives 'both', i.e. God and objects of enjoyment,pra/qti. 

13 When afire ... tinder: the image here is the production of fire by 
using a fire-drill (see BU 1.4.6 n.; KaU 4.8). The womb is the 
depression on the lower slab into which the drill is inserted and 
twirled to produce fire. 'Essential character' (linga) appears to refer 
to the essential element of fire, which remains within the fire-drill 
even when its visible fonn is extinguished. In later thought the term 
linga has the technical meaning of 'subtle form'. 

one can grasp both: that is, God and pra/q1i mentioned is the previ­
ousverse. 

14 the hidden thing: probably the fire hidden in its source, the fire-drill. 
15-16 water in the river-bed: the reference probably is to water hidden 

under a dried-up river-bed. The point of all these images is that in 
every case one has to engage in a strenuous activity (crushing the 
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sesame seeds, churning the curds, or digging up the river-bed) to 
obtain what is hidden therein. 

one grasps that self. here 'self refers to God, who was the subject 
of discussion in the preceding verses. 

CHAPTER 2 

Verses 1-5 are, with some variants, TS 4.1.1.1-2 (where verses 2 
and 3 are transposed). In that context these verses are part of a group 
of eight verses recited while the Adhvaryu priest makes an offering 
of eight parts. The references to yoking in these verses probably 
reflects the actions that follow immediately, namely the yoking of a 
horse to bring freshly dug clay to construct the fire altar. Verses 4-5 
are also RV 5.81.1 and 10.13.1, respectively. 

recognized the .fire as the light: I see the term 'recognize' (niciiyiya) 
as referring to the perception of the identity between two things (see 
its use at SU 4.11; Bodewitz 1985, 24 ). 'Light' (see verse 3) here 
may refer to the heavenly light (sun?}, which is identified with the 
earthy fire. According to another interpretation, one could translate: 
'having recognized its light, brought the fire here from the earth'. 

2 With minds ... strength: this verse lacks a verb, but given the con­
text of offering oblations, 'make the offering' must be implied here. 

5 formulation: the exact meaning of this term. (brahman: see BU 
2.1.1 n.-) here and in verses 7-8 is unclear. It probably refers to some 
type of verbal formUlation, and especially in verse 8 may refer to the 
syllable o~. 

6 Where the fire ... born: the fire is churned by twirling the fire~ 
(BU 1.4.6 n.) and by blowing on iL This blowing must be intended 
by 'wafts' (I follow Rau's reading of abhivyajyate for abhiyujyate). 
The reference is clearly to a Soma sacrifice. 

7 By means ... else's lot: this is a very obscure verse (see parallel at 
RV 6.16.17-18) and the translation is tentative. I follow Hauschild 
(in Rau 1964, 31) in translating the last sentence, which is elliptic. 

8 the three sections: namely, bead, neck, and chest (see BhG 6.13). 

9 in here: used deictically to refer to the chest or the body. 

that wagon yoked to unruly horses: for this simile see KaU 3.3-6; 
the expression 'that wagon' may indeed be a reference to this well­
known simile. 

10 noiseless: Hollow Johnston's (1930, 877-S)emendation -vivarjite' 
Jabda- ('noiseless'). 
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12 When earth ... suffering: I follow Rau's (1964, 44) emendations 
-khe samutthite and dul}kham ('suffering') for mrtYuiJ. ('death'). 

14 Just as a disk . . . from sorrow: the Sanskrit term bimba, here trans­
lated as 'disk', probably refers to a round metal disk of some sort 
that may have served as a mirror. The Sanskrit term here translated 
tentatively as 'cleaned well' is unclear, with readings sudhiita, 
sudhiinta, and sudhauta. The meaning of 'solitary' (eka, lit. 'one') 
is unclear; it may refer to the liberated condition viewed as 'solitary' 
(kevala) within S!qlkhya. 

15 sees here: the term 'here' may refer either to this world or to the 
body of the yogin. 

objects [tattva]: the reference here may be to the material principles 
of S!qlkhya cosmology. 

16 This God . .. towards men:= VS 32.4. 

face everywhere: this and the similar expressions regarding eyes, 
hands, and feet in SU 3.3 indicate that God's powers are present 
everywhere, or extend in every direction (see SU 3.14, 16). These 
expressions do not necessarily indicate the presence at this early 
time of the later iconographic representation of such powers in gods 
with multiple heads, hands, and feet. 

17 He who . .. Adoration: = TS 5.5.9.3, with variants. 

CHAPTER 3 

2 he stands ... towards men: I follow Rau's (1964, 44) emendation: 
pratyan janiirrzs ti~thaty antakiile. 

3 Eyes . .. one God:= RV 10.81.3, where the god creating the world 
is Visvakannan ('All-maker'), the divine smith. The image is that of 
a smith who uses his two hands to work the metal and fans the fire 
with 'wings', which were probably some son of fans made with 
feathers.· 

4 Who, as ... intelligence: cf. SU. 4.12. I follow Rau's addition (metri 
causa) of deva ('god') before rudra. HiraQyagarbha, lit. 'golden 
germ', is viewed as a universal egg from which the entire creation 
hatched. 

5-6 Thatform ... or beast: =TS 4.5.1.1-2. 

7 higher than that: the meaning appears to be that God is higher than 
the pans of the world described above, the totality of which consti­
tutes brahman. 

I 

8 I know .•. getting there:= VS 31.18; cf. SU 6.15. 
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9 · This whole ... in heaven: :: TA 10.10.3. 
10 What is ... awaits them: cf. BU 4.4.14. 'Higher than that': see SU. 

3.7n. 
11 Benign One: that is, Siva, but the teml siva at this time is probably 

just an epithet rather than another name for Rudra. 
12 real, attainment: these two tenns here, according to Rau (1964, 34 ), 

have the technical S8qlkhya meanings of the 'quality of goodness' 
(sattvagu1,1a) and 'yogic attainment' (siddhi, i.e. extraordinary 
powers), respectively. 

13-14 The Person ... beyond it: cf. SU 4.17; KaU 6.9. 
the size of a thumb: see KaU 4.12; 6.17. 

14-15 The Person . .. through food: these are the opening two verses of 
thefamoushymn-ofcreation,~ilkta,RV 10.90.1-2. The last 
sentence of verse 15 is elliptic and has been subject to diverse inter­
pretations. 

16 With hands ... world: =BhG 13.13. There is a shift in the subject of 
the sentence here from the masculine to a neuter pronoun (tat, 'it'). 
Within the BhG the reference is to brahman. 

17 That which ... every sense: = BhG 13.14. 
18 fort with nine gates: see KaU 5.1 n. 

goose: seeBU2.5.18n. 
20 Finer than .. . from so"ow: see KaU 2.20. 'Heart' is here literally 

'cavity', which is a synonym for the heart, see TU 2.3.1 n. 
21 the one ... of birth: this half of the verse is elliptic and obscure. My 

translation is tentative and follows Rau's (1964, 35) interpretation. 

CHAPTER 4 

in whom ... the end: this phrase is corrupt in the original. Rau (1964, 
45) suggests the emendation: SaiTJ ciidiiv eli vi ciinte sa deval,. I have 
followed the reading suggested by Joel Brereton (private commu­
nication): vi ciinta eti vi§vam iidau SQI(I caiva (see the parallel at SU 
4.11 ). The expression clearly refers to the fact that God is the origin 
and the final dissolution of all beings (see SU 4.12). 

2 The fire . .. Prajiipati is that: = VS 32.1 with variants. Even though 
the use of the neuter pronoun tat ('that') in apposition to masculine 
nouns violates vedic syntax (see CU 6.8. 7-16 n.), I think in this late 
text they are used in apposition, especially because the following 
verses also seek to establish identities. 
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3 You are a woman ..• direction: =A V 10.8.27. 

5 One unborn ... her pleasures: this verse plays on the double enten­
dre of the masculine aja ('unborn' and billy goat) and the feminine 
ajli ('unborn' and nanny-goat): see SU 1.9. The sexual metaphor is 
explicit. In its cosmological meaning, the 'unborn male' is the soul 
and the 'unborn female' is pralqti. The three colours are standard 
references to the three qualities (gw;ra} of pra/qti: goodness (satt­
va}, energy (rajas), and darkness (tamas). The unborn male who 
leaves his partner refers to the liberated soul. 

6-7 Two birds ... disappears: these two verses are MuU 3.1.1-2, to 
which notes are given. The first VerSe is RV 1.164.20. 

8 The syllable ... do know it:= RV 1.164.39. The termaqara means 
both 'imperishable' and 'syllable', especially the sacred syllable 
o~. Often, as here, there is a play on this double meaning. ·~g' in 
the singular here may refer to the class of sacred verses included 
within the ~gveda. 

9-10 Metres [chandftlpsi]: this may also be a more general reference to 
vedic hymns. 

illusory power [maya]: this is an early use of this term as a cosmic 
category, although it probably means here more a 'trick' or 'magic' 
than a cosmic illusion, as in later philosophies that denied the exis­
tence of the world. 1bis magic is used by the 'illusionist' (i.e. the 
Lord as magician) to create the world in which 'the other' (i.e. indi­
vidual souls) are trapped. 

primal maner [pralqti]: see SU 1.1 n. 

11 Who alone ... unending peace: cf. KaU 1.17 (Bodewitz 1985, 14n. 
24); su 4.1. 

12 Who, as the source . .. intelligence: cf. SU 3.4 and the note to this. 

14 disorder: the reference is possibly to the primordial waters (Rau 
1964, 37). 

displaying variousforms [anekarilpa]: see SU 1.9n. 

Benign One: see SU 3.11 n. 

15 seers: I follow Rau's (1964, 45) emendation (metri causa) of nayo 
('seers') for brahmar~ayo ('Brahmin seers'); the qualifier brahma is 
probably a later gloss. 

17 That God ... immortal: cf. SU 3.13. 

maker of all: this may also be a reference to the god Visvakarman 
(cf. SU 3.3 n.). 

18 When there was darkness: I think the reading yad li tamas ('when 
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there was semi-darkness') in place of yadii tamas suggested 
by Btlhtlingk (Hauschild 1927, 26) is unnecessary. Darkness 
refers to the primordial time without the celestial lights. That 
darkness is different ·from night; the distinction between day 
and night iS not based on the opposition between light and darkness 
but between the daytime sky dominated by the sun and the 
night sky with the moon and the stars, especially the Milky 
Way (see the image of the two wheels of a cart applied to day and 
night in KsU 1.4a and the note to this). When nothing of the present 
universe was in existence, the Benign One (cf. SU 3.1 n.) alone 
existed. 

The excellent [glory] ofSavit(: these are the first words of the Savitri 
verse (RV 3.62.10; see BU 6.3.6 n.). 

19 likeness: this is the only occurrence of the termpratima('likeness') 
in the Upani~ads. The meaning is that it is not possible to create an 
image or portrait of him, especially in the light of what is said in the 
very next verse. 

20 His appearance ... immortal: cf. KaU 6.9. 

21 He is . . . face of yours: I follow the emendations suggested by Rau 
( 1964, 45). The author probably refers to himself, or includes him­
self, in the phrase 'some man'. 

22 Do not hurt . .. your seat:= RV 1.114.8 with a variant. 

CHAPTER 5 

fort: see BU 2.5.18 n. 
2 womb after womb: see SU 1.7 n. 

carried this Kapila: possibly a reference to the seer who is tradi­
tionally viewed as the founder of the SWpkhya tradition. The 'car­
rying' implies that he is pregnant with Kapila. In light of the next 
verses, the term kapila ('red') may also refer to the sun. Cf. RV 
1.164.4; 4.27.1. 

3 Spreading ... the whole world: I follow Rau's (1964, 45) emenda­
tion patayati tathesal} of this otherwise corrupt verse. The net may 
refer to the rays of the sun which are spread out in the morning and 
gathered in at night. 

4 draught-ox: an epithet of the sun. 

wombs and inherent natures: a reference to the putative causes 
listed earlier at SU 1.2 ( cf. SU 6.1 ), and the plural may merely indic­
ate that the many items in that list are here included. 
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5 by his inherent nature: I follow Rau's (1964, 45) reading svabhiiviil 
('by his own nature') for svabhiivam. 
qualities: the three qualities (gUI}Q) of pralqti (see SU 4.5 n.), which 
the creator distributes among the created objects. 

6 It is hidden ... immortal: I follow Rau's (1964, 45) emendation 
briihma1)a for brahmii, because it fits the context and restores the 
metre. I also emend vedate to vedata (imperative 2nd person plu­
ral}, which is also required by Rau's translation. In a late text such 
as the SU, the term upani~ad (in the plural) probably refers to the 
vedic texts of that name (see Int., p. lili). 

7 Displaying every form: see SU 1.9 n. 
three paths: see SU 1.4-5 n. The reference here is to the migration 
of the self from one existence to another. 

10 It is neither . .. obtain.s: the meaning is that the self acquires the gen­
der of the body to which it becomes attached. 

11 The birth ... its actions: I follow Rau's (1964, 45) emendation 
-homair ('through the offerings') for -mohair ('through delusions'). 
This is a reference to the doctrine of the five fires in BU 6.2 and CU 
5.~10. The first part concerns the birth of the body caused by sex­
. ual activity (this must be the meaning of the three offerings: intend­
ing to have sex, touching, and seeing the woman) and its growth 
through food and drink. The term vnti literally means 'rain' and 
may refer to the rain as one step in the transmigratory process. I take 
it as 'impregnation' because in this section the discussion is not 
about transmigration (the focus of the second part) but about the 
birth and growth of the body. 

12 their union: that is, the union with another body during the process 
of rebirth. 

13 Who is without ... feners: cf. SU 4.14. 

14 who is called Without-a-Lord': I have taken an1t/.- in the compound 
anit/.iikhyam to mean 'one who has no Lord', i.e. one who rules over 
all but has no one to rule over him (Rau 1964, 40; see SU 6.9). As 
anit/.a it would mean 'without a nest [abode]'; and as an1t/.ii. 'one 
who is without praise', i.e. one who cannot be adequately praised. 

CHAPTER 6 

Some wise ... around: this refers back to SU 1.2 that discussed 
the cause of the universe or, as the SU calls it, the wheel of brah­
man. 
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2 without qualities: I follow Rau's (1964, 45) emendation 'gu1Ji 
(i.e. agu1Ji 'without qualities') for gu1}i ('with qualities'). 
work of creation: the tenn karma ('work') here and in the subse­
quent verses refers to the creation viewed as the handiwork of God. 

3-4 After completing . .. those realities: these two verses are a mess with 
an impossible syntax. I think Rau (1964, 40) is right in taking the 
two as a syntactic whole. I do not follow his textual emendation, 
however. The general meaning is that when God has created and 
then withdrawn the entire creation into himself, one sees that he is 
distinct from all the created 'realities', which tenn here refers to 
the constituents of the world. The meaning of the numbers is 
unclear but they most certa.inJy derive from early S!Jpkhya specu­
lation. 'One' may be either the Person (punqa) or Primal Matter 
(pralqn). 'Two' is traditionally viewed as the world and the unman­
ifest. 'Three' is the qualities. 'Eight' probably refers to the first 
eight evolutes of pra/q1i, namely, intellect, ego, mind, and the five 
elements. 

~ One sees ... all beings: I follow the logical rearrangement of these 
two verses by Rau (1964, 41): first verse= 5ab, 6ab; second verse= 
Sed, 6cd. The second verse, as rearrangCd, is syntactically connect­
ed with verse 7. 'Tree' here refers to the manifest universe: cf. SU 
3.9;4.6. 

9 overlords of the sense organs: the reference could be to the breaths 
or to the individual souls. 

10 primal source: see SU 1.10 n. 
11 overseer: can mean supervisor and/or eyewitness. 

work: here refers to the creation (see SU 6.2n.). 
spectator: Rau (1964, 46) reads cetli for cettli, and translates as 
'revenger'. 

12 the one controller . .. happiness: cf. KaU 5.12. 
13 The changeless ... fetters: cf. KaU 5.13. The expression 

sii:lflkhyayogiidhigamyam may also be translated: 'to be compre­
hended through Slqlkhya and Yoga (or Silqlkhya-Yoga)', or 'to be 
comprehended through the application of analysis'. It is unclear 
whether the terms Siilpkhya and Yoga had at this time the technical 
meaning of a system of thought. 

14 There the sun . .. his light:= KaU 5.15; MuU 2.2.10. 
15 goose: see SU 1.6n. Second half of the verse is SU 3.8. 
16 individual souls: the expression qetrajiia literally means 'knower 
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of the field', i.e. the soul as the one who is conscious of the uncon­
scious products of primal matter, here viewed as a 'field'. 

17 He who ... becoming the Lord: I follow Rau's (1964, 46) emenda­
tion transposing the correlative pronouns sa and ya. The last sen­
tence imitates SU 3.8; 6.15. 

19 dike: see BU 4.4.22 n. It may well be that in a late text such as this 
the tenn setu may have already acquired the meaning of 'bridge'. 

21 to those ... order of life: many scholars have assumed, I believe 
mistakenly, that the expression atyii.framibhyal) ('to those who had 
passed beyond their order of life') refers to those who had passed 
beyond the four stage of life known as the iiiramas. The tenn 
iiframa here means just the householder's life, and the expression 
refers to ascetics who have moved beyond the household life. See 
Olivelle 1993, 23. 

23 Noble One [mahltman]: the reference here is probably to 
SvetiSvatara. 
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CHAPTER 1 

1.1 Brahmii arose: a distinction appears to be made here between 
Brahm! (a masculine noun), the first of the gods, and brahman (a 
neuter noun), the knowledge of which Brahm! taught, a knowledge 
that leads to immortality. The neuter brahman may refer to 'the for­
mulation of truth' (see BU 2.1.1 n.) and/or to the absolute reality. 
What relation, if any, this brahman has to Brahmil is unclear. 

1.3 prescribed manner: refers to the ritual accompanying a pupil's 
placing himself under the guidance of a teacher: see BU 6.2.7 n. 

1.4 The rest of the Upani~ad is presented as the answer of Ailgiras. I 
have not placed the entire text within quotation marks, however, 
because in these verse Upani~ads the initial dialogue is merely a lit­
erary device to present the text as the teaching of a divine or sage 
being-a practice common in later works such as the 
Dhanna8astras and the~. The text itself does not contain any 
indication that it is really a dialogue. 

1.5 J!.gveda ... astronomy: on these texts and sciences, see CU 7.1.2n. 

1. 7 As a spider ... living man: for similar images, see BU 2.1.20. 

1.8 Through heat . .. : here begins, I think, an argument (extending up 
to verse 2.6) for the efficacy and superiority of ritual activity. This 
opinion is rejected by the author at MU 1.2.7. The term tapas may 
mean both heat and austerity: see TU 3.1 n. 

1.9 appearance [riipa]: see BU 1.4.7n. 

2.2 When the flame ... ghee: the main offering at some major sacrifices, 
such as the new-moon sacrifice, is offered between two pourings of 
ghee into the fire, technically called iijyabhiiga. After the ghee is 
poured the flame of the frre bl~s. and it is into this blazing frre that 
the main offering is made. 

2.3 four-month sacrifice: is one offered after every four months, that is, 
at the beginning of each season (spring, rains, autumn). 

offering to all the gods [vai5vadeva]: is part of every sacrifice (see 
BU 3.1.9n). ' 

2.4 glittering: (with Hertel read viivarupi in place of viivaruci) see BU 
1.4.7n. 

2.5 When a man ... reside: the context is the death of a man. He has 
been brought to the funeral pyre and is surrounded by the seven 
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flames of fire. These flames, in the form of the rays of the sun, carry 
the dead man to the world of brahman. 

2.7 Surely, they are . .. :here begins the author's reply to the ritualist's 
arguments, which began at MuU 1.1.8. 

eighteen forms: it is unclear what these eighteen forms are. Some 
take them as texts in which the sacrificial doctrine is spelled out, 
and identify them with the SBiphitl, Briiluruu}a, and the ritual sntra 
of the four Vedas (= 12), plus the six ancillary sciences (see MuU 
1.1.5). It seems more likely, however, that the reference is to types 
of sacrifice, such as the new-moon and the full-moon sacrifice men­
tioned earlier in verse 2, and not to ritual texts. 

2.8 Wallowing .. . blind: see KaU 2.5. 

2.9 Wallowing ... to a close: their stay in heaven comes to a close when 
the ritual merit that took them there becomes exhausted. The aim of 
this entire section is to show the temporary nature of any happiness 
won through ritual activities. 

2.10-11 Deeming ... immutable self. a more detailed version of this con­
trast between people given to rites, who live in villages, and those 
given to ascetic practices, who live in the wilderness, is given in BU 
6.2.15-16 and CU 5.1 0. 'Gifts' (puna) refer e8pecially to the gifts 
to officiating priests at a sacrifice (see CU 5.10.3). 'Sacrifices and 
gifts' of ordinary people are contrasted here with 'penance and 
faith' of those in the wilderness. 

2.12 What's made ... unmade: the pithy saying niisty alqtal} lqtenaliter­
ally means 'There is no unmade through made;' The tenn lqta can 
mean 'made', 'done', or 'created' and refer to both normal andritu­
al·action (karma). Thus 'unmade' (alqta) can also mean what is not 
subject to or produced through rites. The worlds that one obtains 
through rites are lqta, while the immortal self in ak[ta. 
firewood in hand: see CU 4.4.5 n. 

2.13 To that . .. imperishable: this concluding verse may refer back 
to MuU 1.1.3. Then the student is Saunaka and the teacher is 
Ailgiras. 

CHAPTER 2 

1.4 His head . .. every being: this verse echoes the creation hymn ofRV 
10.90. This entire chapter appears to be a reinterpretation of that 
ancient hymn of creation. 

1.5 From him comes ... creatures: this is a very brief statement of the 
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doctrine of the five fires, explained in detail in BU 6.2.9-14; CU 
5.4-9. 

1.8 The seven breaths ... spring: the seven flames are mentioned in 
MuU 1.2.4; see also PU 3.5. The seven worlds probably refer to the 
ancient three (earth, intermediate region, and sky), to which were 
added in later mythology four others: Mahas, Janas, Tapas, and 
Satya (identified with the world of Brahma). The identities of the 
other sets of seven are less clear. For the cave or space within the 
heart, see BU 2.1.17 n. . 

1.9 the sap ... self. for the image of the sap by which a plant lives, see 
CU 6.8.7-16n.; 6.12.2 n. 

1.10 All this ... Person: these words of this verse recalls the opening 
words ofRV 10.90. 

2.3 weapon of upanqad: the precise meaning of the term aupan4ada 
Oit. 'relating to or derived from upani~ad') is unclear. The follow­
ing verse identifies the weapon as o~; so Oty1 must be viewed here as 
showing the hidden connection between brahman and the self (see 
Int., p. Iii). 

veneration: for the meaning, see BU 4.1.2n. 

2.4 He will ... the target: my translation is somewhat free. The pithy 
Sanskrit literally means: 'Like the arrow, he will be made of that (or 
same as that).' The meaning appears to be that as the arrow embed­
ded within the target becomes lodged within it and thus becomes 
one with it, so the person enters into brahman and becomes the 
same as brahman. 

2.5 woven: see BU 3.6.1 n. 

breaths: here the term may have the meaning of 'senses' (see BU 
1.5.17n.). 

dike: see BU 4.4.22 n. 

2.6 Where the veins come together: the reference is to the space within 
the heart; see BU 2.1.19n. 

like spokes: the vulgate reads, 'like spokes at the hub', an addition 
that is probably a gloss. For this image, see BU 2.5.15; PU 2.6; 6.6. 

2.7a fort: see BU 2.5.18n. 

2.7b breaths: meaning the senses; see MuU 2.5. 

2.8 the high and the low: the reference is to the two abodes of the self, 
in the city of brahman in the sky and in the heart. Works here refer 
especially to ritual actions, although they are possibly not limited to 
them. 
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The knot of one's heart: see KaU 6.15. 
2.9 In that . .. of lights: the high golden container or bucket may be a ref­

erence to the area around the Pole Star (see BU 2.2.3 n.). This may 
also be a reference to the 'city of brahman' in the sky in verse 1a. 
Brahman thus would refer to the Pole Star fixed firmly in the sky 
and shining brightly without changing. 'Partless' would then refer 
to the fact that this star does not wax and wane like the moon (Rau 
1965, 223). 

2.10 There the sun ... with his light: see KaU 5.15; SU6.14. 
2.11 Brahman alone ... widest extent: on the interpretation of the verse, 

see Brereton 1986, 102n.13;cf.CU7.25.1. 

CHAPTER 3 

1.1 Two birds ... looks on:= RV 1.164.20. This and the next verse are 
also in SU 4.6-7. 

1.2 by her who is not the Lord [ ani5aya]: this expression probably refers 
to the female cosmic power, that is, pralqti, which is distinct from 
the Lord and which is the cause of human ignorance. The opposi­
tion between the two principles is more pronounced in the SU. 

1.3 highest identity: the expression may also mean 'identity with the 
highest' (Rau 1965, 224). There may also be a play here on the term 
siimya, which, besides identity, can also mean calmness in the yogic 
sense (see BhG 5.19; 6.33). 

1.4 thereby a man who out-talks: I read bhava teniiliviidi in place of 
bhavate niitiviidi, and take this as a positive rather than a negative 
sentence (Rau 1965, 224). On 'out-talking' as a virtue, see CU 
7.15.4n. 
active man: refers to one who engages in ritual and other activities; 
but this man performs these acts by his dallying with the self 
(iitman). 

2.1 what is here bright [§ukram etat]: the meaning of sukram is unclear, 
since it can mean both 'bright' and 'semen'. The term clearly relates 
to subhram (also meaning 'bright') of the second line. The meaning 
could be that wise men go beyond the celestial lights, or, according 
to the traditional explanation, that they go beyond the semen, i.e. 
they are not reborn. 

2.2 One who hankers . .. very world: here too, actions refer primarily to 
ritual actions (see MuU 2.2.8 n.). On the lack and fulfllment of 
desires, see BU 4.4.6. 
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2.3 chooses: with Rau { 1965, 225), I read v[7J.Uie ('chooses') in place of 
vivroute ('reveals'); see KaU 2.23. 

2.4 without the marks: the term aliilga is probably used here in a tech­
nical sense to indicate the proper marks of an ascetic {Johnston 
1930, 863). The meaning appears to be that austerity when under­
taken improperly does not lead to the understanding of the self. 

by these means: that is, through strength, careful attention, and aus­
terity undertaken properly. 

brahman-abode: that is, the cavity in the heart of the man who 
knows. The abode of the heart here corresponds to the heavenly 
abode of brahman noted at MuU 2.2.7a, 9. 

2.5 All:= 'Whole', see BU 1.4.9-lOn. 

2.6 Vediinta: the reference here is probably to the Up~ads, which by 
the time of the MuU probably constituted a body of literature dis­
tinct from the earlier collections dealing with the ritual {cf. MuU 
1.1.5). 

renunciation: the Sanskrit is sarranyiisa, one of the· earliest occur­
rences of this term with this technical meaning {see Olivelle 1991). 

2. 7 fifteen parts: the reference is to the fifteen functions of a person, 
possibly the five senses, the five breaths, and the five organs of 
action. 

all the senses ... divinities: the senses {here called 'divinities', see 
BU 1.3.9n.) return to the cosmic entities to which they correspond 
{see BU 3.2.13). 

2.8 As the rivers ... highest: see CU 6.10.1; PU 6.5. 

2.10 offer for themselves: that is, people who offer sacrifices for their 
own benefit, but do not act as hired priests at sacrifices perfonned 
by other patrons. 

lone seer: his identity is unclear. He is identified with breath in PU 
2.11' and with ~an in ru 16. If it is breath, then 'offering for them­
selves' may refer to the offering of food in the breath (priil)iigni­
hotra). 
head-vow: this may refer to the shaving of the head (muf)t;iana) 
hinted at by the title of the Upani~ad. 
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Pra§na Upanipd 

QUESTION 1 

carrying firewood: see CU 4.4.5 n. 
4 he heated himself: on the significance of heat in creation and its 

relation to austerity, see BU 1.2.6; CU 2.23.2n.; TU 3.1 n. 
couple: this term has clear sexual connotations here, the Sanskrit 
terms for substance (rayi) and lifebreath (prlil)a) being feminine 
and masculine nouns, respectively. It is their union that produces 
creatures. The term rayi generally means wealth or property, but in 
its usage here as a cosmological category it appears to have a wider 
significance. Many have translated the term as 'matter'. In adopting 
the translation 'substance' (without any Aristotelian connotations) 
I am attempting to capture both the meanings of this term: matter 
and wealth. 

7 fire common to all [vaisvAnara]: see BU 1.1.1 n. 
dazzling [visvariipa]: see BU 1.4. 7 n. 

8 Golden . .. created beings: the syntax and grammar of this verse are 
far from clear, with the first two lines (piida) either connected with 
a phrase outside this verse or connected with the last two with 
'broken syntax' (Salomon 1991, 58). Grammatical irregularities, 
studied by Salomon ( 1991 }, are a common feature of this Upani~ad. 

9 two courses: on the two courses of the sun, and on this passage in 
general,seeBU6.2.15-16; CU 5.10. 
best action: the meaning of lqtam, here translated as 'best action', is 
unclear. It may mean ritual action, and evoke also the winning 
throw of the dice (see CU 4.1.3n.). This term is substituted here for 
dattam ('gift') ofCU 5.10.3. Read differently, the phrase also may 

· mean: 'those who venerate offerings to gods and priests, thinking 
"That's enough!'" 

10 stoppage [nirodha]: this is a technical term in Yoga, meaning the 
cessation of mental activities that marks the state of final liberation. 
The term is also related to nirviil)a, which in Buddhism signifies the 
final cessation of phenomenal existence that marks the liberated 
state. 

11 Some call ... six spokes: this rather obscure verse is taken from RV 
1.164.12, a hymn full of enigmas and riddles. The one on the far 
side may refer to the sun, and the one on the near side to the moon or 

401 



Notes to pages 280-282 

possibly to the sacrifice, at least within the context of the PU. Five 
and twelve fonns probably refer to the five seasons and the twelve 
months. The reference of the seven wheels and six spokes is 
unclear; this may be a reference to the chariot of the sun or to some 
aspect of the sacrifice. See Horsch 1966, 192-3. 

14 Prajiipati . .. creatures: on the sequence food, semen, and creatures, 
seeBU6.2n. 

QUESTION 2 

deities: as vital faculties, see BU 1.3.9n. 

become manifest: I take prakitfayante (causative: 'they illuminate') 
to be used irregularly for the simple verb prakiisante ('they become 
manifest'). 

2 reed: here refers to the body. This image works well with the view 
that the body is kept alive by the passage of wind (breath) through 
its inner tubes. 

3 Don't delude yourself. on the debate about the relative superiority of 
the vital functions, see BU 1.3.2-6n. 

dividing myself into five parts: see BU 1.5.3 n. 

4 he started to set off: many translators take the particle iva here to 
mean that breath was pretending to or acting as if he were about to 
set off. No pretence is, however~ intended (see Brereton's (1982) 
essay on iva); the meaning appears to be that breath actually took 
off but did not completely depart from the body, just as a queen bee 
would rise above the hive, hover there, and settle down again in the 
hive. 

settled down: on the ·irregular formation here of the verb 
priili~thante, see Salomon 1991,65-70. 

queen bee: ancient Indians thought the queen to be a male, and 
hence the Sanskrit calls it a 'king bee'. 

11 lone seer: see MuU 3.2.10. 

you are the eater . .. household: read differently, this phrase may be 
translated: 'you are the eater, the true lord of all', or 'you are the 
eater of all, the true lord'. 

you are our father, M iilariivan: this may also be translated: 'you are 
the father of Mltarisvan' (see Salomon 1982, 51 n. 10 and parallel 
in A V 11.4.15). In earlier mythology Matarisvan is identified with 
fire, but later came to be viewed as wind. 
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QUESTION 3 

Lord,from what ... within the body: the last question relates to the 
names that lifebreath receives when it exists as entities outside the 
body, for example as the sun, earth. and wind (see PU 3.8), and as 
different breaths within the body (see PU 3.4). Question 1 is 
answered in § 3 (sentence 1); question 2 in § 3 (verse); question 3, 
in§§ 4-5; question 4 in§§ 6-7; and question 5 in§ 8. 

3 As this ... by the mind: this verse is rather obscure and has been sub­
ject to diverse interpretations. Mine is an interpretation, rather than 
a literal translation. The traditional interpretation is that the 
life breath, within the process of rebirth, enters another body 'by a 
path created by the mind', that is, in accordance with a person's past 
deliberate actions. On the verse and on the problematic word 
manolqtena, see Salomon 1982,51. 

5 in-breath [apllna]: in earlier literature this breath was viewed as 
inhalation. It is now identified as the breath in the lower parts of the 
belly responsible for evacuation and ejaculation. 
li/ebreath itself. herepriir,la as 'out-breath' is identified withpriil)a 
as the undifferentiated lifebreath. 
link-breath: in this phonetic etymology, this breath 'makes alike' 
the food .that is eaten, that is, homogenizes the different foods in the 
digestive process, just as fire bums everything to ashes (see also PU 
4.4). 
seven flames: see MuU 1.2.4; 2.1.8. 

8 the sun ... within sight: when the sun rises one can see, and in this 
the author detects the fact that the sun and sight are two forms of 
breath. 

9-10 The up-breath . .. conception: this passage, I think, has been misun­
derstood by the native interpretive tradition; hence, the misleading 
numbering of the paragraphs. I have assumed that the tenn bhavam 
in the expression punarbhavam is a later gloss interpreting the tenn 
punar as referring to rebirth. I take punar ('again') as qualifying the 
verb iiyiili ('comes' or 'returns'), and the whole statement as refer­
ring to the dying person's entry into the lifebreath at the moment of 
death. The lifebreath then leads the dead person to his next birth. 

12 entrance: I take iiyati as standing for iiytiti; see the second question 
atPU3.1 (Horsch 1966, 193-4). Thisverserecapitulatestheopen­
ing questions of this chapter. 
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QUESTION 4 

3 fort: see BU 2.5.18n. 

householder's fire: on the three vedic fires mentioned here, see CU 
2.24.3 n.; Fig. 3, p. xliii. 

4 link-breath: on the etymology see also PU 3.5 n. 

5-6 this deity: probably refers to the mind (see § 2). When the mind 
becomes overpowered by heat or fire, that is, by the up-breath 
which is equated with fire (PU 3.9), it sees no dreams. 

9-11 This intelligent . .. world indeed: the prose passages and the verse 
alike pose many difficulties: see Salomon 1991, 59-60; Horsch 
1966,194. 

QUESTION 5 

6 The three ... not tremble: I follow the emendations suggested by 
Horsch 1966, 195. The meaning of 'external, internal, and in 
between' is unclear; they may refer to the way the phonemes are 
pronounced: loud, soft, and medium. If that is the meaning, then 
'performances' would mean the pronunciation of the syllable. 

7 With /f.g ... the supreme: this verse also appears to be corrupt: see 
Horsch 1966,196. 

QUESTION 6 

1 sixteen parts: listed inPU 6.4; see also BU 1.5.14n. 

3 Who is the one . .. senle down: see PU 2.3-4. 

5 Now, take ... the ocean: on this simile, see MuU 3.2.8; CU 6.10.1. 

6 In whom ... disturb you: on the interpretation of this verse, see 
Horsch 1966, 196-7; Salomon 1991,54-6. 
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Mii}\IDkya Upanipd 

Oltf ••• simply Oltf: see the parallels in CU 1.1.1; 1.4.1. 
2 Whole: see BU 1.4.9-lOn. 

four quarters: see BU 4.1.2-7; CU 3.18; 4.5-8. 
3 The first ... gross things: on these states of awareness, see BU 

4.2-4. The meanings of 'seven limbs' and 'nineteen mouths' are 
uncertain. The commentator Smpkara refers to CU 5.18.2 with ref­
erence to the seven limbs, but there a total of eleven parts are enu­
merated. He identifies the nineteen mouths as the five organs of 
perception, the five organs of action, five· breaths, together with 
mind, reason (buddhi), ego-sense, and intellect (cina). 

~ 1 I The first . .. destruction: on the use of phonetic etymologies, see BU 
1.2.1 n. 

I 0 The second . .. lineage: the meaning appears to be that he will bring 
to a heightened level the lineage of knowledge (i.e. the line of men . 
oflearning into which he is born). The meaning of 'common' is less 
clear; it may mean that he will enjoy inclusion among both ( oppos­
ing?) parties or that he will act as a mediator between them, which 
would accord with ubhayatva (lit. 'state of being both'). 
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FoR more detailed information about the humans, gods, and sages, as well 
as the place names mentioned in the Upani~ads. the reader may consult the 
comprehensive index prepared by Macdonell and Keith (1912) and 
Macdonell's (1898) survey of vedic mythology. For the location of many 
of the places, consult Fig. 2 on p. xxxviii. The reader should consult the 
Index for a complete listing of occurrences of these names in the 
Up~. The following list does not include individuals mentioned sole­
ly in the long lists of teachers and pupils appended to several U~ 

Abhlpratirin Klkpseni. A person of royal descent among the Kurus 
who appears in several ancient texts as engaged in theological discus­
sions. The JB (3.156) reports that his sons divided his property while he 
was still alive. 

Aditi. A female deity, the mother of several gods, including V anJI}8. and 
Mitra. In later mythology she is made the mother of gods in general. 
Sometimes she is identified with the earth. See KaU 4.7; Macdonell 
1898, 120-3. 

Adltyas. Literally the son(s) of Aditi, the tet:m in the plural refers to a 
group of gods, including some prominent ones such as V aiUJ:Ul. Mitra, 
and Indra. Early texts give their number as eight, but the B~ 
already show their number as twelve, which has remained the norm 
ever since. Together with the V asus and the Rudras, they constitute the 
three major classes of gods (see CU 3.16). In the singular, the term 
Aditya refers to the sun. 

Ajlltdatru. A king of KaSi, not to be confused with a king of the same 
name, the son ofBindusftra, recorded in the Buddhist texts. 

Ailglrasa. The name of a class of priests closely associated with another 
group called Atharvan. The name is also used with reference to a group 
of sundry divine beings and is an epithet to several god~. especially the 
fire god Agni. 

Arurp. The patronymic of Uddilaka AruQ.i. 
ASvala. Little is known about him, apart from the fact recorded in BU 

3.1.2 that he was the Hotr priest of Janaka of Videha. 
ASvapati Kaikeya. Known only from the episode, recorded both in SB 

1 0.6.1.2 and in CU 5.11.4, of his instructing several Brahmins abOut the 
self. He was a king of the Kekayas, a people located in the north-west­
ernregion. 
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Mvins. Twin deities described as young, beautiful, fond of honey, and 
expert in medical knowledge. They are the physicians of the gods. 

Atldhanvan Saunaka. A teacher appearing in CU 1.9.3; little else is 
known about him other than that he was the teacher of Udara Sftr}Qilya. 

Atfkl. ThewifeofU~inCU 1.10.1. 
B!ika DiUbhya. A Brahmin from the Kuru-Paftcila region, who is cred­

ited in the JB (1.9.2) with constraining lndra. His only appearance in the 
Upani~ads is in the humorous tale of dogs at CU 1.12. 

Bllilkl. See Gargya Bilild. 
Barku VAlli}L Appears as a teacher who is at odds with Yajiiavalkya. 

He is portrayed in a poor light both in SB 1.1.1.1 0 and BU 4.1.4. 
Bhaga. This word means 'dispenser', and this 'dispenser of wealth' is 

counted among the twelve Adityas. 
BhArgava ValdarbhL A learned Brahmin who questioned Pippalada in 

thePU2. 
Bhuju Llhyiiyani. A Brahmin contemporary ofYilji\avalkya; he attend­

ed a major sacrifice celebrated by Janaka ofVideha (BU 3.3). Little else 
is known about him. 

Brahmadatta Calkitaneya. Appears as a teacher in BU 1.3.24; JU 1.37; 
1.59. ~ittle else is known about him. 

Brahmqaspati. Literally 'the lord of brahman(s)', the term is an epithet 
of Brhaspati. 

Bfhaspati. A deity closely linked to the fire god and to sacred speech, 
who is wise and is the lord of speech and eloquence. He is regarded as 
the priest of the gods and the source of wisdom. Later tradition identi­
fies him with the planet Jupiter and ascribes to him, now considered a 
seer, texts of religious law and politics. . 

Bu\fila Asvatartivi. Also called Vaiyighrapadya (CU 5.16), he was a 
rich Brahmin said to have been a contemporary of the kings Janaka of 
Videha and Asvapati Kaikeya, as well as of Uddllaka .Arwp. He is 
depicted as somewhat confused and ignorant. 

Calkltayana Dllbbya. Both names appear to be patronymics and occur 
elsewhere in 'vedic literature with reference to other individuals (see 
e.g. Bilka). Dalbhya was a Brahmin who took part in a discussion with 
and is subsequently instructed by PravilhaJ.la Jaivali on the meaning of 
the High Chant (CU 1.8-9). 

Citra Giiilglyanl. Appears in KsU 1.1 as a king and a contemporary of 
· Svetaketu and Uddiilaka .Arw,i. He teaches the latter a doctrine similar 
to that taught by PravilhaJ.laJaivali in BU 6.2 and CU 5.3-10; they are 
probably versions of the same story with a change of the royal charac­
ter. 

COla Bhigavlttl. ,Nothing is known about this teacher besides what is 
found inBU 6.3.9-10. 

407 



ListofNames 

Dadhyaic Atharvoa- A seer who is famous for having revealed to the 
ASvinsthe place ofhoney (seeBU2.5.17n.). 

DblltJ'. A minor god connected with creanon. In later texts, he is identi­
fied with the major creator gods Prajiipati and Brahmil. 

DfPtab1UAki Glrgya. See Giirgya BaUUd. 
Gandhlra. A region in the extreme north-west of the Indian subconti­

nent (see Map). 
Gandbarva. In the early vedic literature Gand.harvas appear as a class of 

divine beings alongside the gods and the forefathers. They are associat­
ed with the Soma drink and are said to be fond of females. They are 
often associated with the celestial nymphs, Apsarases. In later litera­
ture, especially the epics, the Gandharvas are depicted as celestial 
singers and are associated with music. 

Gardabhivlpita Bbi\radvllja. He is a teacher who is said to have told 
Janaka of Videha that brahman consists of the power of hearing (BU 
4.1.5). 

Glrgi Vllcaknavi. One of the few learned women mentioned in the vedic 
literature, she went head to head with Yajiiavalkya twice (BU 3.5, 8). 
Her position among the other disputants was strong enough that, once 
she realized that Yajiiavalkya had defeated her, she in effect told them 
to shut up. 

GArgya BAJiUd. Also called D(ptabaliiki ('Biliiki the Proud'), he comes 
from a distinguished family; Giirgyas are mentioned as teachers of litur­
gy and grammar. The episode of his attempting to teach King AjataSatru 
ofKiSi, who shows up his ignorance, is recorded both in BU 2.1 and in 
KsU 4.1-20, where he is depicted as a man who had travelled widely. 

Gautama. The same as Uddillaka ~i. 
Gbora Angirasa. Appears as the teacher of ~Qa Devakiputra in CU 

3.17.6. Macdonell and Keith (1912, i. 250-1) regard him as a figment 
representing the dark side of Atharvavedic magical practice. 

Glllva Maltreya. A Brahmin connected with Baka Dalbhya in the story 
ofthedogs(CU 1.12). 

Gosruti Vaiyiighrapadya. Little is known about him, except that he 
appears as apupilofSatyakamaJilbiUain CU 5.2.3 and SA 9.7. 

Hlridrumata Gautama. Known only from his appearance in CU 4.4.3 
as the teacher of the more famous Satyakama Jabilla. 

Hlmavat. The Himalayan mountains personified; the father of Uma in 
KeU3.12. 

Hinu}yanibba. The name of a prince of Kosala mentioned in PU 6.1. 
Qi. The personification of the milk and ghee offerings poured into the fire, 

she is said to be the mother of the fire god. 
lndra. The most famous of the vedic gods, Indra is called the king of the 

gods. He is powerful and loves to drink Soma. His claim to fame is his 
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victory over VJ1ra. a combat that is given cosmogonic significance. In 
the Vedas Indra is closely associated with rain, and prominence is given 
to his weapon, the Vajra, conceived of as the thunderbolt In some of the 
Upani~. lndra comes to be identified with the ultimate self (iitman). 

Indradyumna Bhiillaveya. One of a group of men who went to receive 
instruction from ASvapati Kaikeya about the self (CU 5.11) and about 
the Vai5vilnarafire (SB 10.6.1.1). 

lana. The term means 'lord' and is an epithet of various gods, especially 
ofRudra.ISana is also considered an independent god and is counted as 
one of the Rudras. 

Jana SllrkarAkua. Mentioned in the same episodes as lndradyumna. 
Janaka ofVideha. Perhaps the most famous and prominent of the kings 

mentioned in the Upani~. Janaka appears already as a renowned king 
of a distant time in the episodes'of AjataSatru of Ki§i (BU 2.1.1; KsU 
4.1). Videha being to the east of the Kuru-Paiiciila country, the home of 
the major figures of the Upani~ads, Janaka represents the growing 
importance of the eastern regions from which the new religions of 
Buddhism and Jainism would emerge some centuries later. Janaka is 
presented in the SB and the BU as very learned and able to debate the 
most learned of the Kuru-Paiiciila Brahmins. Although in the BU he 
usually learns from Yljiiavalkya, in one episode of the SB (11.6.2) he 
teaches him the meaning of the daily fire sacrifice. 

JAnaki Ayasthfi\la. Presented as a pupil of Cilia Bhagavitti in BU 6.3.1 0. 
Jllndrutl PautrilY&\18· A rich and pious man, possibly a king, who is 

taught the doctrine of the gatherer (stllflvargavidyii) by Raikva at CU 
4.1. . 

Jllratkirava ArtabhDga. One of the Brahmins attending Janaka's sacri­
fice who is defeated in debate by Yajiiavalkya (BU 3.2), he is also men­
tioned as a teacher in SA 7 .20. 

Jlltavedas. An epithet of the fire god, Agni. 
Jitvan Salllnl. He is mentioned in BU 4.1.1 as teaching Janaka that 

Brahman is speech, a view refuted by Yljiiavalkya. 
Kabandha Atharvarp~. The name of a Gandharva who possessed a 

woman in BU 3.7.1. In another version of the story (BU 3.3.1) the 
Gandharva is identified as Sudhanvan Angiras. 

Kabandhl KltyAyana. A learned Brahmin who questioned Pippalida in 
thePU 1.1. 

Kahola Kallfitakeya. Mentioned in several texts as a contemporary and 
rival ofYajiiavalkya (SB 2.4.3.1; BU 3.5.1 ). 

Ktil. The old name of the city later known as VAranasi (Benares). KiSi is 
often connected with the kingdom ofVideha. 

Katylyani. One of the two wives ofYajiiavalkya and depicted as having 
only 'womanly interests' (BU2.4.1; 4.5.1-2). 
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Kauravyiy&I}L Her son is mentioned at BU 5.1.1. 
Kausalya ASvalAyana. A learned Brahmin who questioned Pippalada in 

thePU3. 
KaUfltaki. Patronymic of a teacher or a line of teachers. The name and 

the doctrines ascribed to him are prominent in a number of ancient texts 
(e.g. SA2.17; 15.1) and two texts, theKau~itaki BrahmBI)aand the K.sU 
are named after him. A Kau~itaki is also mentioned in CU 1.5.2, 
although it is unclear whether it refers to the same individual. 

Kosala. The region east ofVideha and closely associated with it and cor­
responding roughly to eastern Uttar Pradesh and western Bihar. 

Kn\18 Devakiputra. Mentioned in CU 3.17.6 as a pupil of Ghora 
Angirasa. Although some have identified this Upani~adic figure as 
the KJ11}8 of the epics, the connection between the two is very doubt­
ful. 

Kumaraharita. Mentioned as a teacher in BU 6.4.4. Nothing else is 
known about him. 

Kuru. The name of a people and a region in the upper reaches of the 
Yamuna and Sarasvati rivers, what is today eastern Punjab and 
Haryana. The Kurus are regularly associated with the PaiicAlas. 

Madbuka Pailigya. Mentioned as a teacher in SB 11.7 .2.8, and as a pupil 
ofYajiiavalkya in BU 6.3.8. 

Madra. A region located towards the west of Kuru-Pa.i\cala around the 
upper tributaries of the Indus (i.e. in today's Punjab). 

Magbavan. Literally 'bountiful', an epithet frequently ascribed to lndra. 
Mablcamasya. A teacher mentioned in TU 1.5 and credited with adding 

mahas to the three Calls (CU 2.23.2n.). 
MabiVJlL A region located toward the north-west of Kuru-Paiica.Ia in 

what is today's Punjab. 
Mahidllsa Aitareya. The teacher after whom the Aitareya Biihmal}8, 

AraQyaka. and Up~d are named. His longevity is pointed out in CU 
3.16. 7 and JB 4.2.11, according to which he lived to be 116. 

Maitreyl. One of the two wives of Yiijiiavalkya, who is presented as 
interested in theological matters. Her conversation with her husband, 
repeated twice, is one of the more important sections of the BU (BU 
2.4.1; 4.5.1-2). 

Manu._ The first man and the progenitor of all humans, he plays the cen­
tral role in the Indian myth of the flood. Later legends make him also the 
fli'St lawgiver, and an important collection of ancient Indian laws is 
ascribed to Manu. 

Maruts. A group of gods connected with the wind and thunderstorm, and 
thus associated with Indra's exploits. They are called the sons ofRudra 
and are often referred to in the plural as 'the Rudras'. 

Matsya. A region to the south-west ofKuru-Pai\cila. 
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Maudgalya. Patronymic of one Naka mentioned as a teacher in BU 6.4.4 
and TU 1.9.l. 

Mitra. A solar god regularly associated with V~ 
MJ1Yu. Literally 'death', he is associated with the god of death Yama.ln 

the Upani~s. the term has a range of meanings: death, Death person­
ified, and the god Mftyu. 

Naclketas. The son ofU§an Vljdravas, who give him over to death. He 
is the main character in the KaU. 

Nalmlp. The name of a specially sacred forest. It may have been located 
somewhere along the river Sarasvati. 

Nlka. See Maudgalya. 
Nlrada. This ancient seer is mentioned already in the A V. He attains 

great importance in later times and is regarded as a son of Brahm!, a 
divine seer (devar#), and a messenger between gods and men. 

Pab\gya. A famous teacher frequently mentioned in the Kau~itaki 
Blilhm&l}a as an authority. His views are cited in KsU 2.2. 

PaftcAia. The central region of vedic civilization, around the Yamuna 
and Ganga rivers, corresponding to the western Uttar Pradesh. The 
Paiicilas are closely associated with the Kurus. 

Plrlqitas. The patronymic of Janamejaya, the king of Kurus (AB 7.27, 
34; 8.11 ). In the plural, the name probably refers to him and his broth­
ers, Ugrasena, Bhimasena, and Srutasena, and more generally to the 
royal family of the Kurus. It appears that a serious scandal was associ­
ated with them and that they had atoned for it by means of a horse sacri­
fice: The disappearance of this once famous royal family may be 
associated with the conquest of the Kurus by the Salvas (Witzel1989, 
236). See also Horsch 1966,253--5. 

Parjanya. The god of the rain cloud, his main function is to shed rain. He 
is therefore associated with fertility, and the earth is said to be his wife. 

Pataftcala Kapya. Mentioned in two similar episodes ofBU 3.3 and 3.7 
in which his wife or daughter is possessed by a spirit He taught the sac­
rifice in the north-western country of the Madras. 

Paurufitti. The patronymic of one Taponitya mentioned in TU 1.9. 
Plppallda. The sage whose answers to six questions comprise the PU. 

His name connects him to the Paippalida recension of the Atharvaveda. 
Prlclnayogya. The patronymic of Satyayajiia Paul~i. although it is 

applied to a variety of teachers (see TU 1.6.2 and the list of teachers at 
BU2.6.2). 

Prlcinaglla Aupamanyava. One of the group of Brahmins who 
received instruction from Asvapati Kaikeya (see also lndradyumna). 

Prajapati. Literally 'lord of creatures', he is the creator god par excel­
lence in the Blilhm&l}as and the Upani,ads. He is the father of the gods 
and the demons (asura), as well as of all creatures. See Gonda 1986. 
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Pratardana Daivodlsl. Mentioned in the KsU 3.1 as going to lndra's 
world after his death in battle, his patronymic 'descendant ofDivod!sa' 
connects him to the famous J.tgvedic king Sudls, the son or descendant 
ofDivodisa. Pratardana is also mentioned as a king in other vedic texts. 

Prlifda. Mentioned in an episode in BU 5.12.2, where he poses a ques­
tion to his father. The name is a patronymic of a teacher named Bhilla 
in the JB 3.31.4. 

PravAbqa Jalvall. King of Paiicila who appears in BU 6.2 and CU 
5.3--10 teaching the famous doctrine of the five fires that explains the 
process of rebirth, and in CU 1.8.1 teaching the meaning of the High 
Chant. 

Pllfan. Closely associated with the sun god, he is viewed as the one who 
knows the paths and conducts the dead safely to the world of the fathers. 

Raikva. A somewhat comical figure from the north-western region of 
Mahavna who sat scratching his itch under a cart when he was discov­
ered. He taught the doctrine of the gatherer to Jana§ruti at CU 4.1-3. 

Rlthitara. The patronymic of one Satyavacas mentioned in TU 1.9. 
JWtln. Literally 'receiving the residue of Soma', this is an epithet oflndra. 
Rudra. Generally regarded as a storm god, Rudra has an ambivalent per-

sonality. He is fierce and feared. He is also a healer, the one who averts 
the anger of gods. In his benign aspect he is referred to as siva, 'the 
benign one', an epithet which becomes the name of the later god Siva, 
with whom Rudra is identified. 

Rudras. In the plural, the term refers to a group of eleven gods, who, 
together with the Adityas and V asus, constitute the three classes of 
gods. The Rudras are associted with the Maruts; both of these groups 
are ruled by Rudra. 

Siidhyas. A group of somewhat ill-defmed deities, said to occupy a 
region above that of the gods. 

Salbya Satyaklma. A learned Brahmin who questioned Pippallda in the 
PUS. 

SlmaSravas. A pupil ofYajiiavalkya in BU 3.1.2. 
Sanatkumllra. He, together with Sanaka, Sanandana, and Sanatana, are 

the mind-born sons of the creator god Brahma. They are reputed for 
their knowledge and for lifelong celibacy. 

Sll\lfUYa. He is one of important teachers of the fire ritual in the SB, to 
whom is ascribed a famous doctrine bearing his name, 'SW,c;tilya­
doctrine' (ilb;r4ilyavidyii), in SB 1 0.6.3 and CU 3.14. There is some con­
fusion, however, in the literature, because this patronymic may have 
belonged to several teacbers-(see UdaraSal;lc;tilya). Although SllQc;tilya is 
associated with texts belonging to the eastern regions, Witzel (1989, 
204) has pointed out that the S&J}.c;tilya tradition may have had its origins 
funher west and spread later to the east. 
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Sarasvati. The most celebrated river of the vedic age (although its iden­
tity in the early period is not altogether certain), it is personified as a 
goddess. In the Brahmal}a& she becomes identified with speech and the 
goddess of speech, and in later mythology Sarasvati is the goddess of 
eloquence and wisdom (BU 6.4.27). 

Satvan. A region located around the southern tributaries of the Yamuna 
River and associated with the land of Matsya (KsU 4.1 ). 

Satyaklma JAblla. In one of the most moving stories of the Upani~s. 
Satyakima's mother, JabAl&, confesses to her son that he was born out 
of wedlock and that she does not know who his father is. She asks him 
to call himself the 'son of Jabala' (Jiibala), thus adopting a matronymic. 
This open truthfulness impresses his teacher, H!ridrumata Oautama, 
that he initiates him into vedic study (CU 4.4-9). Satyaklma appears as 
a teacher in several other vedic texts (e.g. BU 4.1.6), and he is said to be 
a pupil of Jilnaki AyasthiiQa in BU 6.3.11. 

Satyayajfta PauJu,i. Also called Priicinayogya, he is one of the group of 
Brahmins who receive instruction from Asvapati Kaikeya (see 
lndradyumna). . 

Sa unaka Klpeya. Saunaka is a common patronymic applied to a variety 
of teachers (MuU 1.1.3). Kiipeya is mentioned in connection with 
Abhipratarin:Kiqaseni inCU 4.3.5,and theJB (3.1.21; 1.59.2) identi­
fies him as the latter's domestic priest. 

SauryAy&\li (;Drgya. A learned Brahmin who questioned Pippalada in 
thePU4. 

Savftr. The god associated with the stimulating power of the sun. He is 
the deity invoked in the most celebrated of vedic verses, the Giiyatri or 
the Savitri (RV 3.62.1 0). 

SUaka SIUAvatya. Nothing more is known about this teacher except for 
what is contained in CU 1.8.1, where he is depicted as a contemporary 
of PravDhaQa Jaivali. 

SlnivAIL Together with Raka, she is a goddess associated with the phases 
of the moon. Raka is connected with the full moon and SiniviUI with the 
first day of the new moon. 

Soma. A sacrificial drink pressed from a plant, a drink that apparently 
had mind-altering qualities. The drink is personified as a god and later 
identified with the moon. Thus the term often simply means the moon 
(see BU 1.3.24n.). 

Sudhanvan Ailgiras. The name of a Gandharva who possessed a woman 
in BU 3.3.1, while in another version of the story (BU 3.7.1) the 
Gandharva is identified as Kabandha Atharvar;ta. 

Suk~ BhAradviija. A learned Brahmin who questioned Pippalada in 
thePU6. 

SUfkabhpgAra. We know him only from KsU 2.6, where he teaches 
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that brahman is Uktha (BU 1.6.1 n.}, indicating that he was possibly a 
teacher of the ~gvedic tradition. 

Svetaketu Aruneya. Son of the famous teacher Uddllaka Arw;ti, his dia­
logue with a king, variously identified as Pravllh&Q.a Jaivali (BU 6.2; 
CU 5.3-10) and Citra Girig!yani (KsU 1.1-2}, sets the scene for the 
exposition of the important doctrine of the five fires and the theory of 
transmigration. Although he is made a contemporary of Yiljilavalkya 
andJanakaofVidehainSB 11.6.2, thiscannotbeaccepted at face value 
because his father is also a contemporary of these in BU 3. 7. Svetaketu 
is often depicted as a haughty young man contrasting sharply with the 
humility of his father. He is regarded as a wise sage and seer in later lit­
erature, but his late date is hinted at in the Apastamba DharmasiUra 
( 1.2.5.4-6), which calls him a man of recent times. 

SvetaSvatara. The teacher of the doctrine presented in the SU, after 
whom the Up~d is named. 

TriSailku. A sage mentioned in TU 1.1 0; identified in later literature as a 
king of Ayodhya who desired to go to heaven with his body and became 
the southern cross constellation. 

Tv&flr· Described as a skilled workman, he is the father of Indra. He 
is a guardian of Soma, and thus attracts the hostility of his son, 
who wants to take possession of the drink. Soma is often called the 
'honey ofTv~tr', and it is in this capacity that he revealed to Dadhyaiic 
the place of honey, i.e. Soma. This is the basis for the reference at BU 
2.5.17. 

Udailka SaulbAyana. He is mentioned as a teacher already in the TS 
(7.5.4.2). At BU 4.1.3 he tells Janaka of Videha that brahman is the 
life breath. 

UdaraSI\lcJ.llya. Little is known about him apart from what is mentioned 
in CU 1.9.3. He was the pupil of Atidhanvan Saunaka. 

UddAlaka Arul)i. Also bearing the name Gautama, he was a famous 
teacher from the Kuru-Pai\clla region and the father of the equally 
famous Svetaketu. Even though in BU 6.3.7 he is said to have been 
Yiljiiavalkya's teacher, elsewhere Y!ji\avalkya is presented as an equal 
ofUddillaka and as defeating Uddillaka in debate (BU 3.7). The entire 
sixth chapter of the CU is devoted to Uddllaka's exposition of the 'exis­
tent' (sat) as the source of all things, where he presents this novel doc­
trine rejecting the old view that the 'existent' emerged from the 
'non-existent'. 

Umi. The daughter of Himavat in KeU 3.12. In later mythology she is 
also called Plirvati ('daughter of the mountain') and becomes the wife of 
Siva. · 

Upakosala Klmaliyana. Said to have been a pupil of Satyakilma Jilbilla 
inCU4.10. 
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U§n Viijdravas. The faiherofNaciketas in KU 1.1. He referred to as 
Gautama (KaU 1.10), and Naciketas is called the son of Uddilaka 
Arul}i at KaU 1.11 {see, however, the note to this). If this is true, then 
Usan is the same as Uddilaka, and Naciketas is the same as, or the 
brother of, Svetaketu. 

Upsta Clkrly81}8. Called u,asti in CU 1.10.1, he is there depicted as a 
learned but poor Brahmin who managed to outwit the priests of a sacri­
fice by his superior knowledge of the sacrificial chants. In BU 3.5, he is 
one of the Kuru-Paiicila Brahmins who are defeated in debate by 
Yiljiiavalkya. 

USinara. The location of this region is uncertain, but it must have been 
near the heartland of Brahmanism of this period represented by Kuru­
Paiic!la and KaSi. 

Vljdravas. See U5an Vaja8ravas. 
Vaiylghrapadya. The patronymic of both Indrad;Yumna Bhillaveya 

(CU 5.14) and Buc;lilaASvatarfiSvi (CU 5.16). 
V &rUJPI. One of the great gods in early vedic literature, be is viewed 

as the grand sovereign and upholder of the natural and moral order. 
He becomes increasingly associated with the waters, and his resi­
dence comes to be located within the ocean. In the period rep­
resented by the Brilun~as and the Upani~ads; Varur;ta's cosmic 
role fades with the emergence of Prajapati as the supreme creator 
god. 

V asus. A group of eight gods distinguished from the Adityas and Rudras, 
although their general character and specific identities remain rather 
vague. 

Vldagdha SAkalya. A teacher who, according to the SB (11.6.3.3), vol­
unteered to debate with Yiljiiavalkya on behalf of the assembled 
Brahmins (see BU 3.9). He is also reported to have told Janaka of 
Videha that brahman is the heart (BU 4.1.7). 

Vldeha. A region located north-east of Ktii and east of Kosala, with 
which it is closely associated. Corresponds roughly to northern Bihar. 

Vlrocal}8o The son ofPrahHida, who is viewed in the CU 8.7.2 as occu­
pying a position among demons parallel to that of Indra among the 
gods. In later mythology both he and his father are viewed as pious and 
kind demons. 

Vlf1JU. The great god of later Hinduism, who is a somewhat minor solar 
deity in the vedic literature. He is especially associated with his three 
steps with which he measured the three worlds, his third step being 
viewed as the highest heaven. These steps are connected in the SB 
( 1.2.5) with V~u's assuming the shape of a dwarf and thus tricking a 
demon, who had conquered the world, into letting him have a small 
piece of land where be could lie down. Upon being granted the land, 
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Vi~u assumed his normal size and strode through the three worlds, 
securing them for the gods. 

VllvAvasu. A Gandharva who is regarded as fond of women and is a rival 
of the husband during the first night after the wedding. 

Vllvedeva. Literally 'All-gods', the term came to be applied to a class of 
gods distinct from the Adityas, Rudras, and V asus. Their number is 
fixed as thirteen, and in later Brahmanical rites offerings to this group 
occupy a prominent place. 

VrAtya. The term is used in m:tcient literature to refer to groups of people, 
at least some of whom appear to have led a wandering or a· nomadic life. 
There is no consensus among scholars regarding the identity ofVrltya. 
Falk (1986a) has shown that the Vrlltyas were probably 'poor, mostly 
young Brahmins and ~triyas who in search of a 'start capital' form a 
dark, ominous sodality which demands ransom from the local, well­
settled grhasthas [householders] and even from the kings' (Witzel 
1989, 235-6). Already in some vedic texts, however, the Vriitya is 
presented as a mysterious, powerful, and even divine person. In later 
times the term is used to refer to either mixed-caste people or to 
Brahmins who have not undergone vedic initiation. See also Horsch 
1966,401-20. . 

Yama. The Indian god of death from the most ancient period of vedic 
mythology until contemporary times. In ancient myths he is called king 
and divine characteristics are ascribed to him, but he comes to be iden­
tified with death itself (see Mftyu) and many of the negative aspects of 
death become associated with Y ama. Later myths associate him with 
judgement and punishment of the dead. 

Yijiiavalkya. He occupies a central position in the SB as an authority on 
ritual matters and in the BU as a teacher of esoteric doctrines. 
Traditionally credited with the composition of the White Yajurveda, his 

final settlement with his two wives,·Kiltylyani and Maitreyi, and his 
subsequent departure from home into possibly an ascetic way of life are 
narrated twice in the BU at 2.4 arid 4.5. In the BU he appears as a humor­
ous, sarcastic, and often irreverent figure. 
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IN several significant areas, this Index groups related terms under a single 
broad topic. Accordingly, all parts of a human or animal body are listed 
under body, parts of, all classes of society, such as Brahmins, under social 
classes; all colours, under colour, all the ritual fires and tenns relating to 
fire, under fire; all grains such as rice and barley, under grain; all numbers, 
under number, all the various priests, under priest; all the directions such as 
north and south, under quaners; tenns relating to the sacrifice, under sacri­
fice; all tenns relating to the Sftman chants, under Siiman; all divisions of 
time such as day, month, and year, under time; all divisions of the Veda, 
under Veda; all vital powers such as breathing, sight, and hearing, under 
vital functions; all the various worlds, under world. Plurals are listed under 
the corresponding singulars. The four sacred sounds, bhiU, bhuvas, mahas, 
and svar, are listed under Call. The sign (n) after a reference indicates that 
the tenn is explained in the note to that passage. The numbers refer to the 
internal divisions of the Upani~ads as described in the Note on the 
Translation (p. lix). 

Abhiprruin K!qaseni CU 4.3.5-6 
Abhilti Tv~tra BU 2.6.3; 4.6.3 
abodeBU3.9.10-17,26;4.1.2-7; CU 

4.8.3-4; 8.12.1; KeU 4.8; MuU 
2.2.1; PU 1.10 

abortionist BU 4.3.22; KsU 3.1 
accent TU 1.2.1 
action BU 1.6.1, 3; 2.4.11; 3.2.8,13; 

4.4.5-6, 23; 4.5.12; 5.15.1; cu 
3.14.2-3; 7.21.1; 7.22.1; TU 
3.10.2; KsU 1.2, 7; 2.14; 3.5-8; 
KaU5.7;IU2;SU 1.9;5.7,11-12; 
6.8; MuU 1.2.6; 2.2.8; 3.2.7; PU 
1.9; 3.7; 4.9 

AditiBU 1.2.5; KaU4.7 
Adityas BU 1.4.12; 3.9.2, 5; CU 2.24.1, 

11-16; 3.8.1-4; 3.16.5-6; KsU 
2.8c 

Agnive§ya BU 2.6.2; 4.6.2 
air, see wind 
Airaqunadiya CU 8.5.3 
Aj!taSatruBU2.1.1-17; KsU 

4.1-20 
Alamb!yani BU 6.5.2 
Alambi BU 6.5.1-2 

All-gods BU 1.4.12; 3.1.9(n); 3.2.12; 
3.9.1; cu 1.13.2; 2.24.1, 11-16 

Amba KsU 1.4b 
Amblli KsU 1.4b 
Ambhi91 BU 6.5.3 
AmbikAKsU 1.4b 
Amitaujas KsU 1.5 
Anabhimlata BU 2.6.2 
ancestorsBU 1.4.16; 1.5.6; 3.8.9; 

4.3.33; 4.4.4; 5.8.1; 6.2.8; cu 
2.9.8; 2.21.1; TV 2.8; KsU 1.2; 
PU 1.9; see also under world 

offering to BU 3.8.9; CU 2.22.2; 
7.1.2,4; 7.2.1; 7.7.1; TV 1.11.2; 
KaU 3.17; PU 2.8 

ancient tales BU 2.4.10; 4.1.2; 4.5.11; 
cu 3.4.1-2; 7.1.2,4; 7.2.1; 7.7.1; 
.KaU3.16 

angerKaU 1.10-11; IV 18 
AngirMuU 1.1.2 
AngirasCU 1.2.10;MuU 1.1.2-4; 

3.2.ll;PU2.8 
animalsBU 1.2.5, 7; 1.5.1-2; CU 

2.6.1-2; 2.9.2; 2.18.1-2; 2.22.1-2; 
TU2.3; SU 3.6; MuU2.1.7 
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animals (contd): 
domestic CU 7.2.1; 7.7.1; 7.8.1; 

7.10.1 
draught cu 8.12.3 
one-hoofed BU 1.4.4; 
wildBU 1.4.16;CU2.9.7; 7.2.1; 

7.7.1; 7.8.1; 7.10.1 
anger BU 4.4.5; 5.15.1; SU 4.22 
ant BU 1.4.4,16; CU 7.2.1; 7.7.1; 7.8.1; 

7.10.1 
anthill BU 4.4. 7 
Anu~tubh BU 5.4.5(n) 
Ap~ita CU 8.5.3; KsU 1.5 
Ara, Am CU 8.5.3-4; KsU 1.4a 
annlet CU 5.13.2 
arrow BU 3.8.2; SU 3.6; MuU 2.2.3-4; 

see also bow 
Artabh!gi BU 6.5.2 
Aruqa BU 6.5.3 
AruQi, see Udd!laka Arul}i 
Anmmukha KsU 3.1 
Aryaman TU 1.1.1; 1.12.1 
ascetic BU 4.3.22; 4.4.22; KsU 2.14; 

MuU 3.1.5; 3.2.6; see also recluse 
ash BU 5.15.1; CU 5.24.1; IU 17 
Asita Vllrlagw;ta BU 6.5.3 
assembly, see under king 
assentBU 6.3.4; 6.4.19; CU 1.1.8 
astronomy MuU 1.1.5 
A.surAyaJ}a BU 2.6.3; 4.6.3; 6.5.2 
A.suri BU 2.6.3; 4.6.3; 6.5.2 
Asuriv!sin BU 6.5.2 
A§valaBU 3.1.2-10 
Asvapati Kaikeya CU 5.11.3-5 
ASvins BU 2.5.16-19; 2.6.3; 4.6.3; 

6.4.21-2 
Atharva-A6girasa, see under Veda 
Atharvan MuU 1.1.1-2; PU 2.8 
Atharvan Daiva BU 2.6.3; 4.6.3 
Atidhanvan Saunaka CU 1.9.3 
Atikl cu 1.10.1 
A.treyaBU 2.6.3; 4.6.3 
Atreyi BU 6.5.2 
Aupajandhani BU 2.6.3; 4.6.3 
Aupasvasti BU 6.5.1 
auspicious BU 6.3.1; 6.4.6; KsU 2.3-4 
austerity BU 3.8.10; 4.4.22; 5.11.1; 

6.2.16; cu 2.23.1; 3.17.4; 
4.10.2,4; 5.10.1; TU 1.9.1; 3.1-5; 
KsU 1.2; KeU 4.8; KaU 2.15; SU 
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1.15-16; 6.21; MuU 1.1.9,11; 
2.1.7,10; 3.1.5,8; 3.2.4; PU 
1.2,10,15; 6.4 

awlSU5.9 
axe CU 6.16.1; KsU 2.10 
Aylisya .Angirasa BU 1.3.8,19,24; 2.6.3; 

4.6.3; cu 1.2.12 

bad, see under good 
BakaDAlbhyaCU 1.2.13; 1.12.1-3 
BAlaki BU 2.1.1; KsU 4.1-20; see also 

Giirgya 
banyan CU 6.12.1-2; 8.5.3; 

KaU6.1 
Barku VA1l1,1a BU 4.1.4 
barley, see under grain 
barren KaU 1.3 
bathBU6.4.13; CU3.17.5 
bee CU 3.1-5; PU 2.4 

hiveCU3.1-5 
larvae CU 3.1.1 
quecnPU2.4 

begging CU 1.10.2; 4.3.5; KsU2.1-2; 
MuU 1.2.11 

being BU 2.4.5-6,12; 2.5.1-15; 
3.7.1-2,15; 4.1.2-7; 4.3.37; 
4.5.6-7,11; 5.12.1-3; 6.4.1; cu 
1.1.2; 1.9.1; 1.11.5,7,9; 2.9.2; 
3.19.3; 5.18.1; 5.24.2-4; 8.1.4; 
8.11.1-2; TU 1.7.1; 2.2-3; 3.1; 
KsU 1.6; 2.1-2,6,9; 3.5; 4.3; KeU 
2.5; 4.6; KaU 3.12; 4.6; 5.9-13; 
IU 6-7;SU2.17; 3.2,7,11,21; 
4.4,15-16; 6.5-6,11; MuU 2.1.4; 
3.1.4; PU 4.11; MaU 6 

immense BU 2.4.10,12;4.5.11; 5.4.1; 
AU3.3 

living beings BU 5.14.3,6; IU 1; SU 
3.20;PU5.5 

particleofKsU 3.5,8 
~sources of CU 6.3.1 

berry BU 4.3.36 
Bbaga CU 5.2.7; TU 1.4.3 
BhAluki BU 6.5.2 
Bharadv!ja BU 2.2.4 
Bh!radv!ja BU 2.6.2-3; 4.6.3 
Bhlradvlja Satyavllha MuU 1.1.2 
Bbaradvaji BU 6.5.1-2 
Bh!rgava Vaidarbhi PU 1.1; 2.1-2 
Bhrgu TU 3.1-6 
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Bhujyu Uhyayani BU 3.3.1-2 
big man CU 2.11.2(n); 2.11-20; TU 

3.6-9 
bird BU 1.4.16; 2.5.18; 3.3.2; 3.9.25; 

cu 2.9.4; 2.21.1; 5.2.1; 6.8.2; 
7.2.1; 7.7.1; 7.8.1; 7.10.1; KsU 
1.2; 2.9; SU 4.4,6; MuU 2.1.7; 
3.1.1; PU 4.7; see also goose 

birth BU 3.9.28; 4.3.9; 6.2.16; CU 
5.9.1-2; 5.10.8; 7.12.1; AU 1.3.13; 
2.3-5; KsU 1.2,6; 2.10; KaU 1.17; 
2.18; su 1.1-2,11; 2.16; 3.21; 
4.3-5,12; 5.2,11; 6.16; MuU 1.1.9; 
2.2.6; PU 2.7; see also death, preg­
nancy; rebirth 

afterbirth BU 6.4.23 
naming ceremony BU 6.4.26 
rites at BU 6.4.24-8 
sources ofCU 6.3.l(n); AU 3.3; SV 

1.2,4-5; 2.7; 5.2 
unborn BU 4.4.20,22,24-25; KaU 

5.1; SU 1.9; 2.15; 4.5,21; MuU 
2.1.2 

blind BU 4.4.10-11; 6.1.9; CU 5.1.9; 
5.13.2; 8.4.2; 8.9.1-2; 8.10.1,3; 
KsU 3.3; KaU 2.5; IV 3,9,12; 
MuU 1.2.8; see also sight under 
vital functions 

blindfolded CU 6.14.1-2 
bliss BU 2.1.19; 3.9.28; 4.1.6; 

4.3.32-33; TV 2.5-9; 3.6; 
3.10.3,5; KsU 1.7; 2.14; 3.5-8; 
KaU 5.13-14; MuU 2.2.7b; PU 
4.1,6;MaU5 

boarCU6.10.2; KsU 1.2 
boat SU 2.8; see also ship 
body BU 1.5.12-13,15; 2.2.13; 3.2.11; 

3.7.3-23; 4.3.9; KsU 1.7; 2.3,10; 
IUS; SU 1.11,13; 2.14; 5.14; 
MuU3.2.3 

asdtmanBU l.l.l(n); 1.2.1-7; 
1.4.1,3-4,17; 1.5.21; 1.6.2; 
2.1.13; 2.3.4; 2.5.14-15; 
3.2.13(n); CU 1.7.2; 1.13.1; 
2.22.3: s:s.1,4: TV 1.3.1,4: 
1.5.1; 1.7.1; 2.7; AU 2.2; KaU 
3.4; KaU 4.12; 6.5,17; SU 
1.12,15-16; 3.13; 5.8,11-12; 
6.3; see also self 

co~se BU 1.2.6-7; 3.2.11; 4.4.7 

physical (sarira) BU 2.1.18; 2.5.1; 
3.2.13(n); 3.9.4,10; 4.2.3; 
4.3.35; 4.4.3-4,12-13; 5.15.1; 
6.1.7; 6.4.9; cv 3.12.3-4; 
3.13.7; 3.14.2-3; 5.1.7; 8.3.4; 
8.6.4; 8.9.1-2; 8.10.1-4; 
8.12.1-3; 8.13.1; TV 1.4.1; 

· 1.6.2; 2.3-6; 3.7; AU2.6; KsU 
1.7; 2.13; 3.2-7; 4.2,16.20: KaU 
2.18,22; 3.3; 5.4,7; 6.4,17; IU 
17; SU 2.8,12; 5.10; MuU 
2.2.1b; 3.1.5; PU 3.1; 4.6,10; 6.2 

body, parts ofBU 1.3.8,19; 3.6.2; 
4.3.36; cu 1.2.10; 2.19.1-2; 
TV 1.5.1;AU2.1-2 

abdomen BU 1.1.1; 1.2.3 
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anus BU 2.4.11; 4.5.12; TV 3.10.2; 
SU 3.3; PU 3.5; 4.8 

arms BU 5.5.3-4; KsU 3.3 
back BU 1.1.1; 1.2.3 
beard cu 1.6.6 
bellyKsU 1.7 

underbelly BU 1.1.1 
bladderCU 5.16.2; 5.18.2 
blood BU 3.2.13; 3.8.8; 3.9.28; CU 

6.5.2; PU 4.10 
bones BU 1.1.1; 3.9.26,28; CU 

2.19.1; 6.5.3; TU 1.7.1 
bottomTV2.1-5; 
breastBU 1.5.2; 6.4.5,27 
brow BU 6.4.5 
chest BU 1.2.3 
earBU2.2.4;5.9.1; CU3.13.7; 1.4.1; 

AU 1.1.4; 1.2.4;KsU2.10;SU 
3.16,18; MuU 2.1.4; see also 
hearing under vital functions 

left BU 2.2.4 
right BU 2.2.4; 6.4.25 

eye BU 2.2.2,4; 2.3.4; 4.4.2; CU 
1.6.7; 1.7.4;4.15.1;5.15.1; 
5.18.2; AU 1.1.1,4; 1.2.4; 3.3; 
4.2; SU 3.3,14,16,18; 4.4; MuU 
2.1.4; 2.2.1; see also sight under 
vital functions 
eyelashes BU 2.2.2 
iris BU 2.2.2 
left BU 2.2.; 4.2.3 

person within BU 2.3.5; 
4.2.2-3; 5.5.2,4; cu 1.7.5-6; 
4.15.1; 8.7.4; KsU 4.17-18 
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body {eye) (con/d): 
pupil BU 2.2.2 
reddish BU 65.16 
right BU 2.2.4; 2.35; 4.2.2; 5.5.2,4 
tears BU 2.2.2 
tawny BU 6.4.15 

face CU 4.14.2; KsU2.14; 3.1; IU 
15; su 2.16; 3.3,11,16; 4.21 

fatBU3.8.8 
fcctBU 1.1.1; 2.4.11; 4.5.12; 

5.5.3-4; cu 4.165; 5.17.2; 
5.18.2; TU 3.10.2; KsU 1.5,7; 
3.5-7; SU 3.3,14,16,19; MuU 
1.1.6; 2.1.4; PU 1.11; 4.8 

biped su 4.13 
quadruped su 4.13 

fingcrSU3.14 
ring finger BU 6.45 
thwnb BU 6.4.5; KaU 4.12-13; 

6.17; su 3.13; 5.8 
fist CU 7.3.1 
flanks BU 1.1.1 
flesbBU 1.1.1; 3.9.28; CU2.19.1; 

6.5.1; TU 1.7.1 
hairSU5.9 

of body BU 1.1.1; 1.4.6; 3.2.13; 
3.9.28; 4.3.20; 6.4.21; cu 
2.19.1; 5.18.2; 8.8.1; 8.13.1; AU 
1.1.4; 1.2.4; KsU3.1;4.20; 
MuU1.1.7 

of head BU 3.2.13; 4.2.3; CU 
1.6.6; TU 1.6.1; AU 1.3.12; 
KsU4.19;MuU 1.1.7 

pubic BU 6.2.13; 6.4.3 
hands BU 1.4.6; 2.4.11; 3.2.8; 4.2.5; 

4.5.12; 6.3.6; 6.4.19; TU 3.10.2; 
. KsU 1.7;2.14; 3.5-7;SU 

3.3,16,18; MuU 1.1.6; PU 4.8 
headBU 1.1.1; 1.2.3;4.4.2;5.5.3-4; 

6.3.6; cu 5.12.2; 5.18.2; 8.6.6; 
TU2.1-5; AU 1.3.12; KsU 1.7; 
2.10; 4.3; KaU 6.16; SU 
3.11,14,16; MuU 2.1.4 

shattering ofBU 1.3.24(n); 3.6.1; 
3.7.1; 3.9.26; cu 1.8.6,8; 
1.10.9-11; 1.11.4-9; 5.12.2; AU 
1.3.12 

three-headed KsU 3.1 
vow MuU 3.2.10(n),11 

heart BU2.4.11; 
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3.9.11,14,16-17,20-24; 4.1.7; 
4.2.3; 4.3.7 ,22; 4.4.1,7; 4.5.12; 
5.3.1; 5.6.1; 6.4.9; cu 3.12.4; 
3.13.1-7; 3.14.2-4; 5.18.2; 
8.3.3; AU 1.1.4; 1.2.4; 3.2; KsU 
2.8a-b,l0; KaU 2.20; 
6.8-9,14-17; SU2.8; 
3.11,13,20; 4.17,20; 5.14; 
6.5-6; MuU 2.1.4; 2.2.7b,8; 
3.2.9; PU 3.6 

openingsofCU 13.1-5 
pericardium BU2.1.18; KsU 4.19 
space within (cave) BU 2.1.17; 

2.3.4-5; 2.5.10; 4.2.3; 4.4.22; 
CU 3.12.9; 8.1.3; TU 1.6.1; 
KaU 1.14; 3.1; 4.6-7; MuU 
3.1.7 

veins of (Hit!) BU 2.1.19; 4.2.3; 
4.3.20; CU 8.6.1-3,6; KsU 
4.19; KaU 6.16; MuU 2.2.6; PU 
3.6 

homBU3.1.1 
intestine BU 1.1.1 
jawCU 8.13.1; TU 1.3.4; KaU 1.11; 

3.15 
jointsBU 1.1.1 
kneeKsU2.3 
leg BU 4.1.2-7; CU 3.18.2-6; 4.16.3; 

KsU3.3 
limbBU 1.1.1 
liver BU 1.1.1 
lungBU 1.1.1 
marrow BU 3.9.28; CU 2.19.1; 6.5.3; 

TU 1.7.1 
mouth BU 1.1.1; 1.3.8; 1.4.6; 1.5.2; 

3.8.8; 5.14.8; 6.2.12; 
6.4.9-11,21,25; cu 1.2.7,9,12; 
3.6-10; 5.18.2; AU 1.1.4; 1.2.4; 
KsU 2.9; PU 3.5; MaU 3-5 

breath within: set under vital func­
tions 

nail BU 1.4.7; CU 1.6.6; 8.8.1; KsU 
4.20 

nailcutterCU 6.1.6 
navel TU 3.10.6; AU 1.1.4; 1.2.4 
neckSU3.11 
nostril BU 2.2.4; 2.4.11; 4.5.12; CU 

1.2.2; AU 1.1.4; 1.2.4; SU 2.9; 
PU 3.5; see also smelliilg under 
vital functions 
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palate TV 1.6.1 
penis BU 6.4.9-11,21; AU 1.1.4; 

1.2.4; 1.3.9,11 
ribBU 1.1.1 
semen (seed) BU 1.2.4; 1.4.6; 2.5.2; 

3.2.13; 3.7.23; 3.9.17,22, 28; 
6.1.8-14; 6.2.12-13; 6.3.2; 
6.4.1-2,4-.5,10-11,20; cu 
3.17.7; 5.7.1; 5.8.1; 5.10.6; AU 
1.1.4; 1.2.4; 2.1; KsU 1.2,6; 
MuU 2.1.5; PU 1.14 

sexual organ BU 2.4.11; 4.5.12; TV 
3.10.3; KsU 1.7;3.5-7; PU3.5; 
4.8 

shoulder KsU 2.14 
sinew BU 3.9.28; TV 1.7.1; IU 8 
skin BU 2.4.11; 3.2.9; 3.7.21; 3.9.28; 

4.5.12; CU2.19.1; 5.2.8; TV 
1.7.1; AU 1.1.4; 1.2.4; 1.3.7,11 
see also touch under vital 
~ODS 

skull TU 1.6.1 
stomach CU 5.18.2 
tail BU 1.2.3 
teeth cu 4.3.7 
thigh BU 6.4.21 
tongue BU 2.4.11; 3.2.4; 4.5.12; CU 

2.22.5; 5.7.1; TV 1.3.4; 1.4.1; 
KsU 1.7; 3.5-7;seea/sotasting 
under vital functions 

trunk {torso) CU 5.1.5.2; 5.18.2; TV 
2.1-5 

uvula TV 1.6.1(n) 
vagina BU 1.4.6; 6.2.13; 6.4.9; CU 

.5.8.1 
labia major BU 6.4.3 
labiaminoraBU 6.4.3 

vulva BU 6.2.13; 6.4.3; CU 5.8.1 
wing.SU3.3 
womb BU 1.1.2; 1.4.11; 6.4.21; CU 

5.9.1; 5.10.7; AU 2.5; 3.3; KsU 
1.6; KaU .5.7; SU 1.7 ,13; 2.16; 
4.11; 5.2,4-6; MuU 3.1.3; PU 
2.7;MaU6 

bow BU 3.8.2; CU 1.3.5; MuU 2.2.3-4; 
set also arrow 

Brahmadatta Caikitllneya BU 1.3.24; 
brahman BU 1.3.21(n); 1.4.6, 9-12, 15; 

1..5.17; 1.6.1(n), 2-3; 2.1.1-15; 
2.2.3-4; 2.5.1-19; 2.6.3; 3.4.1-2; 
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3..5.1; 3.6.1; 3.7.1; 3.9.9,28; 
3.1.2-7; 4.3.32.37: 
4.4.4-9,17-18,23-5;4.6.3; 5.1.1; 
5.3-5; .5.7.1; .5.12.1; 6.1.7; 6.2.15; 
6.5.4; CU2.23.1; 3.10.1.3; 3.12.7; 
3.13.6; 3.14.1,4; 3.18.1-6; 
3.19.1,4; 4.5-15; 5.10.2; 5.11.1; 
7.1.5; 7.2.2; 7 .3.1-2; 7.4.3; 7.5.3; 
7.6.2; 7.7.2; 7.8.2; 7.9.2; 7.10.2; 
7.11.2; 7.12.2; 7.13.2; 7.14.2; 
8.1.1-5; 8.3.2-4; 8.5.3; 8.7.4; 
8.8.3; 8.10.1; 8.11.1; 8.14.1; TU 
1.1.1; 1•.4.1; 1.5.1,3; 1.6.2; 1.8.1; 
1.12.1; 2.1-6; 2.8-9; 3.1-6; 
3.10.4; AU 1.3.13; 3.3; KsU 
1.1,3-7; 2.1-2; 4.8; KeU 1.4-8; 
2.1; 3.1-2; 4.1-7; KaU 1.17; 
2.16-17; 3.1-2; 5.6,8; 6.1,14,18; 
su 1.1,6-7,9,12,15-16; 
2.5,7-8,11,15; 3.7,21; 4.2; 5.1,6; 
6.1,10,18,21; MuU 1.1.1-2,4, 
8-9; 1.2.12-13; 2.1.10; 2.2.2, 
4,7a,9, 11;3.1.3-4;3.2.1,4,6, 
9-10;PU 1.1,15-16;4.4;5.2,5; 
6.7; MaU 2,10; see also under 
world 

BrahmA CU 3.11.4; 8.15.1; MuU 
l.l.l(n),2 

dying around TV 3.1 0.4; see also 
under god 

fonnulation of truth BU 2.1.1 (n); 
3.9.19; cu 1.7.5; 2.24.1; 
3.5.1-2; 3.11.2-6; KsU 4.1,19; 
KaU5.6 

legsofBU4.1.2-7;CU3.18.2-6 
path to CU 4.15.5 
visible appearance of BU 2.3.1-6 
B~BU1.3.21 
Brftaspati BU 1.3.20; CU 1.2.11; 

2.22.1; TV 1.1.1; 1.12.1; 2.8; KsU 
2.8c 

B(hati BU 1.3.20(n) 
brickKaU 1.15 
brother CU 7 .15.1-2; 8.2.3 

kiUcrofCU 7.15.2-3 
bud CU 6.8.3(n),4-6 
BucJilaASvatrtivi BU 5.14.8; 5.11.1; 

5.16.1 
bull, see under cattle 
butter cu 6.6.1; su 1.15-16 
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Caikitiyana D!lbhya CU 1.8.1-6 
Clqufl KsU 1.4b(n) 
Calls TV 1.S.1-3(n) 

bhllr BU 5.5.3-4; CU 2.23.2; 
3.15.3,5; 4.17.3-4; TV 1.5.1-3; 
1.6.1 . 

bhuva.s BU 5.5.3-4; CU 2.23.2; 
3.15.3,6; 4.17.3,5; TU 1.5.1-3; 
1.6.1 

maha.s TV 1.5.1-3; 1.6.2 
svar BU 5.5.3-4; CU 2.23.2; 

3.15.3,7; 4.17 .3,6; TV 1.5.1-3; 
1.6.2 

carriage, stt chariot 
cart BU 4.3.35; CU 4.1.8; 4.16.3,5; 

8.12.3; ste also chariot 
caste, ste also social classes: 

low-caste BU 6.4.13 
outcaste BU 4.3.22; CU 5.10.7; 

5.24.4 
caterpillar BU 4.4.3(n) 
cat's-paw BU 3.9.18 
cattleBU 1.4.4; CU 6.8.3-5; 7.13.1; 

7.24.2; TV 1.4.2; AU 3.3; SU 
4.22; see aLso livestock 

bull BU 1.4.4; 4.1.2-7; 5.8.1; 6.4.18; 
CU4.5.1-2;4.6.1;TV 1.4.1 

calfBU 1.5.2; 5.8.1 
cow BU 1.4.4; 2.1.1; 3.1.1-2; 3.4.2; 

3.7.1; 4.1.1-7; 4.3.14-16,33; 
4.4.7; 5.8.1; 6.2.7; 6.3.6; cu 
2.6.1; 2.19.1; 4.2.1-4; 4.4.5; 
4.6.1; 4.7.1; 4.8.1; TV 1.4.2; AU 
1.2.2; KsU 4.1; KaU 1.2-3; 5.2 

teats ofBU 5.8.1 
dung BU 6.3.1 
oxSU5.4 
tracks ofBU 1.4.7 

cause SU 1.1,3-5; 5.12; 6.5-6,9,13,17 
cave KaU 1.14; 2.12; 3.1; 4.6-7; SU 

2.10; MuU 2.1.8,10; 2.2.1; 3.1.7; 
stt also untkr heart 

cclibacyCU2.23.1; 8.4.3; 8.5.1-4; 
8.7.3; 8.11.3; MuU 2.1.7; 3.1.5; 
PU 1.2,10,13,15 

chance SU 1.2 
chariot BU 3.3.2; 4.2.1; 4.3.9; 4.2.1-4; 

CU 5.13.2; 5.14.1; 8.12.3; KsU 
1.4a; 3.8; KaU 1.25; 3.3; SU 2.9; 
PU 6.1; stt also cart 
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charioteer KaU 3.3-6,9 
ridcrofKaU3.3 

chastity, set celibacy 
chestCU 3.15.1,3; TV 1.4.1 
child BU 1.5.2,7; 2.1.4-5, 7-9,13; 2.4.5; 

3.5.1; 4.5.6; cu 1.5.2-4; 3.11.4; 
5.15.1; 5.17.1; 5.19-23; 5.24.4; 
7.3.1; 7.13.1; 7.14.1; 8.15.1; TV 
1.3.3; 1.9.1; AU 2.3; KsU 2.8-10; 
4.8,11,16;KaU 1.8;PU 1.9;see 
also daughter, son 

Citra G!lDgilyani KsU 1.1-2 
clay CU 6.1.4; SU 2.14; see also earth 
cloth BU 2.3.6 
clothes BU 4.2.3; 6.1.14; 6.2.7; 

6.4.6,13; CU 5.2.2; 8.8.5; TV 
1.4.2; KsU 1.4b; 2.14 

cloud BU 1.1.1; 6.3.4; CU 2.3.1; 2.4.1; 
2.15.1; 3.19.2; set also under rain, 
thunder 

rain cloud BU 6.2.10; 2.15.1; CU 
5.5.1; 5.10.6; 8.12.2; su 4.4 

thundercloud BU 6.2.10; CU 5.5.1; 
5.10.6 

coldBU 5.10.1 
colour BU 4.4.4; 6.2.14; CU 8.13.1: SU 

3.8; 4.1,5; MuU 1.1.6; seta/so 
gold 

black CU 6.4.1-5; KsU 4.19; SU 4.5 
blue BU 4.3.20; 4.4.9; CU 1.6.7; 

8.6.1; su 4.4 
dark BU 6.4.16 
fair complexion BU 6.4.14 
green BU 4.3.20; 4.4.9; SU 4.4 
orange BU 4.3.20; 4.4.9; CU 8.6.1; 

KsU4.19 
red BU 4.3.20; 4.4.9; CU 6.4.1-5; 

8.6.1; KsU 4·.19; SU 4.4-5 
ruddy BU 6.4.15 
white BU 4.3.20; 4.4.9; CU 1.12.2; 

6.4.1-5; 8.6.1; KsU 4.4,19; SU 
4.5 

yellow CU 8.6.1; KsU 4.19 
combination TV 1.3.1,4 
companion BU 2.1.11; KsU 4.2,12; SU 

4.6; MuU 3.1.1: see also friend 
conch BU 2.4.8; 4.5.9 
constellations BU 6.2.11: CU 5.4.1; 

KsU 2.3; ste also stars 
male BU 6.3.1(n) 
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copperCU 4.17.7; 6.1.5 
corpse, see under body 
COlTCSpOJldence BU 6.1.4(n),14; 6.3.2; 

cu 5.1.4,14; 5.2.5 
couch KsU 1.5(n) 
counterpartBU 1.1.2(n); 4.1.2 
cow, see under cattle 
creationBU 1.2.1-7; 1.4.1-17; 1.5.21; 

4.3.10; 5.5.1; 6.4.2; AU 1.1.1-2; 
1.2.1; 1.3.1 

creatorSU3.20;4.14; 5.13; 6.16; MuU 
1.1.1; 3.1.3 

cremation BU 5.11.1; 6.2.14-16; CU 
4.15.5; 5.9.2; 7.15.3; see also funeral 

cripple CU 8.9.1-2; see also lame 
crocodiles su 1.4-5 
crying, see weeping 
cryptic BU 3.4.1-2; 3.5.1; 4.2.2; AU 

1.3.14 
crystal su 2.11 
Cilia Bhlgavitti BU 6.3.9-10 
cultivated BU 6.3.13 
curdBU 6.3.13; 6.4.15,24-5; CU 5.2.4; 

6.6.1; su 1.15-16 
curse BU 6.4.12 

Dadhyaiic AtharviU}a BU 
2.5.16{n),17-19; 2.6.3; 4.6.3 

dance KaU 1.26 
danger, see fear 
darkness BU 1.3.28; 3.7.13; 3.8.8; 

3.9.14; 4.4.10-11; cu 1.3.1; 
3.17.7; 7.11.2; 7.26.2; 8.13.1; IU 
3,9,12; SU 3.8; 4.18; MuU 2.2.6 

dart BU 6.4.9 
daughterBU3.3.1; 6.4.17; CU 4.2.3; 

KeU3.12 
deafBU 6.1.10; CU 5.1.10; KsU 3.3; 

see also hearing under vital 
functions 

dear BU 1.4.8; 2.4.4-5; 4.1.3; 4.5.5-6 
death (Death) BU 1.2.1-7; 1.3.9-16,28; 

1.4.11,15; 1.5.21,23; 2.1.12; 
2.4.12-13; 3.1.3; 3.2.10-13; 3.5.1; 
3.6.2; 3.9.4,14,28; 4.3.7-8,35-8; 
4.4.1-4,11,19; 4.5.13; 5.5.2; 
5.9-11; 5.14.8; 6.2.2,13-16; 
6.4.4,12; cu 1.2.9; 1.4.2-5; 
1.10.4; 2.10.1,6; 2.22.3-4; 
2.24.6,10,15; 3.14~1,4; 3.15.2; 

3.16.7; 3.17.5-6; 5.3.2; 5.9.2; 
5.10.8; 6.11.3; 7.26.2; 8.1.5-6; 
8.3.1-2; 8.4.1; 8.6.4-5; 8.7.1-3; 
8.8.5; 8.9.1-2; 8.12.1; TU2.6; 2.8; 
3.1-6; 3.10.4-5; AU 1.1.4; 1.2.4; 
2.4,6; KsU 1.2; 2.8a-b,11-14; 3.3; 
4.2,14; KeU 1.2; 2.5; KaU 1.4-29; 
2.18,25; 3.15-16;4.2,10-11; 5.6; 
6.3,18; IU 3,11,14; SU 1.11; 3.8; 
4.15; 6.15; MuU 1.2.7; PU 5.1,7; 
6.6; see also birth, cremation, 
funeral, rebirth, Yama 

repeated death BU 1.2. 7(n); 1.5.2; 
3.2.10; 3.3.2; KaU 4.10-11 

rites beforeBU 1.5.17 
deeds, see action 
deity, see god 
delusion BU 3.5.1; KaU 2.6; SU 1.4-5; 

6.1; MuU 3.1.2 
demon BU 1.1.2; 1.3.1(n),2-7; 5.2.3; 

CU 8.7.2; 8.8.4-5; KsU 4.20; IU 3 
competing with gods BU 1.3.1; CU 

1.2.1-7 
offspring of Praj!pati BU 1.3.1: 

5.2. 1; cu 1.2.1 
descendant CU 1.9.3; 4.11.2; 4.12.2; 

4.13.2; su 4.22 
desire BU 1.2.4-7; 1.4.15-17; 1.5.3; 

3.2.7: 3.5.1; 4.3.21; 4.4.5-7; 
4.4.22; 5.14.7; 6.1.4; 6.3.1; cu 
1.1.6-8; 1.2.13-14; 1.6.8; 1.7.6-9; 
3.14.2-4: 3.17.6; 3.19.3; 4.10.3; 
5.1.4; 7.10.1; 7.14.2; 7.16.1; 
8.1.4-6; 8.2.10; 8.3.1-2; 8.7.1-3; 
8.12.5-6; TU 2.1; 2.6; 2.8; 3.10.4; 
AU2.6; 3.2,4; KsU 1.7; 2.14; 
3.5-6; KaU 1.24-25; 2.3-4; 
2.11,20; 4.2; 5.8,13; 6.14; IU 2; 
SU 1.11; 3.20; 6.13; MuU2.2.1; 
3.1.6,10; 3.2.1-2; MaU 9 

DcvakiCU 3.17.6 
Dh!tr BU 6.4.21 
dice CU 4.1.4-6; 4.3.8; 7 .3.1 
dike BU 4.4.22(n); CU 8.4.1-2; KaU 

3.2; SU 6.19; MuU 2.2.5 
directions, see quarters 
dish BU 5.15.1; 6.3.1; IU 15 
diskKaU 1.16(n),17;2.1; SU2.14 
diversity BU 4.4.19; KsU 3.8; KaU 

4.10-11 
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Divodasa KsU 3.1 
dog BU 3.9.25; 6.1.14; CU 1.12.1-4; 

5.2.1; 5.10.7 
donkey BU 1.4.4 
donor BU 3.8.9 
door CU 2.24.4(n),8,12; 8.6.5; KsU 

1.1-2; KaU 5.l(n); SU 3.18; MuU 
1.2.11 

bolt cu 2.24.6,10, 14 
doorkeeperCU3.13.6; KsU l.S 

doubt BU 1.S.3; 4.4.23; CU 3.14.4; TU 
1.11.3; KaU 1.21-22,29; MuU 
2.2.8 

dream, s~~ under sleep 
drinking BU 4.1.2; 4.3.37; 4.5.11; 

6.4.13; cu 1.2.9; 1.10.3-4; 1.12.5; 
3.6-10; 3.17.2; 5.2.7; 6.5.2; 6.6.3; 
6.7.1; 6.11.1; 7.7.1; 8.2.7; TU 
1.4.2; KsU 2.8c; KaU 3.1; SU 5.11 

drowning CU 1.4.2; KsU 1.4a 
D(ptab!l!lki, s~e Bllllki 
drum BU 2.4.7; 4.5.8; 5.10.1 
duality BU 2.4.14; 4.5.15 
dumb BU 6.1.8; CU 5.1.8; s~e also 

speech under vital functions 
DurBU 1.3.9 
DwarfKaU 5.3 

eagle BU 4.3.19 
eanh BU 1.1.1; 1.2.2-3; 1.4.13; 

1.5.11,18; 2.2.2; 2.5.1; 3;2.13; 
3.3.2; 3.7.3; 3.8.3-7,9; 3.9.3,7,10; 
4.4.5; 5.14.1; 6.2.2,11,16; 6.3.3,6; 
6.4.1.5,20-22,25; cu 1.1.2; 1.3.7; 
2.2.1-2; 2.17.1; 2.24.5; 3.11.6; 
3.12.2-3; 3.14.2-3; 3.15.1.5; 
3.19.2; 4.6.3; 4.11.1; 4.17.1; 5.6.1; 
5.17.1; 5.21.2; 7.2.1; 7.4.2; 7.6.1; 
7.7.1; 7.8.1; 7.10.1; 8.1.3; TU 
1.3.1; 1.7.1; 2.1-2; 2.8; 3.9; AU 
1.1.2; 3.3; KsU 1.2; 3.1; KeU 
3.5,9;KaU 1.23;SU2.1,12; 
3.3,14; 6.2; MuU 1.1.7; 2.1.3.5; 
2.2.5,7a; PU 2.2.5; 3.8; 4.8; 6.4; 
s~e also clay 

clodofCU 1.2.7-8; 1.6.1 
ends ofBU 1.3.10 
person in BU 2.S.1 

eating BU 3.8.8; 4.2.3; 5.14.8; 6.1.14; 
cu 1.2.9; 1.10.2, 4-5; 1.12.5; 

3.6-10; 3.17 .2-3; 4.10.3; 5.2.2; 
6.5.3; 6.7.1-4; TU 2.2; 3.10.5; 
KsU 2.1-2,9; IU 1; SU 4.6; MuU 
3.1.1; PU 2.11; s~e also food, taste 

echo BU 3.9.13; KsU 4.2,13 
egg CU 3.19.1-3; 6.3.1; AU 1.1.4; 3.3 
Eka~i BU 2.6.3; 4.6.3 
elements SU 1.2; PU 4.8 
elephant BU 1.3.22; 4.1.2-7; 4.3.20; 

5.14.8; CU7.24.2; AU 3.3; KaU 
1.23 

embryo, see foetus 
enemy BU 1.3. 7; 2.1.6; 2.2.1; 3.8.2; 

5.14.7; 6.4.12; TU 3.10.4; KsU 
2.8c,9,12; 4.7 

equerry BU 4.3.37-8 
essenceBU6.4.1; CU 1.1.2,9; 1.2.10; 

3.1.3(n); 3.2.2; 3.3.2; 3.4.2; 
3.5.1,4; 4.17.1-6; 6.8.7; 6.9.4; 
6.10.3; 6.11.1,3; 6.12.2-3; 6.13.3; 
6.14.3; 6.15.3; 7.4.2; 7.5.2; 8.6.1; 
TU 2.1-2; 2.7; KsU 
4.4-6,10,17-18 

eternal KaU 3.15; 5.6; MuU 1.1.6 
ether SU 1.12 
etymology CU 8.3.3; MuU 1.1.5 
evil, see under good 
excretion BU 2.4.11; 4.S.12; TU 3.10.2; 

PU4.2 
execution CU 6.16.1 
existent CU 3.19.1(n); 6.2.1-2; 

6.8.1,4-6; 6.10.2; TU 2.6-7; SU 
4.18;5.14 

non-existent CU 3.19 .1 (n); 6.2.1-1; · 
TU2.6-7; SU 4.18 

faith BU 1.5.3; 3.9.21; 6.2.9,15; CU 
1.1.10; 5.4.1; 5.10.1; 7.19.1; 
7.20.1; 8.8.5; TU 1.11.3-4; KaU 
1.2,13; MuU 1.2.11; 2.1.7; PU 
1.2,10; 6.4 . 

falcon AU 2.5; KsU 2.9 
falsehood, see under truth 
fame BU 1.4.7; 4.14.3; 6.4.6,18,28; CU 

2.11-20; 3.13.2; 3.18.3-6; 
5.19-23; TU 1.3.1; 1.4.3; 1.10.1; 
3.6-9; 3.10.3; KsU 2.14; 4.8,16; 
see also glory 

family BU 1.5.21; CU 3.13.6; 5.12-17; 
6.1.1; MuU3.2.9 
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fasting BU 4.4.22; CU 6.7.1-2; 7.9.1; 
8.5.3 

father BU 1.5.7; 4.1.2-7; 4.3.22; 5.12.1; 
6.2.1-4; 6.4.28; cu 3.11.4-5; 
4.3.7; 5.1.7; 5.3.1,4; 6.1.1; 
7.15.1-2; 8.2.1; TU 1.3.3; 1.11.2;. 
KsU 1.1; 2.14; KaU 1.4; SU 6.9; 
PU 1.11; 2.11; 6.7 

grandfather BU 6.4.28 
killerofCU 7.15.2-3; KsU 3.1 

fear (danger) BU 1.4.2; 1.5.3; 3.9.26; 
4.2.4; 4.3.20; 4.4.22; 4.5.15; cu 
1.3.1; 8.9.1; 8.10.1; 8.11.1; TU 
2.4; 2. 7-8; KaU 3.2; 6.2-3 

freedom from BU 4.2.4; 4.3.21,25; 
cu 1.4.4-5; 4.15.1; 8.3.4; 8.7.4; 
8.8.3; 8.10.1; 8.11.1; TV 2.7; 
2.9; KaU 1.12; PU 1.10; 5.7 

faeces CU 6.5.1; SU 2.13 
female, ste woman 
fence BU 6.4.23 
foetus BU 6.4.21-23; CU 2.9.6; 5.8.1; 

5.9.1; AU 2.1-3; KaU 4.8 
fibres BU 3.9.28 
fig BU 4.3.36; SU 4.6; MuU 3.1.1 

fig-wood BU 6.3.1,13 
fire (Fire) BU 1.2.2,7; 1.3.12; 1.4.6,15; 

1.5.11,18,22; 2.2.2; 2.5.3; 3.1.3; 
3.2.10,13; 3.7.5; 3.9.3,7,10,24; 
4.3.4-6; 4.5.11; 5.11.1; 5.14.8; 
5.15.1; 6.2.11,14,16; 6.3.1-3,6; 
6.4.3,5,12,19,22,24; cu 1.3.7; 
1.6.1; 1.13.1; 2.2.1-2; 2.12.1-2; 
2.20.1; 2.21.1; 2.22.1; 2.24.5,9,14; 
3.6.1-3; 3.13.3,7; 3.15.6; 3.18.2,3; 
4.3.1; 4.6.1-3; 4.7.1,3; 4.8.1; 
4.1~14; 4.17.1-2; 5.2.4-5,8; 
5.4-10; 5.11.5; 5.21.2; 5.24.3; 
6.4.1; 6.7.3,5; 7 .2.1; 7.4.2; 7.7.1; 
7.12.1; 8.1.3; TV 1.3.2; 1.5.2; 
1.6.1; 1.7.1; 1.9.1; 2.1; 2.8; 3.8; 
AU 1.1.4; 1.2.4; KsU 1.3; 
2.3,9,11,14; 3.3; 4.2,17.20; KeU 
3.3-4; 4.2; KaU 1.19; 4.8,13; 
5.9,15; 6.3; IU 18; SU 1.13-16; 
2.1.6,1~12,17: 3.2; 6.2,14-15,19; 
MuU 1.2.2; 2.1.1,3-5; 2.2.10; PU 
1.6; 2.2,5; 3.9-10; 4.3,8; 6.4 

Agnidhriya CU 2.24.7(n) 
chumingBU 1.4.6;·cu 1.3.5;2.12.1; 

SU2.6 
common~allmenBU 1.1.1(n); 

5.9.1; KaU 1.7; PU 1.7 
embers BU 6.2.9-14; CU 2.12.1; 

5.4-8; 5.24.1; 6.7.3,5 
fire-altar KaU 1.13(n),14-19; 2.10; 

3.1-2 
fire-driUs BU 6.4.22; CU 2.12.1; 

KaU4.8;SU 1.13-16 
fire-mound BU 6.4.5 
firewood BU 6.2.9-14; CU 4.4.5; 

5.4-8; 5.11.6; 8.7 .2; 8.9.2; 8.10.3; 
8.11.2; KsU 1.1; 2.3,8a; 4.19; 
MuU 1.2.12; 2.1.5,8; PU 1.1 

five fires BU 1.4.6(n); 6.2.6-13; CU 
5.4-8; 5.10.10; KaU 3.1 

flame BU2.3.6; 6.2.9-15; CU2.12.1; 
4.15.5; 5.4-8; 5.10.1; MuU 
1.2.2,4; 2.1.8; PU 3.5 

householder's CU 2.24.3; 4.1 0.1; 
4.17.4; PU 4.3 

Jatavedas KeU 3.3-4; KaU 4.8 
offertorial CU 2.24.11; 4.13.1(n); 

4.17.6; PU4.3 
person in BU 2.1.7; 2.5.3; KsU 4.9 
smoke BU 2.4.10; 4.5.11; 

6.2.9-14,16; cu 2.12.1; 5.4-8; 
5.10.3,5; KsU 2.3-4; KaU 4.13; 
SU2.11 

southern fire CU 4.12.1(n); 4.17.5; 
PU4.3 

sparks BU 2.1.20; 6.2.9-14; CU 
5.4-8; K.sU 3.3; 4.20; MuU 
2.1.1 

tinderSU 1.13 
firefly cu 6.7.3,5 
fish BU 4.3.18; CU 1.4.3; KsU 1.2 
flavour, see taste 
flower BU 6.4.1; CU 3.1.2; 3.2.1; 3.3.1; 

3.4.1; 3.5.1; KsU 1.4b 
flies BU 6.1.14 
flood AU 1.1.2 
flying cU 2.9.4; 4.1.2; 4.7.2; 6.8.2; AU 

2.5;3.3 
fodder CU 2.22.2; KaU 1.3 
foodBU 1.2.5; 1.3.17-18,27; 1.4.6,16; 

1.5.1-2; 2.1.3; 2.2.1-2; 3.2.10; 
3.9.8; 4.1.2; 4.2.3; 4.3.37; 4.4.24; 
4.5.11; 5.11.1; 6.1.14; 
6.2.11-12,16; 6.3.4; cu 1.3.6-7; 
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food (conld): 
1.8.4; 1.10.1-7; 1.11.9; 1.12.5; 
1.13.2; 2.8.3; 2.12.2; 2.14.1; 4.1.1; 
4.3.5-8; 4.11.1; 5.2.1,7; 5.6.1; 
5.7.1; 5.10.4,6; 5.12-19; 6.2.4; 
6.4.1-5; 6.5.1,4; 6.6.2,5; 6.7.6; 
6.8.3-4; 7.4.2; 7.7.1; 7.9.1-2; 
7.10.1; 7.26.1-2; 8.2.7; 8.8.5; TU 
1.4.2; 1.5.3; 2.1; 2.2; 2.8; 3.1-2, 
6-10; AU 1.2.1; 1.3.1-10; KsU 
1.7; 2.1-2,9; 3.5-8; 4.2,4; KaU 
1.8-9; SU 3.15; 5.11; MuU 
1.1.8-9,11; 2.2.7b; PU 1.14; 
2.10-11; 3.5; 6.4; see also eating, 
taste 

digestionBU 5.9.1 
eating ofBU 1.2.5; 1.4.6; 2.2.4; 

4.4.24; cu 1.3.7; 1.13.4; 2.8.3; 
2.12.2; 2.14.2; 3.13.1,3; 
4.3.7-8; 5.10.6; 5.12-18; TU 
3.6-9; AU 1.2.1; KsU 2.9 

foodstuff (-supply) BU 1.3.17(n),28; 
1.5.2;; cu 3.1.3; 3.2.2; 3.3.2; 
3.4.2; 3.5.1; 3.13.1,3; 5.19-23; 
6.2.4; TU 1.3.4 

improperBU 6.1.14; CU2.19.2 
proc:uring by singing BU 

1.3.17-18,28; CU2.22.2 
seven kinds BU 1.4.17; 
whole world as BU 1.3.18; 1.4.6; 

2.2.4 
fool KaU 2.2,5-6; MuU 1.2.7-10 
foot (of verse) BU 5.14.1-7 
forefathers, see ancestors 
foreignerBU 1.3.10 
fort BU 2.5.18(n); CU 8.1.1-5; 8.5.3; 

AU 2.5; KaU 5.1(n); SU 3.18; 5.1; 
MuU 2.2.7a; PU 4.3; 5.5 

foundation BU 3.9.19; 4.1.2-7; CU 
1.8.6-7; 6.8.4-6; TU 3.10.3; AU 
1.1.2; 3.3; KeU 4.8; KaU 1.14; 
2.11; SU 1.7; MuU 3.2.7 

freedom BU 3.1.3-6; 4~4; CU 8.13.1; 
KaU 6.8; SU 1.8; 2.15; 4.16; 5.13; 
6.13,16,18; MuU 3.2.6 

ofmovementCU7.1-14; 7.25.2; 
8.1.6; 8.4.3; 8.5.4 

friend CU 8.2.5; SU 4.6; MuU 3.1.1; 
see also companion 

frontierregionsBU 1.3.10 

fruitBU 6.3.1; 6.4.1; CU 6.12.1; KsU 
1.4b 

funeral CU 8.8.5; KsU 2.14; see also 
cremation, death 

GAlava BU 2.6.3; 4.6.3 
Gandh!raCU 6.14.1-2 
GandharvaBU 1J.2; 3.3.1-2; 3.6.1; 

3.7.1; 4.3.33; 4.4.4; CU2.21.1; 
TV 2.8; KaU 6.5 

Gardabhivipita Bhilradvltja BU 4.1.5 
Gargi Vllcaknavi BU 3.6.1; 3.8.1-12 
Gargya BU 2.1.1-16; 4.6.2; KsU 4.1 
GiirgyayiU)a BU 4.6.2 
garland CU 8.2.6; KsU 1.4b 
garment, see clothes 
gate, see door 
gatherer BU 6.3.4; CU 4.1.3(n); 4.1-3; 

KsU2.7 
Gaupavana BU 2.6.1; 4.6.1 
Oautama BU 2.6.1-3; 3. 7 .2; 4.6.1-3; 

6.2.4-13; CU 5.3-8; 5.17.1; KsU 
1.1; KaU 1.10; 4.15; 5.6 

GautamiBU 6.5.1-2 
Gllyatri BU 5.14.1 (n),2-8; CU 

3.12.1-5; 3.16.1 
SllvitriBU 5.14.4-5; 6.3.6 

ghee BU 1.5.2; 6.3.1-3,13; 
6.4.12-19,25; cv 2.24.5,9,14; 
5.15.1; 5.2.4-5; KsU 2.3-4; SV 
4.16; MuU 1.2.2 
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Ghom Angirasa CU 3.17 .6 
Gh{takau§ika BU 2.6.3; 4.6.3 
gift BU 3.9.28; 4.1.2-7; 4.4.22; 5.3.1; 

5.14.5-6; 6.2.16; 6.4.27; cu 
2.23.1; 8.8.5; KaU 1.8; 2.7; MuU 
1.2.10 

acceptingBU 4.1.3 
giving CU 4.1.1; 5.10.3; TV 1.11.3 
of all possessions KaU 1.1 

girl KaU 1.25; SU 4.3; see also woman 
GUivaMaitreyaCU 1.12.1-3 
glittering specks CU 2.21.1(n); 3.1.1; 

AU 1.1.2 
glory BU 1.4.7; CU 8.14.1; see also 

fame 
gnat BU 1.3.22; 3.3.2; CV 6.1 0.2 
goatBU 1.4.4; CU2.6.1; 2.19.1; SU 

4.5; see also livestock 
god BU 1.1.2; 1.2. 7; 1.3.1 (n),2-8,9(n); 

1.4.6,10-16; 1.4.17; 
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1.5.1-2,6,20,23; 2.1.20; 2.4.~; 
2.5.15; 3.1.9; 3.7.1; 3.8.9; 
3.9.1-26; 4.2.2; 4.3.13,20,22,33; 
4.4.4,15-16; 4.5.6-7; 5.2.1; 5.5.1; 
5.8.1; 6.3.1,4; cu 1.3.9; 
1.10.9-11; 1.11.4-9; 2.9.5; 
2.20.1-2; 2.22.2; 3.1.1; 3.6-10; 
3.11.2; 3.13.1; 3.17.7; 4.3.4-7; 
4.17.2,8; 5.2.7; 5.4-8; 5.10.3-4; 
6.3.2-3; 6.8.6; 6.15.1-2; 7 .2.1; 
7.6.1; 7.7.1; 7.8.1; 7.10.1; 8.7.2; 
8.8.4; 8.9.1; 8.10.1; 8.11.1; 8.12.6; 
TU 1.4.1; 1.5.3; 1.11.2; 2.3; 2.5; 
2.8; 3.10.6; AU 1.2.1,5; 1.3.14; 
2.5; 3.3; KsU 1.6; 2.1-2,9,11-13; 
3.3; 4.20; KeU 1.1; 2.1; 3.1-12; · 
4.2-3; KaU 1.17,21-2; 2.12,21; 
4.9; 5.3; IU 4; SU 1.3,8,10-11,14; 
2.2-4,15-17; 3.3-4; 
4.8,11-13,15-17; 5.3-4,6,13-14; 
6.1,5-7,10-11,13,18,20-3; MuU 
1.1.1; 1.2.3,5; 2.1.7; PU 1.9; 
2.1-2,8; see also under path. world 

becoming a god BU 4:1.2-7 
defeating death cu 1.4.2-4 
demons,competitionwithBU 1.3.1; 

cu 1.2.1-7 
desires ofCU 1.6.8; 1.7.7 
dying around KsU 2.11; see also 

under brahman 
numberofBU 3.9.1-9 
offspring ofPrajapati BU 1.3.1; 

5.2.1; 5.5.1; cu 1.2.1; 2.9.4 
goldBU 1.3.26; 3.1.1; 4.3.11-12; 

5.15.1; 6.2.7; 6.4.22,25; CU 
1.6.6-8; 3.19.1-2; 4.2.1-4; 4.3.7; 
4.17.7; 5.13.2; 7.24.2; 8.3.2; 8.5.3; 
TU 1.6.1;KsU2.10;KaU 1.23; 
IU 15; MuU 2.2.9; 3.1.3; PU 1.8 

diskofKaU 1.16-17;2.3 
stealing CU 5.10.9 

good BU 1 :5.20; 3.2.13; 
4.3.15-17,21-2,34;4.4.5,9,22; 
5.12.1; CU2.1.1-4; 7.2.1; 7.7.1; 
8.4.1; KsU 1.4a; 3.8; KaU2.1-2; 
MuU 3.1.3; PU 3.7 

bad BU 1.5.20; 3.2.13; 
4.3.8-9,15-17 ,21-22,34; 
4.4.5,22; 5.12.1; 5.14.8; cu 
4.11.2; 4.12.2; 4.13.2; 4.14.3;. 

5.24.3; 8.4.1; KsU 1.4a; 3.8; 
MuU 3.1.3; PU 3.7 

evil BU 1.3.2-7; 1.5.2; 4.4.23; 
5.5.3-4; 5.7.1; cu 1.2.3-9; 
1.6.7; 5.10.10; 7.2.1; 7.7.1; 
8.6.3; 8.7.1-3; 8.13.1; TU2.5; 
KsU 4.20; KeU 4.9; IU 8; SU 
6~; MuU 3.2.9; PU 5.5 

goose BU 4.3.11-12; CU 4.1.2; 
. 4.7 .1-3; 4.8.1; KaU 5.2; SU 

1.6(n); 3.18; 6.15; see also bird 
Go8ruti VaiyAghrapadya CU 5.2.3 
Gotama BU 2.2.4 
grain BU 6.3.13; KaU 1.6 

barley BU 6.3.13; CU 3.14.2-3; 
5.10.6; MuU 2.1.7 

bean BU 6.3.13; CU 5.10.6 
legumcBU6.3.13 
lentil BU 6.3.13 
millet BU 6.3.13; CU 3.14.2-3 
mustard BU 6.3.13; CU 3.14.2-3 
riccBU 5.6.1; 6.3.13; 6.4.13-19; CU 

3.14.2-3; 5.10.6; KaU2.2S; 
MuU2.1.7 

sesameBU6.3.13; 6.4.17; CU 
5.10.6; su 1.15-16 

wheat BU 6.3.13 
grammarMuU 1.1.5 
grasper BU 3.2.1(n),2-9 
grass BU 1.5.2; 4.4.3; 6.3.1; 6.4.3; CU 

7.2.f; 7.7.1; 7.8.1; 7.10.1; KsU 
2.3,8a,14; KeU 3.6,10; KaU 6.17 

groats cu 1.10.2,7 
guest TU 1.9.1; 1.11.2; 3.10.1; KaU 

1.7,9; 5.2; MuU 1.2.3 

hailBU6.2.10; CU 5.5.1; 8.5.3 
HantaBU 5.8.1 
HamSUl.lO 
HAridrumata Gautama CU 4.4.3-5 
Harita IWyapa BU 6.5.3 
hatching cu 3.19.1 
hatcBU 5.14.7; 6.4.12 
hawk BU 4.3.19 
health TU 1.11.1; KsU2.14; SU2.13 
heatBU 1.2.2,6; 5.10.1; CU 6.2.3; 

6.4.1-5; 6.5.3-4; 6.6.4-5; 6. 7 .6; 
6.8.4-6; 6.15.1-2; 7.11.1-2; 
7.12.1; 7.26.1; TU 2.6; KaU 4.6; 
MuU 1.1.8; PU 1.4; 3.9-10; 4.6 . 
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herb BU 6.3.1; CU 5.2.4; TU 2.2 
hcn$phrodite su 5.10 
hero BU 6.4.28; CU 3.13.6 
heron CU 2.22.1 
High Chant, see under Silman 
hill BU 1.1.1; CU 7.6.1; 7.8.1; 7.10.1; 

MuU 2.1.9; see also mountain 
hif(l, see under Silman 
HimavatKeU3.12 
Himalayas BU 3.8.9; KeU 3.12 
Hirm)yagarbha SU 3.4; 4.12 
Hinu)yan!lbha PU 6.1 
histories BU 2.4.10; 4.1.2; 4.5.11; CU 

3.4.1-2; 7.1.2,4; 7.2.1; 7.7.1 
homage BU 1.4.11; 2.6.3; 4.2.1,4; 

4.6.3; 5.14.7; 6.5.4; cu 
2.24.5,9,14; TU 1.1.1; 1.12.1; 
3.10.4; KaU 1.9 

honey BU 2.5.1-19; 6.3.6,13; 6.4.25; 
CU 3.1-5; 5.2.4; KaU 4.5 

hope BU 6.4.12; CU 3.19.3; 7.14.1-2; 
7.15.1; 7.26.1; KaU 1.8 

horse BU 2.5.17,19; 3.4.2; 6.2.7; CU 
2.6.1; 2.19.1; 5.1.12; 6.8.3-5; 
7.24.2; 8.13.1;AU 1.2.3; 3.3; KaU 
1.23,26: 3.4-6; su 2.9; 4.22 

IndusBU 6.1.13 
mare BU 1.4.4; CU 4.17.9-10 
reins KaU 3.3,9 
sacrificial BU 1.1.1-2; 1.2.7 
stallion BU 1.4.4 

hospices CU 4.1.1 
hospitality BU 6.2.4 
house BU 1.4.16; 6.4.24; CU 7.24.2; 

8.15.1; KsU 2.14; KaU 1.7-9; 
2.13; 5.2; PU2.11 

householder MuU 1.1.3 
humanbeingBU 1.1.2; 1.2.5; 

1.4.3,10,15-16; 1.5.6; 3.9.28; 
4.3.33; 5.2.1-2; 5.8.1; cu 2.9.3; 
2.22.2; 4.9.2; 4.17.9-10; 7.2.1; 
7.7.1; 7.8.1; 7.10.1; KsU 3.1; 
MuU 2.1.7; see aLso man, woman 

as fivefold BU 1.4.17(n); 
offSpring ofPrajapati BU 5.2.1 

humanity BU 2.5.13 
hungerBU 1.2.1,4; 3.5.1; CU 1.12.2; 

3.17.1; 6.8.3(n),4; 8.1.5; 8.7.1-3; 
AU 1.2.1; 1.2.5; KaU 1.12 

husband BU 1.4.3; 2.4.5; 4.5.6; 6.4.19; 

see also man 
hyenaKsU3.1 

ignorance, see under knowledge 
Dl\ BU 6.4.28 . 
illusion SU 4.9-lO(n) 
Dyl\KsU1.5 
imbecile KsU 3.3 
immortal BU 1.3.28; 1.4.6; 1.6.3; 

2.3.1-5; 2.4.2-3; 2.5.1-14; 
3.7.3-23; 3.9.10; 4.3.12; 
4.4.7,14,16-17,25; 4.5.3-4,15: 
5.15.1; cu 1.4.4-4; 2.10.1,6; 
2.22.2: 2.23.1; 3.1-5; 3.12.6: 
4.15.1; 7.24.1; 8.3.4-5; 8.6.6; 
8.7.4; 8.8.3; 8.10.1; 8.11.1; 8.12.1; 
8.14.1; TU 1.4.1; 1.6.1-2; 1.10.1; 
3.10.3,6; AU 2.6; 3.4; KsU 1.2; 
2.8b-c,l3; 3.2,8; KeU 1.2; 2.4-5; 
KaU 1.13,28; 4.1-2; 5.8; 
6.1-2,8-9,14-18; IU 11,14,17; SU 
1.6,10; 2.5; 3.1,7,10,13,15; 
4.17,20; 5.1,6; 6.5-6,17,19; MuU 
1.1.8; 1.2.1l: 2.1.10; 2.2.2,5,7b; 
3.2.6,9; PU 1.10; 2.5; 3.11-12; 
5.6;6.5 

mortal BU 1.4.6; 2.3.1-5; 3.9.4,28; 
4.4.7; 6.2.2; 6.4.4; cu 4.3.6; 
7.24.1; 8.3.5; 8.12.1; AU 1.1.2; 
KaU 1.6,25-6,28; 2.13; 5.5: 
6.14-15 

imperishable BU 3.8.8-11; 4.5.14; CU 
3.17.6 

impotent BU 6.1.12; see also virility 
incubation CU 2.23.2(n),3; 3.1.3; 3.2.2: 

3.3.2; 3.4.2; 3.5.1; 4.17.1-3; TU 
2.6; AU 1.1.4; 1.3.2 

lndha BU 4.2.2 
IndraBU 1.4.11; 1.5.12; 2.2.2; 2.5.19; 

3.3.2; 3.6.1; 3.9.2,6; 4.2.2; 6.4.23; 
cu 2.22.1,3,5; 3.7.1-3; 8.7-12; 
TU 1.1.1; 1.4.1; 1.6.1; 1.12.1; 2.8; 
AU 1.3.14; 3.3; KsU 1.3,5; 
2.6,8c,10; 3.1-2; 4.2,7 ,20; KeU 
3.11; 4.1-3; KaU 6.3; PU 1.9 

asldandraAU 1.3.13-14 
Maghavan CU 8.9-12; KsU 2.10; 

KeU 3.11; PU 2.5 
R,.ji~in KsU 2.10 
V~thaBU 2.1.6(n); KsU 4.2,7 
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Indradyumna Bb!llaveya CU 5.11.1; 
5.14.1 

Indus BU 6.1.13 
infinnity, see sickness 
injury BU 3.9.26; 4.2.4; 4.4.22; 4.5.15; 

5.5.1; 5.13.4; CU 4.17.4-8 
non-injury CU 3.17 .4 

innercontrollcrBU3.7.1-23 
insect BU 6.1.14; 6.2.16; KsU 1.2 
intention CU 7.4.1-3; 7.5.1; 7.26.1; 

8.1.5; 8.2.1-10; 8.7.1-3; AU 3.2; 
KsU3.2 

intermediate region, see under world 
ironAU2.5 
l§llna BU 1.4.11 

Jab!liCU3.4.1-4 
J!lbllll\yana BU 4.6.2 
Jagati CU 3.16.5(n); KsU 1.4b 
Jaivali PravAhBJ)a, see Pravlihm}a 
jaliin CU 3.14.1(n) 
J~BU2.2.4 
Jana Silrkarillqya CU 5.11.1; 5.15.1 
Janaka BU 2.1.1; 3.1.1-2; 4.1-4; 

5.14.8; KsU 4.1 
Jllnaki Ayasthlll}.aBU 6.3.10-11 
Jiina§ruti PautrayBJ;~B CU 4.1-2 
Jl\ratkarava Artabhnga BU 3.2.1-13 
Jl\tavcdas, see under fire 
Jil.lfl.karOya BU 2.6.3; 4.6.3 
JAyanti BU 6.5.2 
Jihvlvat Vadhyoga BU 6.5.3 
Jitvan Sailini BU 4.1.2 
journey CU 4.10.2; KsU 2.10 
joy BU 4.3.9; CU 4.10.4-5; 8.12.1; TU 

1.6.2; KaU 1.10,28; 2.12 
joyless BU 4.4.11; KaU 1.3 
rejoicing CU 8.12.3,5 

jujube CU 7.3.1 

Kabandha AtharvBJ;~a BU 3. 7 .I 
K.abandhi K!Uylyana PU 1.1,3-4 
Kahola Ka~Itakcya BU 3.5.1 
Kai5orya Kapya BU 2.6.3; 4.6.3 
KAlakAiija KsU 3.1 
KAI;lvl BU 6.5.1 
K!pi BU 6.5.1 
Kapila SU 5.2(n) 
~eyi BU 6.5.2 
K.qA~ BU 4.6.2 

Kii§i BU 2.1.1; 3.8.2; KsU 4.1 
IWyapa BU 2.2.4 
IWyapa Naidhruvi BU 6.5.3 
KatyAyaniBU 2.4.1; 4.5.1-2; 6.5.1 
KaUJ}4inya BU 2.6.1; 4.6.1 
Kauravy!yBQI BU 5.1.1 
Kausalya ASvallyana PU 1.1; 3.1-2 
Kau§ika BU 2.6.1; 4.6.1 
Kauiktlyani BU 2.6.2; 4.6.2 
Kau§iki BU 6.5.1 
Kau§Itaki CU 1.5.2-4; KsU2.1,7 
Kautsa BU 6.5.4 
killing BU 4.1.3; 4.3.20; CU 5.10.9; 

8.1.4; 8.10.2-4; 8.15.1; KsU3.1; 
KaU2.18-19;1U3 

king BU 1.4.11,14; 2.1.2-3,15,18-19; 
2.5.15; 4.2.1; 4.3.1,20,33,37-38; 
6.2.3; 6.3.5; cu 1.10.6; 5.2.6,6-7; 
8.1.5; KsU 2.9; 4.4,19; PU 3.4; see 
also ~atriya under social classes, 
sovereignty 

anointing of BU 1.4.11 
assembly BU 6.2.1(n); 6.4.18; CU 

5.3.1,6; 8.14.1 
domain ofBU 2.1.18; CU 5.11.1 
government, science of CU 7 .1.1-2; 

7.2.1; 7.7.1 
subjects ofBU 2.1.18; CU 8.1.5 

knot CU 7.26.2; KaU 6.15; MuU 
2.1.10; 2.2.8; 3.2.9 

knowledgeBU 1.5.8-10,16,21; 3.9.28; 
4.1.2; 4.3.21 ,35; 4.4.17; 6.2.8; 
6.4.12,28; cu 1.1.10; 1.7.7-9; 
1.9.3-4; 2.12.2; 2.16.2; 3.13.3; 
3.18.3-6; 4.9.3; 4.14.1; 5.3.7; 
5.12-17; 5.19-23; 8.6.5; TU 
1.3.1-4; 2.1; 2.6; 3.6-9; AU3.3-4; 
KsU 1.1-2: 1.4a; 2.14; 4.8,16; 
KeU 2.1-5; KaU 1.18; 2.4; 6.18; 
1U 10-11; SU 1.6,9,15-16; 5.1-2; 
6.8,16; MuU 1.1.1-5,9; 3.1.8; 
3.2.5-7,10; PU 1.10; MaU 10 
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ignorance BU 4.4.1 0; CU 1.1.10; 
KaU 2.4-5; IU 9-ll; SU 1.9; 
5.1; MuU 1.2.8-9; 2.1.10; PU 
6.7 

learning BU 4.4.2,10; 6.4.17-18; CU 
5.11.1,3,5; 6.1.2-3; 6.4.5; 7.5.2; 
TU 2.8; KsU 4.1; KaU 2.5,23; 
5.7; IU 9; MuU 1.2.8; 3.2.3 
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Kosala PU 6.1 
KnoaCU3.17.6 
Kruik:iki BU 6.5.2 
KUJII!rahirita BU 2.6.3; 4.6.3; 6.4.4 
KuruBU 3.1.1; 3.9.19; CU 1.10.1; 

4.17.9-10; KsU 4.1 
Ku§ri BU 6.5.3-4 

lake CU 8.5.3; KsU 1.4a; see also pond, 
pool 

lame CU 8.9.1-2; 8.10.1-4; see also 
cripple 

lampSU2.15 
laughing BU 4.3.13; CU 3.16.3; 8.12.3 
law (dharma) BU 1.4.14; 1.5.23; 

2.5.11; CU 2.23.1; TU 1.11.1,4; 
KaU4.14(n) 

lcadCU4.17.7 
learning, see under knowledge 
leather CU 4.17 .7; SU 6.20 
leaves BU 3.9.28; CU 2.23.3; 5.2.3 
lecher CU 5.11.5 
leftovers CU 1.10.3-4; 5.24.4 
liberation, see freedom 
life KsU 3.2; 4.2, 13; SU 4.22 

life span BU 2.1.10,12; 6.4.14-18; 
CU2.11-20; 3.16.6;4.11.2; 
4.12.2; 4.13.2; 5.9.2; KsU 3.2; 
4.8,16 

long CU 2.11-20; 3.16.7; 4.11.2; 
4.12.2; 4.13.2; KsU 2.10; KaU 
1.23-8;1U2 

periods ofCU 3.16.1-6 
lightBU 1.3.28; 3.7.14; 3.9.10-17; 

4.3.2-7,9,14; 4.4.1; 4.4.5,9,16; 
5.6.1; 6.3.4; cu 3.13.7; 3.17.7; 
3.18.3-6; 8.3.4; 8.12.2; TU 
1.3.1-2; 1.5.2; 3.10.3; AU 3.3; 
KsU 4.17; KaU 3.1; 5.2, 15; 6.5; 
IU 16; SU 2.1 ,2; 3.12; 6.14; MuU 
2.2.9-10; 3.1.5; PU 1.8; 2.9; 4.8 

lightning BU 1.1.1; 2.3.6; 2.5.8; 5.7.1; 
6.2.10,15; 6.3.4; cu 2.3.1; 2.15.1; 
4.7.3;4.13.1; 4.15.5; 5.5.1; 5.10.2; 
5.22.2; 6.4.4; 7.11.1; 7.12.1; 8.1.3; 
8.12.2; TU 1.3.2; KsU2.11; 
4.2,18; KeU 4.4; KaU 5.15; SU 
2.11; 6.14; 2.2.10; see also thunder 

person inBU 2.1.4; 2.5.8; CU 4.13.1; 
TU3.10.3;KsU4.5 

lineage BU 2.6.1; 4.6.1; 6.3.6; 6.5.1; 
CU4.4.1-4;MaU 10 

lion CU 6.10.2; KsU 1.2 
liquorCU 5.10.9; 5.11.5 
livcstockBU 1.4.10,16; 2.1.5; 4.5.6; 

6.1.6; 6.4.12,24; CU2.11-20; 
5.17.1; 5.19-23; 7.3.1; 7.14.1; TU 
1.3.4; 3.6-9; 3.10.3; KsU 2.8c,9; 
4.8,16; KaU 1.8,23; see also caule 

lizard BU 1.5.14 
lock BU 6.4.23 
locustCU 1.10.1 
lord BU 4.4.15,22; 5.6.1; 6.3.4-5; CU 

1.2.11; TU 1.6.2; KsU 3.8; 4.20; 
KaU 4.5,12-13; IU 1; SU 1.8-9; 
3.7,12,17,20; 4.7,10-11,13,15; 
5.3,7,14; 6.5-9,16-17; MuU 
3.1.2-3; MaU 6 

lotus BU 2.3.6; 6.3.6; 6.4.21 ,23; CU 
1.6.7; 4.14.3; 8.1.1-2 

lowing CU 2.22.1 
lute BU 2.4.9; 4.5.10; CU 1.7.6; KaU 

1.25 

Madhuka Pait\gya BU 6.3.8-9 
Madhyandinllyana BU 4.6.2 
MadraBU 3.3.1; 3.7.1 
Maghavan, see under lndra 
magistmte BU 4.3.37-8 
M!hllcamasya TU 1.5.1 
MahAVffa CU 4.2.5 
Mahidiisa Aitarcya CU 3.16.7 
Mllhitthi BU 6.5.4 
Maitreyl BU 2.4.1-13; 4.5.1-15 
manBU 1.4.1; 6.2.12-14,16; 6.4.1; CU 

. 1.1.2; 2.6.1; 2.19.1; 5.2.9; 5.7.1; 
6.4.5; 6.7.1; 6.8.3-6; 7.6.1; TU 
2.1-2; 2.2-5; 2.8; 3.10.4; AU 
1.1.3-4; 1.2.4; 1.3.13; 2.1; 3.3; 
KsU 1.2; 2.4; KaU 5.2; SU 1.9; 
2.16; 3.2,6; 4.3; 5.10; MuU 1.1.7; 
2.1.5; PU 3.3; see also human 
being, husband 

complete in wife BU 1.4.17 
periods oflife CU 3.16.1-6 
as sacrifice CU 3.16.1-6 

M!nasi KsU 1.4b(n) 
M!J:14avya BU 6.5.4 
Mal}.4Uki BU 6.5.2 
M~4ilk!yani BU 6.5.2,4 
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mango BU 4.3,36 
M!J.tti BU 2.6.3; 4.6.3 
ManuBU 1.4.10; 3.11.4; CU 8.15.1 
Maruts BU 1.4.12; CU 3.9.1-4 · 
mask CU 8.3.1-2 
mathematics CU 7.1.2,4; 7.2.1; 7.7.1 
Matsya KsU 4.1 
Maudgalya TU 1.9.1 
meat BU 6.4.18 
medicine CU 4.17.8 
meditation SU 1.10-11,14; MuU 3.1.8; 

PU5.1,3-5 
memory BU 4.4.2; 5.15.1; CU 6.7.2-3; 

7.13.1-2; 7.14.1; 7.26.1-2; AU 
3.2;1U 17 

mendicant life BU 3.5.1; 4.4.22 
almsfood CU 1.10.5; 4.3.5-7; see 

also food 
menstruation BU 6.4.6,13 
merit BU 6.4.3-4,6; CU 2.23.1; 8.1.6 
metal BU 6.3.1; 6.4.13,24 
metre BU 1.2.5; CU 1.3.10; 3.16.1-5; 

4.3.8; SU 4.9; MuU I. 1 .S 
milkBU 1.5.2; 6.4.14,24; CU 1.3.7; 

1.13.4; 2.8.3; KaU 1.3; SU 
1.15-16 

milk-rice BU 6.4.19 
minor BU 2.1.9; CU 8.7.4; KsU 4.2; 

KaU6.5 
person inBU3.9.15(n); KsU 4.11 

miserCU 5.11.5 
mistCU3.19.2; SU 2.11 
MitraBU 6.4.28; TU 1.1.1; 1.12.1 
mixture BU 6.3.1-12; CU 5.2.4-7 
money CU 1.10.6; 1.11.3 
moon BU 1.3.16; 1.5.13, 20,22; 2.5.7; 

3.1.5-6; 3'.2.13; 3.6.1; 3.7.11; 
3.8.9; 3.9.3, 23; 4.3.2; 5.1 0.1; 
6.2.11,16; 6.3.6; 6.4.22; cu 1.6.4; 
1.13.1; 2.20.1; 3.9.1, 3; 3.13.2; 
4.7.3; 4.12.1; 4.15.5; 5.4.1; 5.10.2, 
4; 5.20.2; 6.4.3; 7.12.1; 8.1.3; 
8.13.1; TU 1.5.2; 1.7.1; 2.8; AU 
1.1.4; 1.2.4; KsU 1.2; 2.8a, 9, 11; 
4.2; KaU 5.15; SU 2.11; 4.2; 6.14; 
MuU2.1.4-6; 2.2.10; PU 1.5,9; 
5.4 

full moon BU 1.5.2; CU 5.2.4; Ksli 
2.3 

new moon BU 1.5.2,14; CU 5.2.4; 

KsU 2.3, 8a,9 
personinBU2.1.3; 2.5.7; CU 4.12.1; 

KsU4.4 
setting ofBU 4.3.4-6; CU 4.3.1 
waning BU 6.2.16; CU 5.10.3; KsU 

1.2 
waxingBU 6.2.15; 6.3.1; CU 4.15.5; 

5.10.1; KsU 1.2 
mortal, see under immortal 
mortification, see austerity 
mosquito BU 1.3.22; CU 6.10.2 
moth CU 6.10.2; 7.2.1; 7.7.1; 7.8.1; 

7.10.1 
mother BU 1.5.7; 4.1.2-7; 4.3.22; 

6.4.27-8; cu 4.4.1-4;5.24.4; 
7.15.1-2; 8.2.2; TU 1.3.3; 1.11.2; 
~U 1.2;PU2.13 

kiUerofCU7.15.2-3; KsU3.1 
mountain BU 3.8.9; CU 3.19.2; TU 

1.10.1; KsU 2.12; KaU 4.14; SU 
3.5-6; see also hill 

movement TU 3.10.2; AU 3.3; KsU 
1.7; 2.14; 3.5-8; IU 4-5; SU2.9; 
PU4.2 

freedomofCU7.1-14; 7.25.2; 8.1.6; 
8.4.3; 8.5.4 

Mrtyu PradhVIUJlSWlB BU 2.6.3; 4.6.3 
MuhiirtaKsU 1.4a(n) 
music CU 8.2.8 
mule CU 4.2.1-4; 5.13.2 
myrobalan CU 7 .3.1 

NaciketasKaU 1.1-26(n); 2.3-14; 
3.1-2,16; 6.18 

N~a CU 1.2.13 
Niika Maudgalya BU 6.4.4 
nakedBU 6.1.14; CU 5.2.2 
nameBU 1.4.7; 1.6.1,3; 3.2.12: CU 

6.1.4-6; 6.3.2-3; 6.4.1-4; 7.1.3-5; 
7.2.1; 7.3.1; 7.4.1; 7.5.1;.7.26.1; 
8.14.1; KsU 1.7; 2.10; 3.2-7; 4.20; 
KeU 4.6; MuU 1.1.9; 3.2.8; PU 
6.4-5 
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naming a child BU 6.4.26 
Nftrada CU 7 .1.1 
natUre SU 1.2; 5.4-5; 6.1,10 
necklace CU 4.2.1-4 
nectar CU 3.5-10 
nest BU 4.3.12,19; PU 4.7 
netSU3.1;5.3 



Index 

non-injury BU 1.5.14 
numbers (arranged in ascending order) 

one BU 3.9.1,9; CV 4.3.7; 6.2.1-2; 
7.26.2; su 1.~5; 6.3 

twoBU3.9.1,8; CU2.10.2; SU 
1.~5;6.3 

threeBU3.9.1,8; 6.4.13,19.21: CV 
2.10.2-4; 2.21.3; 2.24.1,11,16; 
3.16.~; 4.17 .2; 6.3.2-4; 
6.4.1-5; 6.5.1-4; 6.8.6; 7.26.2; 
KsU2.7,10; KaU 
1.4,9-10,17-18-20; su 
1.~5.7,9,12; 5.7; 6.3; MuU 
1.2.1; PV 2.13; 5.5-6 

four BU 5.14.3-4,6; CU 2.10.2-3; 
3.12.5; 4.3.7; 7.1.2,4; 7.2.1; 
7.7.1; TV 1.5.1.3 

five BU 1.4.17(n); 4.4.17; 6.2.3; CU 
2.21.3; 3.6-10; 3.13.6; 4.3.8; 
5.3.3, 5; 5.9.1; 5.10.9-10; 
5.19-23; 7.1.2,4; 7.2.1; 7.7.1; 
7.26.2; 8.11.3; TU 1.7.1; 2.8; 
AU 3.3; KsU 2.9; KaU 3.1; 
6.3,10; SU 1.~5; 2.12; MuU 
3.1.9; PU 1.11; 2.3; 3.12 

six BU 3.9.1, 7; 6.2.15-16; CU 
3.12.5; 5.10.1,3; SU 1.~5; PU 
1.11 

seven BU 1.5.1-2; CU 2.8-10; 
7.26.2; MuU 1.2.3; 2.1.8; PU 
1.11; 3.5; MaU 3-4 

eight BU 3.9.2; CU 1.1.3; SU 1.~5; 
6.3 

nine CV 5.9.1; 7.26.2; SU 3.18 
ten BU 6.3.13; 6.4.22; CU 4.3.8; 

5.9.1; 7.9.1; KsU 3.8; SU 3.14 
eleven BU 3.9.2, 4; CU 7 .26.2; KaU 

4.1 
twelve BU 3.9.2.5; 6.3.1; CU 4.10.1; 

6.1.2; KsU 1.2; PU 1.11 
thirteen CU 1.13.3; KsU 1.2 
fiftcenBU 1.5.1~15; CU6.7.1-2; 

KsU 1.2; MuU 3.2.7 
sixteenBU 1.5.1~15; CU6.7.1.3,6; 

SU 1.~5; PU 6.1-2,5 
eighteen MuU 1.2.7 
nineteen MaU 3-4 
twenty SU 1.~5 
twenty-one CU 2.10.S(n) 
twenty-two CV 2.1 0.4 

twenty-fourCU 3.16.1; 6.1.2 
thirty-two CV 8.7.3; 8.9.3; 8.10.4 
thirty-three BU 3.9.1-2 
forty-fourCU 3.16.3 
forty-eight cu 3.16.5 
fifty su 1.~5 
hundred BU 4.3.33; TU 2.8; AU 2.5; 

KsU 1.4b; 2.1 0; KaU 1.23; IU 
2; SU 5.9; PU 1.8; 3.6 

hundred and one CU 8.6.6; 8.11.3; 
KaU 6.16; PV 3.6 

hundred and eleven CU 7 .26.2 
hundred and sixteen CU 3.16.7 
four hundred CU 4.4.5 
five hundred KsU 1.4b · 
six hundred CU 4.2.1-2 
thousand BU 3.1.1; 3.8.10; 3.9.1; 

4.3.1~16,33; 4.4.7,24; cv 
4.2.3-4; 4.4.5; 4.5.1; TV 1.4.3; 
KsU 4.1,19; SU3.14;MuU 
2.1.1; PU 1.8 

twenty thousand CU 7 .26.2 
seventy-two thousand PU 3.6 

~yaCU8.5.3-4 
nymph KsU 1.4b 

observances BU 1.5.21-3 
ocean BU 2.4.11; 3.3.2; 4.3.32; 4.5.12; 

cu 2.4.1; 2.17.1; 3.19.2; 4.6.3; 
6.10.1; AU 1.2.1; SU 4.4; 6.15; 
MuU 2.1.9; 3.2.8; PU 6.5; see also 
sea 

odour BU 2.4.11; 3.2.2; 4.5.12; CV 
1.2.2,9; AU 3.2; KsU 1.7; 3.~; 
KaU 3.15; 4.3; SU 2.13; see also 
smelling under vital functions 

offspring BU 1.4.16-17; 4.4.22; 6.1.6; 
6.4.24; CU 2.11-20; 3.15.2; TU 
1.3.1,3-4; 1.9.1; 1.11.1; 2.6; 
3.6-9; KsU 1.6; SU 4.5.22; PU 
3.11; see also child 

oil SU 1.15-16 
old age BU 3.5.1; 4.3.36; CU 8.1.~5; 

8.4.1; 8.7.1-3; 8.14.1; AU2.4; 
KsU 1.4b; KaU 1.12, 28; 6.18; SU 
2.12; 4.3; MuU 1.2.7; PU 5.7 

unageing BU 2.4.25; 5.14.8; KsU 
1.4b; 3.8; su 3.21 

O¥BU 5.15.1; CV 1.1.1-10; 1.4.1-5; 
1.5.1-5; 1.12.5; 2.23.3; 8.6.5; 
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TU 1.1.1; 1.2.1; 1.8.1; l.f2.1; 
KaU 2.15; IU 17; SU 1.13-14; 
MuU 2.2.4,6; PU 5.1-7: MaU 
1-2,8-12 . 

omniscience MuU 1.1.9; 2.2.1a; 
MaU6 

opposites, pairs ofKsU 1.4a 
orator BU 6.4.18 
ordeal cu 6.16.1-2 
orderoflife SU 6.21 
ornament CU 8.8.2-3,5; 8.9.1-2; KsU 

1.4b 
out-talkBU3.9.19; CU7.15.4(n); 

7.16.1; MuU3.1.4 

pain KsU 1.7; 2.14; 3.5--8; SU 1.1-2 
Paiilgya KsU 2.2 
palace KsU 1.5 
PaiicillaBU 3.1.1; 3.9.19; 6.2.1; CU 

5.3.1; KsU 4.1 
Pan thAI) Saubhara BU 2.6.3 
Parame~thin BU 2.6.3; 4.6.3 
P!niSari BU 6.5.1-2 
Pilrfiiarya BU 2.6.2-3; 4.6.3 
Pilrii§aryllyaJ)a BU 2.6.3; 4.6.2-3 
pariah BU 4.3.22 
PilriqitaBU 3.3.1-2 
Parjanya BU 1.4.11 
Pataiicala Klipya BU 3.3.1; 3.7.1 
path BU 4.2.3; 4.3.15-16,34,36; 

4.4.8-9; 5.15.1; CU 5.10.8; KaU 
3.4,14; su 1.4-5; 3.8; 5.7; 6.15; 
MuU 1.2.1; PU 3.1,3 

of anceStors BU 6.2.2, 15-16; CU 
5.3.2; PU 1.9 

of gods BU 6.2.2,15-16; CU 4.15.5; 
5.3.2; 5.10.2; KsU 1.3; MuU 
3.1.6; PU 1.10 

Pathin Saubhara BU 4.6.3 
Pauloma KsU 3.1 
P8.W'USiW TU 1.9.1 
Pau~ BU 6.5.1 
Pau~aBU 2.6.1; 4.6.1 
peace TU 1.1.1; 1.12.1; KaU 1.17; SU 

4.11,13 
penance, su austerity 
pendant CU 5.13.2 
perfume CU 8.2.6 
personBU 1.5.2;2.1.2-19; 

2.5.1-14,18; 3.2.13; 3.9.10-17' 

Index 

26; 4.2.2-4; 4.3.1-34; 4.4.1; 5.6.1; 
5.9.1; 5.10.1; 6.2.15; cu 1.6.6-8; 
1.7.5--8; 3.12.3-9; 4.15.5; 5.10.2; 
8.7.4; 8.12.3-4; TU 1.6.1; 
KsU 4.3-19; KaU 3.11; 4.12-13: 
5.8; 6.8,17; IU 16; SU 1.2: 
3.8-9,12-15,19; MuU 1.2.11,13; 
2.1.2, 5, 10; 3.1.3; 3.2.1, 8; PU 4.9; 
5.5;6.1-6 

perspiration BU 5.1.1; 6.3.4; CU 6.2.3 
phoneme TU 1.2.1; PU 5.3-6; MaU 

8-12 
phonetics TU 1.2.1; MuU 1.1.5 
pigCU 5.10.7 
pin cu 2.23.3 
Pippalllda PU 1.1; 6. 7 
pit BU 4.3.20 
pith BU 3.9.28; 6.4.9 
placenta CU 5.9.1 
plant BU 1.1.1; 3.2.13; 6.3.6; 6.4.1,5; 

CU 1.1.2;5.10.6; TU 1.7.1; 2.1; 
AU 1.1.4; 1.2.4; SU 2.17; MuU 
1.1.7; 2.1.5, 9; see also tree 

plaza KsU 1.5 
pleasure BU 1.4.~: 2.4.11; 4.3.9,33; 

4.5.12; CU 3.17.1-2; 7.12.l;TU 
2.5; AU 1.3.12; KsU 1.7; 2.14; 
3.5--8; KaU 1.28; SU 1.1-2; 4.5 

pleasure ground BU 4.3.14; TU 1.6.2 
plenitude cu 7.23-25 
poison BU 6.4.9 
pond BU 4.3.9; see also lake, pool 

lotus pond BU 6.4.23 
pool BU 4.3.9; see also lake, pond 
poor, see Ulllkr rich 
pot BU 6.4.19; KsU 2.7,14 

unbaked BU 6.4.12 
Prabhu CU 8.5.3 
Mcinayogi BU 6.5.2 
PricinayogyaBU2.6.2; CU 5.13.1; TU 

1.6.2 
PricinaS!la Aupamanyava CU 5.11.1; 

5.12.1 
PradhvaJPSana BU 2.6.3; 4.6.3 
Prihl!diya KsU 3.1 
praise BU 1.5.16; 3.1.7,10; 3.2.13; 

3.3.2; 5.15.1; cu 1.3.8-12; 
1.5.2-4; 1.10.8; 1.11.3; 1.12.4; 
2.9.3; 2.22.2; TU 1.8.1; KsU 2.6; 
IU 18; SU 2.4-5; MuU 1.2.6 
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Praj!patiBU 1.2.7; 1.5.14,15(n),21; 
3.6.1;3.9.2,6,17,33;4.4.4;5.3.1; 
5.5.1; 6.3.3; 6.4.2,21; 6.5.4; cu 
1.12.5; 1.13.2; 2.22.1,3-5; 2.23.2; 
3.11.4; 4.17.1; 5.1.7; 8.7-15; TU 
2.8; AU 3.3; KsU 1.3,5; 2.8b, 
9-10; 4.2, 16; IU 16; SU 4.2; PU 
1.4, 9, 12-15; 2.7 

offspring of BU 1.3.1 (n); 5.2.1; 
5.15.1; cu 1.2.1; 2.9.4; 5.1.7 

Priljiia MaU 5,11 
Pttini BU 6.5.2 
Pratardana KsU 2.5; 3.1 
Priqda BU 5.12.1 
Pravllluu)aJaivali BU 6.2.1-8; CU 

1.8.1-2,8; 5.3.1 
pregnancy BU 6.4.10-11; KaU 4.8; see 

also birth 
delivery BU 6.4.22-22 
impregnation BU 6.4.21 

pride CU 6.1.2-3; KsU 1.1; PU 2.3 
priestBU 1.3.25; 3.1.1; 6.3.4; CU 

1.10.6; 1.11.2-3; 1.12.4; 4.16.4; 
4.17.9-10; 5.10.3; 5.11.5; KsU 
1.1; PU 1.9; see also Brahmin 
under social classes 

Adhvaryu BU 3.1.4,8; CU 1.1.9; 
I 4.16.2; TU 1.8.1;KsU2.6 

Brahman BU 3.1.6,9; CU 4.16.2-4; 
4.17.8-10; TU 1.8.1 

Hotr BU 3.1.2-3,7,10; CU 1.1.9; 
1.5.5; 4.16.2; KsU 2.6; KaU 5.2 

Prastotr BU 1.3.28(n); CU 1.10.8-9; 
1.11.4 

PratibartrCU 1.10.11; 1.11.8 
UdgAq'BU 1.3.2-7,28;3.1.5,10; CU 

1.1.9; 1.2.13; 1.6.8; 1.7.8; 
U0.8,10; 1.11.6; 4.16.2; KsU 
2.6 

primal matterSU 4.10; 6.10,16 
procreation BU 4.1.6; 6.1.8-12; 6.4.19; 

CU 6.2.3; TU 1.3.3; 1.9.1; 3.10.3; 
KsU 1.7; 2.14; 3.5-8 

progeny, see offspring 
pundit BU 3.5.1 
pupil BU 6.2.7: 6.3.7-12; CU 3.11.5; 

7.8.1; TU 1.3.3; 1.11.1; KsU 1.1; 
4.19; SU 6.22; see also student 

initiationofBU2.1.14-15; 6.2.7; 
KsUl.l 
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Pn~anBU 1.4.13;5.15.1;1U 15-16 

qualities SU 1.3; 5.5-6,8,12; 
6.2-4,11,16 

quarters (cardinal points) BU 1.1.1; 
1.3.15; 2.5.6; 3.2.13; 3.7.10; 
3.9.13,19; 4.1.5; 6.2.9; 6.4.22; cu 
1.3.11; 2.17.1; 2.21.4; 3.15.1-3; 
3.18.2; 4.3.8; 4.12.1; 5.6.1; 5.20.2; 
TU 1.7.1; AU 1.1.4; 1.2.4; KsU 
2.11; SU 2.16; 4.3; 5.4; MuU 2.1.4 

east BU 1.2.3; 3.8.9; 3.9.20; 4.2.4; 
6.3.6; CU2.4.1; 3.1.2; 3.6.4; 
3.7.4; 3.8.4; 3.9.4; 3.10.4; 
3.13.1; 3.15.2; 4.5.2; 4.6.1; 
4.7.1; 4.8.1; 6.10.1; 6.14.1; 
7.25.1-2; KsU 2.9,14; MuU 
2.2.11; PU 1.6 

intennediate quarters BU 1.1.1; 
1.2.3; 6.2.9; CU 5.6.1; TU 1.7.1; 
PU 1.6 

nadir BU 4.2.4; 3.1 0.4; PU 1.6 
north BU 1.2.3; 3.9.23; 4.2.4; CU 

2.24.3,7,11; 3.4.1; 3.7.4; 3.8.4; 
3.9.4; 3.10.4; 3.13.4; 3.15.2; 
4.5.2; 4.17.7; 6.14.1; 7.25.1-2; 
KsU 2.12; MuU 2.2.11; PU 1.6 

person in BU 2.1.11; 2.5.6 
south BU 1.2.3; 3.9.21; 4.2.4; CU 

3.2.1; 3.7.4; 3.8.4: 3.9.4; 3.10.4; 
3.13.2; 3.15.2; 4.5.2; 6.14.1; 
7.25.1-2; KsU2.12; MuU 
2.2.11; PU 1.6 

west BU 1.2.3; 3.8.9; 3.9.22; 4.2.4; 
cu 2.4.1: 3.3.1; 3.13.3; 3.15.2; 
4.5.2; 6.10.1; 7.25.1-2; KsU 
2.8a; SU 2.16; 3.2; MuU 2.2.10; 
PU 1.6 

zenith BU 3.9.24; 4.2.4; 3.10.4; 
3.11.1; PU 1.6 

race CU 1.3.5 
IUhu CU 8.13.1(n) 
RaikvaCU 4.1-2 
Raikvapan:m CU 4.2.5 
rain BU 1.1.1; 2.2.2; 6.2.10-11,16; 

6.4.22; cu 2.3.1-2; 2.4.1: 
2.15.1-2; 3.13.4; 5.5.1; 5.6.1; 
5.10.6; 5.22.2; 6.2.4; 7.4.2; 7.10.1; 
7.11.1; TU3.10.2; KsU 1.2; KaU 
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4.14; MuU 2.1.5; PU 2.5,10; .see 
aJ.socloud 

R!thitara TU 1.9.1 
R!thitari BU 6.5.2 
razor BU 1.4. 7; 3.3.2; KsU 4.20; KaU 

3.14 
real BU 1.3.28; 1.6.3; 2.1.20; 2.3.6; 

5.4.1; 5.5.1-2; CU3.14.2-3; 
8.3.1-5; 8.7.1-3; TU 2.4; 2.6; KsU 
1.6; KeU 2.5; KaU 6.13; SU 3.12; 
MuU 3.1.6; PU 2.5; 4.5 

unreal BU 1.3.28; 5.5.1; CU 8.3.1-2; 
TU 2.6; MuU 3.1.6; PU 2.5; 4.5 

rebirth BU 4.4.5-6; 6.2.2,9-16; CU 
4.15.5; 5.3.2; 5.10.5; 8.15.1; AU 
2.4; KsU 1.2; KaU 1.6; 3.7-8; 5.7; 
SU 6.16; MuU 1.2.7-10; 3.2.2; 
PU 1.9; 5.3-4; .see also birth, death 

recluse BU 4.3.22(n); see also ascetic 
reed BU 6.4.12; CU 5.24.3; KaU 6.17; 

PU2.2(n),3 
reflection BU 6.4.6 

al.sopalh 
robbers BU 3.9.26 
rockCU 1.2.7-8; KsU2.10; 

KaU5.2 
root BU 3.9.28; CU 6.8.3-6; KaU 6.1; 

PU6.1 
Rudra BU 1.4.11; 2.2.2; SU 3.2,4-5; 

4.12,21-22; PU 2.9 
Rudras BU 1.4.12; 3.9.2,4; CU 

2.24.1,7,10; 3.7.1-4; 3.16.3-4 

sacrifice BU 1.2.5-7; 1.3.1,25; 
1.4.6,16; 1.5.2,17; 3.1.1,7-10; 
3.7.1; 3.8.10; 3.9.6.21; 4.4.22; 
4.5.11; 6.2.16; 6.4.12; cu 
1.10.6-7; 2.23.1; 2.24.2,16; 
3.16.1~; 4.16.1-5; 4.17.4-10; 
5.11.5; 8.5.1-2; 8.8.5; TU 2.5; 
KsU 1.1;2.6; KaU3.2;SU4.9; 
MuU 1.2.10; 2.1.6; PU 1.12; 2.6; 
.see also rites 

refuge BU 6.1.5,14; 6.3.2; CU 5.1.5,14; . 
arenaBU6.4.3; KsU 1.1; KSU5.2 
balh after cu 3.17 .5 

5.2.5 
relatives CU 6.1 5.1; 8.12.3; KsU 1.4a 
renunciation MuU 3.2.6 
resemblance BU 2.1.8; KsU 4.2,11 
resolve CU 3.14.1-4 
rhinoceros KsU 1.2 
rice, .see under grain 
rich BU 4.2.1; 4.3.33; CU 1.10.1-2; 

4.16.5; TU 1.4.3 
poorCU 1.10.1;4.16.3 

rites BU 1.4.15,17; 1.5.2,16; 4.4.2; CU 
1.1.10; 5.2.8-9; 7.3.1; 7.8.1; 7.9.1; 
7.14.1; 7.26.1; TU 1.11.2; 2.5; 2.8; 
AU 2.4; KsU 2.5-6; KeU 4.8; 
KaU 1.8; 2.11; 3.1; SU 4.9; MuU 
1.1.8; 1.2.1,6-7,9,12; 2.1.6-7,10; 
3.1.8; 3.2.10; PU 6.4; see also sac­
rifice 

ritual science CU7.4.1-2; 7.5.1; 
7.7.1; MuU 1.1.5 

rivcrBU 1.1.1; 3.8.9; 4.3.9; 6.3.6; CU 
2.4.1; 3.19.2; 6.10.1; KsU 1.4a-b; 
SU 1.4-5; 2.8; MuU2.1.9; 3.2.8; 
PU6.5 

bank BU 4.3.18 
bcdSU 1.15-16 

road BU 4.3.9; CU 8.6.2; KsU 1.1; see 

in breaths cu 5.19-24 
eighteen fonns MuU 1.2.7(n) 
fire sacrifice BU 4.3.1; CU 5.24.1-3; 

TU 1.8.1; 1.9.1; KsU2.5; MuU 
1.2.3 

fivefold BU 1.4.17 
four-month MuU 1.2.3(n) 
full-moon BU 1.5.2; MuU 

1.2.3 
horse sacrifice BU 1.2.7; 3.3.2 
internal KsU 2.5 
new-moon BU 1.5.2; MuU 1.2.3 
officiating at BU 4.1.3 
patron ofBU 1.3.28; 3.1.3-6; 3.8.9; 

cu 1.11.1; 2.22.2; 2.24.2-15; 
4.16.3-5;4.17.9-10; MuU 
2.1.6; PU 4.4 

prcparatmy rites BU 6.3.1 
sacrificial animal BU 1.4.17; 3.9.6 
sacrificial consecration BU 3.9.23(n); 

CU3.17.1;5.2.4;MuU2.1.6 
sacrificial cup BU 1.1.2 
sacrificial gifts BU 3.1.1-2; 

3.9.21(n); CU 3.17.4; 5.11.5; 
KaU 1.2-3; MuU 2.1.6 

Sadhyas CU 3.10.1-4 
sage BU 3.5.1; 4.4.22 
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SaibyaSatyakamaPU 1.1; 5.1-2 
Saitava BU 2.6.2; 4.6.2 
Silkalya, see Vidagdha 
Salajya KsU 1.5 
salt BU 2.4.12; 4.5.13; CU 4.17. 7(n); 

6.13.1-2 
Silman BU 1.2.5; 1.3.22-3(n),24-8; 

1.6.1-3; 5.13.3; 5.14.2; 6.4.20; cu 
1.1.2-5; 1.3.4,8; 1.4.3-4; 1.6.1-8; 
1.7.1-9; 1.8.4-8; 1.13.4; 2.1-22: 
2.24.3,7,11; 3.3.1-2; 4.17.2-3,6; 
6.7.2; TU 1.5.2; 1.8.1; 2.3; 3.10.5; 
KsU 1.5,7;2.6;MuU2.1.6; PU 
2.6;5.5,7 

Bahi,pavamlina CU 1.12.4(n) 
Bbadra KsU 1.5 
Bfhat CU 2.14.1-2; KsU 1.5 
Concluding Chant CU 2.2.1 {n); 

2.2-21 
Finale CU 2.2.1 (n); 2.8-10 
fivefold CU 22-7 
G!iyalra cu 2.11.1-2 
High Chant BU 1.3.1(n),2-7; 1.3.23; 

6.3.4; CU 1.1-13; 2.2.1(n); 
2.2-22; KsU 1.5 

hilT' BU 6.3.4; CU 2.2.1(n); 2.2-21 
HurpCU 1.12.4; 1.13.3; 2.2.1(n); 

2.8.1; KsU2.10 
·interjection CU 1.13.1-3; 2.2-21 
IntroductoryPraiscBU 1.3.28; CU 

1.10.9; 1.11.4-5; 2.2.l(n); 
2.2-21; TU 1.8.1 

manner of singing CU 2.22.1 
NaudhasaKsU 1.5 
Opening cu 2.8-10 
RaivataKsU 1.5 
Rlljana cu 2.20.1-2 
Rathantara CU 2.12.1-2; KsU 1.5 
Response CU 1.10.11; 1.11.8-9; 

2.2.1(n); 2.2-21; TU 1.8.1 
Revati CU 2.18.1-2 
as sll and ama BU 6.4.20 
SakvariCU2.17.1-2; KsU 1.5 
sevenfold CU 2.8-10 
Syaita KsU 1.5 
VairajaCU2.16.1-2; KsU 1.5 
Vairtlpa CU 2.15.1-2; KsU 1.5 
Vilmadcvya CU 2.13.1-2 
Yajiilyajiiiya CU 2.19.1-2; KsU 1.5 

S!maSravas BU 3.1.2 

SIIpkhya SU 6.13 
SAipkJti BU 6.5.2 
SanagaBU26.3; 4.6.3 
San!nl BU 2.6.3; 4.6.3 
San!tana BU 2.6.3; 4.6.3 
Sanatkutnara CU 7 .1.1-_3; 7 .26.2 
sandBU 1.1.1;SU2.10 
SIJ}(i)ili BU 6.5.2 
SIIJ;l4iJya BU 2.6.1-3; 4.6.1 ,3; 6.5.4; 

CU3.14.4 
Sanjivi BU 6.5.2,4 
sap BU 3.9.28; 4.3.2; CU 6.11.1: MuU 

2.1.9 
Sarasvati BU 6.4.27 . 
Sarvajit ~itaki KsU 2.7 
SatBU2.3.1(n),2-4; TU2.6; KsU 1.6 
Satvan KsU 4.1 
SatyakimaJAbma BU 3.1.6; 6.3.11-12; 

cu 4.4-1 0; 4.14.1-3; 5.2.3 
SatyayajiiaPaulu,i CU 5.11.1; 5.13.1 
Saukariiy&Qa BU 4.6.2 
SaunakaMuU 1.1.3 
SaunakaKapeyaCU 4.3.5-7 
Saungi BU 6.5.2 
SauryiiyiU)i G!rgya PU 1.1; 4.1-2 
SavitrBU6.3.6;6.4.19; CU 1.12.5; 

52.1; su 2.1-4,7; 4.18 
Siivitri, see under G!lyatri 
S!lyakayana BU 4.6.2 
sciences BU 2.4.10(n),11; 4.1.2; 

4.5.11-12 
sea BU 1.1.2; CU 8.5.3-4; see also 

ocean 
scat BU 4.2.1; 6.2.4; TU 1.11.3; KsU 

l.l;SU4.22 
sccretKaU 3.17; SU 6.22 
seed BU 3.9.28; CU 6.12.1; see also 

semen 
seerBU 1.4.10,16; 2.2.3-4; 2.5.16-19; 

4.3.32; 5.15.1; 6.2.2; cu 1.3.9; 
TU 1.7.1; AU 2.5; KsU 1.7; IU 16; 
SU 3.4; 4.12,15; 5.2,6; 6.21; MuU 
3.1.3,6; 3.25,10-11; PU 1.2,9,12; 
2.8,11;6.7 

se1f(iitman) BU 1.4.7-8,15-17; 
1.5.3,20; 1.6.3; 2.1.20; 2.4.5-14; 
2.5.1-15,19; 3.4.1-2; 3.5.1; 
3.7.1-23; 3.9.4,10-17 ,25-6; 4.2.4; 
4.3.6-7,21 ,35,38; 4.4.1-5,12-25; 
4.5.6-15; cu 3.14.2-4; 4.3.7; 
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4.14.1; 4.15.1; 5.11-18; 5.24.2; 
6.3.4; 6.8.7; 6.9.4; 6.10.3; 6.11.3; 
6.12.3; 6.13.3; 6.14.3; 6.15.3; 
6.16.3; 7.1.3; 7.3.1; 7.25.2; 7.26.1; 
8.1.5-6; 8.3.3-4; 8.4.1; 8.5.2-3; 
8.7-14; TU 1.6.2; 2.1-6; 2.8; 
3.10.S;AU 1.1.1;2.2,4;3.1-4; 
KsU 1.6; 2.6,10,13; 3.2-3,8; 4.20; 
KeU 2.4; KaU 2.20-3; 3.3,10-13; 
4.1,4-5; 5.4,6-13; 6.7, 18; IU 3, 
6-7; su 1.2-3, 8-10,15-16; 
2.14-15; 3.20-1; 4.17: 5.3; 
6.11-12; MuU 1.2.11; 2.1.4, 9; 
2.2.4-7a, 9; 3.1.4-5,9-10; 
3.2.~5. 7; PU 1.10; 3.3, 6, 9-10; 
4.7,9,11;MaU2-8,12;seealso 
body, essence 

size ofCU 5.18.1; KaU 4.12-13; 
6.17; su 3.13; 5.8-9 

senses (indriya) KaU 3.4-6,10; 4.1; 
6.6-7, 11; su 1.4-5; 2.8; 3.17; 6.9; 
MuU 2.i.3; 3.2.7; PU 6.4; see also 
uru:kr vital functions 

sense objects KaU 3.4,10; PU 4.8 
servant CU 4.1.5,8 
sexual intercourse BU 1.2.4; 1.4.3-4; 

1.5.12; 2.1.19; 4.3.21; 6.4.2-11; 
CU2.13.1-2; 3.17.3; KsU 2.8b; 
KaU 4.3; SU 5.11; PU 1.13; 4.2; 
see also bliss 

bribing woman BU 6.4. 7 
climax BU 6.2.13; CU 5.8.1 
consent of woman BU 6.4.7-8 
ejaculation CU 2.13.1; AU 1.3.9,11 
by force BU 6.4.7 
pair in coitus CU 1.1.5-6 . 
as sacrifice BU 6.2.9-16; 6.4.2-3; 

CU2.13.1-2 
shadow BU 3.8.8; 3.9.14; KsU 4.2; 

KaU 3.1: 6.5; PU 3.3; 4.10 
person inBU2.1.12; KsU 4.12 

sheepBU 1.4.4; 2.6.1; 2.19.1: TV 1.4.2; 
see also livestock 

eweBU1.4.4 
ramBU 1.4.4 

ship BU 4.2.1; see also boat 
sickness BU 4.3.36; 5.11.1; CV 

3.16.2,4,6; 4.10.3; 6.15.1; 7.26.2; 
8.4.2; 8.6.4; KsU 3.3; SU 2.12 

. S~SiilavatyaCU 1.8.1-8 

silence CU 5.2.8; 8.5.2; KsU 2.3-4; PU 
6.1 

SUpa Ka8yapa BU 6.5.3 
silverCU 3.19.1-2; 4.17.7 
simpleton BU 6.1.11; CU 5.1.11 
sinBU 5.15.1; KsU2.7; 3.1; IU 18 
singingBU 1.3.2-7; CU 1.3.1,4,12; 

1.5.2-5; 1.6.1-8; 1.7.1-9; 1.8.5; 
1.10.9-11; 1.11.3-9; 2.22.1-2; 
2.24.3, 7,11; 3.12.1; 3.17.3; 8.2.8; 
KaU1.26 

procuring desires cu 1.2.13-14; 
1. 7 .6-9; 2.22.2 

procuring food BU 1.3.17-18,28; CU 
1.12.2,5; 2.22.2 

Sinivali BU 6.4.21 
sipping BU 6.1.14; 6.3.6; CU 2.12.2; 

5.2.7 
sistcrCU 7.15.1-2; 8.2.4 

killerofCU7.15.2-3 
Skanda CU 7.26.2 
sky BU 1.1.1; 1.2.3; 1.5.12,19; 2.2.2; 

3.7.8; 3.8.3-7 ,9; 3.9.3, 7; 4.3.19; 
5.14.1, 3-4,6-7; 6.2.2, 16; 6.3.3,6; 
6.4.20-22,25; cu 1.3.7; 1.6.3; 
2.2.1-2; 2.10.5; 2.17.1; 2.24.14; 
3.1.1; 3.14.2-3; 3.15.1,5; 3.17.7; 
3.19.2;4.1.2; 4.6.3; 4.13.1; 3.17.1; 
5.12.1; 5.19.2; 7.2.1; 7.4.2; 7.6.1; 
7.7.1; 7.8.1; 7.10.1: 7.11.1; 8.1.3; 
TU 1.3.1; 1.7.1; AU 1.1.2; KsU 
2.8~ 3.1;KeU3.12;KaU 5.2;SU 
6.20; MuU2.2.5,7a; PU 1.11 

slave BU 4.4.23; CU 7 .24.2 
slave girl BU 6.2.7; CU 5.13.2 

sleep BU 4.3.8-38; 6.4.4; CU 4.3.3; 
6.8.1;AU 1.3.12; KsU2.S;4.15,19; 
KaU 4.4; 5.8; PV 4.1-2,5; MaU 5 

dream BU 2.1.18; 4.3.9-38; CU 
5.2.8; 8.10.1; 8.11.1; KsU 3.3; 
4.2, IS, 19; KaU 6.5; PU 4.1,6; 
MaU 4-5,10; see also waking 

~essBU2.1.19;4.3.14;CU 
8.6.3; 8.11.1; KsU 3.3; MaU 5, 
11 

explanation of BU 2.1.15-20 
sliding stealthily CU 1.12.4; 5.2.6 
slough BU 4.4.7; PU 5.5 
smell, see odour; see also under vital 

funCtions 
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smoke, see under fire 
snake BU 4.4.7; 6.2.16; 

CU2.21.1; 7.1.2,4; 7.2.1; 7.7.1; 
PU5.5 

sniffKsU 2.10(n) 
social classes: 

Brahmin BU1.4.11,15; 
2.1.15,18-19; 3.1.1-2; 3.5.1; 
3.7.1; 3.8.1,8,10,12; 
3.9.18-19,27; 4.4.21-23; 5.1.1; 
6.2.8; 6.4.4,12,28; cu 1.8.2; 
2.20.2; 4.1.7; 4.4.5; 5.3.7; 
5.10.9; 6.1.1; 7.15.1-2; 8.14.1; 
TU 1.8.1; 1.11.3; 1.11.4; KsU 
2.9;4.19; KaU 1.7-9; 2.25; 
3.17; MuU 1.1.12; PU2.6; 3.2; 
see also priest 

killing cu 5.10.9; 7.15.2-3 
priestly power BU 1.4.11,15; 

2.4.5,6(n); 4.5.6-7; 6.3.~ 
K~atriya BU 1.4.11,15; CU 5.10.9; 

8.14.1; KaU2.25; PU 2.6; see 
also king, sovereignty 

royalpowerBU 1.4.11,14-15; 
2.4.5,6(n); 4.5.6-7; 5.13.4; 
6.3.3; cu 5.3.7 

teaching Brahmins BU 2.1.15; 
6.2.4-16; KsU 4.19 

StidraBU 1.4.13,15; cu 4.2.3,5 
Vai4yaBU 1.4.12,15; CU 5.10.9; 

8.14.1; KsU2.9 
soldier BU 4.3.37-8 
5o¥ TV 1.8.1 
SomaBU 1.3.24(n); 1.4.6,11; 2.1.3,15; 

6.2.9-10, 16; 6.3.3; 6.4.3; cu 
2.22.1; 2.24.1; 3.16.1-5; 3.17.5; 
5.4.1; 5.5.1; 5.10.4; 5.12.1; KsU 
1.5; 2.8c, 9; 4.4, 19; SU 2.6 

stone for pressing BU 6.4.2-3 
Somasavana CU 8.5.3 
son BU 1.4.8; 1.5.16,17(n); 3.5.1; 

3.9.17 ,22; 4.1.6; 4.4.22; 6.3.12; 
6.4.12-16, 17,20,24,28; cu 
1.5.2-4; 3.15.2; KsU 2.8c,10,14; 
KaU 1.1,23; SU2.S; 6.22; MuU 
1.1.1; PU 2.13; see also child 

education of BU 1.5.17 
eldest CU 3.11.4-5 
grandson KaU 1.23 

soothsaying CU 7 .1.2,4; 7 .2.1; 7.7 .1 

sorrow BU 3.5.1; 4.3.21-2; CU 2.10.5; 
7.1.3; 8.1.5; 8.4.1; 8.7.1-3; 8.12.1; 
KaU 1.12,18; 2.12, 20; IU 7; 
SU 1.4-5; 2.14; 3.20; MuU 3.2.9; 
see also suffering 

soul SU 5.9; 6.16 
sound BU 1.5.3; 2.4.11; 2.5.9; 3.2.6; 

4.5.8-10,12; cu 1.4.3-5; 1.5.1,3; 
1.8.4; KsU 1.7; 3.2-8; 4.2,6,14,20; 
KaU 3.15; 4.3 

sovereignty CU 2.24.4,8,12; 3.6.4; 
3.7.4; 3.8.4; 3.9.4; 3.10.4; TV 
1.6.2; KsU 3.8; 4.20; SU 1.11; 
3.1-2; 5.3; PU 3.4; 5.4; see also 
king 

space BU 2.5.10; 3.2.13; 3.7.12; 
3.8.4,7-8,11; 3.9.13; 4.1.2-7; 
4.4.5,17,20; 5.1.1; cu 1.9.1; 
3.12.7-9; 3.13.5; 3.14.2-3; 3.18.1; 
4.10.4-5; 4.13.1; 5.6.1; 5.10.4-5; 
5.15.1; 5.23.2; 7.2.1; 7.4.2; 7.7.1; 
7.11.1; 7.12.1-2; 7.13.1; 7.26.1; 
8.1.3; 8.12.2; 8.12.4; 8.14.1; TV 
1.3.1; 1.6.2; 1.7.1; 2.1-2; 2.7; 3.9; 
3.10.3; AU 3.3; KsU 1.6; 2.13; 
4.2; 6.2; MoU 2.1.3; PU 2.2; 3.8; 
4.8;6.4 

person in BU 2.1.5; 2.5.1 0; KsU 4.8 
span CU 5.18.1 
spiderBU2.1.20; SU 6.10; MuU 1.1.7 
spirants CU 2.22.3-5 
spitting CU 2.12.2 
splendourBU 1.2.6; 2.2.3; 2.3.6; 

438 

5.14.3; 6.4.7-8; cu 3.1-5; 3.13.1 
sprout CU 6.3.1; AU 3.3 
stability BU 4.1.7 
stall BU 6.4.23 
stars BU 1.1.1; 3.6.1; 3.9.3; CU 1.6.4; 

2.20.1; 2.21.1; 4.12.1; 7.12.1; 
8.1.3; TV 1.7.1; 3.10.3; KaU 5.15; 
SU 6.14; MuU 2.2.10; see also 
constellations 

stealing BU 3.9.26; CU 5.10.9; KsU 3.1 
stem BU 4.3.36 
stops CU 2.22.3-5 
straw CU 6.7.5 
stream, see river 
strength BU 5.14.4; CU 1.3.5; 3.1-5; 

7.8.1-2; 7.9.1; 7.26.1; TV2.8; SU 
6.8;PU6.4 
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stringBU 3.7.1-2; CU 6.8.2 
studentBU 3.7.1; 5.2.1; 6.2.4; CU 

2.23.1; 4.3.5-7; 4.4.1-5; 4.10.1-4; 
6.1.1-2; 8.4.3; 8.5.1-4; 8.7.3; 
8.11.3; TU 1.4.2-3; KaU2.15; 
MuU 1.2.13; see also pupil 

itinerant BU 3.3.1 
retumhomeCU 4.10.1; 8.15.1 
rite of studentship BU 6.2. 7; CU 

4.4.5; 5.11.6 
substitution, rule ofBU 2.3.6(n); CU 

3.5.1-2; 3.18.1(n),2; 3.19.1; 
6.1.~; 7.25.1-2; TU 1.11.4; 2.3; 
KeU4.4 

Sudhanvan AngirasaBU 3.3.1 
suffering BU 4.4.14; SU2.12; 3.10; 

6.20; see also sorrow 
suicide IU 3(n) 
Suke8aBharadvAjaPU 1.1;6.1-2 
sunBU 1.1.1; 1.2.3,7; 1.3.14; 1.4.10; 

1.5.12,19, 22-22; 2.2.2; 2.5.5; 
3.1.4; 3.2.13; 3.6.1;3.7.9: 3.8.9; 
3.9.3, 7, 12,20; 4.3.2; 5.5.2; 5.10.1; 
5.14.3, 6; 5.15.1; 6.2.9,15; 6.3.6; 
6.5.3; cu 1.3.1-2, 7; 1.5.1-2; 
1.6.3, 5, 8; 1.7.6-8; 1.11.7; 1.13.2; 
2.2.1-2; 2.9.1-8; 2.10.5-6; 
2.14.1-2; 2.20.1; 2.21.1; 3.1-5; 
3.13.1; 3.15.6; 3.17.7; 3.18.2, 5; 
3.19.1-4; 4.7 .3; 4.11.1; 4.15.5; 
4.17.1-2; 5.4.1; 5.10.2; 5.13.1; 
5.19.2; 6.4.2; 7.12.1; 8.1.3; 8.6.2, 
5; TU 1.3.2; 1.5.2; 1.6.2; 1.7.1; 
2.8; AU 1.1.4; 1.2.4;KsU2.7,8c, 
9, 11; 4.2; KaU 4.9; 5.11,15; 6.3; 
IU 16; SU 2.5,11; 3.8; 4.2; 5.8; 
6.14; MuU2.1.4-6; 2.2.10;PU 
l.S-8, 10; 2.5, 9; 5.5 

chariot ofBU 3.3.2 
as door CU 8.6.5; MuU 1.2.11 
northern passage BU 6.2.15; 6.3.1; 

CU 4.15.5; 5.10.1; PU 1.9-10 
person in BU 2.1.2; 2.3.2-3; 2.5.5; 

5.5.2-3; 5.15.1; cu 1.6.6-8; 
1.7 .5-8; 4.11.1; TU 2.8; 3.1 0.4; 
KsU8.3 

rays BU 5.5.2; 5.15.1; 6.2.9; CU 
1.5.2; 3.1-5; 5.4.1; 8.6.2,5; IU 
16; MuU 1.2.5-6; Pu 1.6,8; 4.2 

southern passage BU 6.2.16; CU 

5.10.3;PU 1.9 
sunriseBU 1.1.1; CU 1.3.1; 2.9.2; 

2.14.1; 3.6.4; 3.7.4; 3.8.4; 3.9.4; 
3.10.4; 3.11.1-3; 3.19.3; TU 
2.8; KsU 2.7; KaU 4.9; PU 1.6; 
3.8;4.2 

sunset BU 1.1.1; 4.3.~; 2.9.8; 
2.14.1; 3.6.4; 3.7 .4; 3.8.4; 3.9.4; 
3.10.4; 3.11.1-3; 4.3.1; 4.6.1; 
4.7.1; 4.8.1; KsU 2.7; KaU 4.9; 
PU4.2 

worship BU 6.3.6 
S~kabhp\gilra KsU 2.6 
Svadh!lBU 5.8.1(n) 
Svilh!lBU 5.8.1(n); 6.3.1~; 6.4.19,24; 

cu 2.24.6,10,14; 4.17 .4-6; 5.2.5; 
TU 1.4.2-3 

Svetaketu BU 6.2.1; CU 5.3.1-4; 
6.1-16; KsU 1.1 

Sveta.Svatara SU 6.21 
sweatAU3.3 
sweeping BU 6.3.1 
syllableBU 5.3.1; 5.5.1-4;5.14.1-3; 

cu 1.1.5-10; 1.3.6-7; 1.4.1-5; 
2.10.1-4; 2.23.2-3; 3.16.1-5; 
KaU 2.16; SU 4.8; MaU 1,8 

Tadvana KeU 4.6(n) 
Taijasa MaU 3,10 
tales, see ancient tales 
tandem BU 4.3.9 
target CU 1.2.7-8; MuU 2.2.3-4 
taste BU 2.4.11; 3.2.4; 4.5.12, 13; AU 

3.2; KsU 1.7; 3.5-8; KaU 3.15; 
4.3; see also tasting under vital 
functions 

teacher BU 4.1.2-7; 6.2.7; CU 2.23.1; 
4.5.1; 4.9.1,3; 4.14.1; 6.14.2; 
7.15.1-2; 8.15.1; TU 1.3.2; 
1.11.1-2; 1.12.1; KsU 1.1; SU 
6.23; MuU 1.2.12 

gift to TV 1.11.1 
killerofCU 7.15.2-3 
teaching BU 4.1.2-7; 4.2.1; 4.3.32; 

6.2.1-4; 4.9.2; 4.10.2-4; 4.14.2; 
CU 5.3.4; 7.1.1; TU 1.11.4; 
KeU 4.7-8; KaU 1.14; 2.7-9, 
23; 6.18; MuU 3.2.3,10; PU 1.1 

wifeofCU 4.10.2-3; 5.10.9 
tennite BU 1.4.7; KsU 4.20 
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testimony BU 4.1.4; 5.14.4 
theological debate BU 3.8.1,12; 4.5.1 
thiefBU 4.3.22; CU 5.11.5; 6.16.1 
tigerCU 6.10.2; KsU 1.2 
thirstBU 3.5.1; CU 3.17.1; 6.8.3-5; 

8.1.5; 8.7.1-3; AU1.2.1,5; KaU 
1.12 

throne KsU 1.5(n) 
thunderBU 1.1.1; 2.5.9; 3.9.6; 5.2.3; 

6.2.10; cu 2.3.1; 2.15.1; 5.5.1; 
7.11.1; 8.12.2; KsU 4.2; ste also 
cloud, lightning, rain 

person in BU 2.5.9; KsU 4.6 
thunderbolt BU 3.9.6; KaU 6.2 

time SU 1.2-3; 3.2; 6.1-3,5-6,16; MaU 
1 

aftemoonCU2.9.6-7;2.14.1 
appointed CU 5.9.2; KsU 4.13-14 
day BU 1.1.1-2; 3.1.4; 3.3.2; 3.8.9; 

4.4.16; 5.5.3; 6.2.9,15; 6.3.1; 
6.4.13; cu 3.11.3; 4.15.5; 
5.10.1; 7.9.1; 8.3.3,5; 8.4.1-2; 
TU 1.4.3; KsU 1.4a; 2.7; SU 
4.18; PU 1.13 

dawn BU 1.1.1 
fortnight BU 1.1.1; 3.1.5; 3.8 .. 9; 

6.2.15-16t6.3.1; cu 4.15.5; 
5.10.1,3; KsU 1.2; 2.3; PU 1.12 

future BU 3.8.3-7; 6.3.3; KaU2.14; 
SU 3.15; 4.9; MaU 1 

hour BU 3.8.9 . 
middayCU2.9.5-6; 2.14.1; 

2.24.1,7,10; 3.16.2-4; KsU2.7 
month BU 1.1.1; 3.8.9; 3.9.5; 

6.2.15-16; cu 5.9.1; 5.10.1-4; 
TU 1.4.3; KsU 1.2; 2.3,8a; PU 
1.12 

momingBU 1.5.14; 6.3.6; 6.4.19; 
cu 1.10.6; 1.12.3; 2.9.4; 
2.24.1,3,6; 3.16.1-2; 3.17.7; 
4.1.5; 4.6.1; 4.7.1; 4.8.1; 
4.16.2,4; 5.3.6; 5.11.5-6 

nightBU 1.1.1-2; 1.5.14; 3.1.4; 
3.8.9; 6.2.11,16; 6.3.6; cu 
4.1.2; 5.2.4; 5.6.1; 5.10.3; 
8.4.1-2; KsU 1.4a; 2.7,8a,9; 
KaU 1.9,11; SU 4.18; PU 1.13 

past BU 3.8.3-7; 6.3.3; KsU 1.5; 
. KaU2.14;SU3.15;4.9;MaU1 
present BU 3.8.3-7; KsU 1.5; MaU 1 

seasonBU 1.1.1; 3.8.9; CU2.5.1-2; 
2.16.1-2; KsU 1.2,6; SU 4.4 

autumn CU 2.5.1; 2.16.1; KaU 
1.23 

rainy cu 2.5.1; 2.16.1 
spring CU2.5.1; 2.16.1 
summcrCU2.5.1; 2.16.1 
winter CU 2.5.1; 2.16.1 

second BU 3.8.9 
ycarBU 1.1.1; 1.2.4,7; 1.5.14,15(n); 

3.8.9-10; 3.9.5;4.4.16; 
6.1.8-12; 6.2.10; cu 3.16.1-6; 
3.18.1; 4.4.5; 4.10.1; 4.15.5; 
5.1.8-11; 5.6.1; 5.10.2-3; 8.7.3; 
8.9.3; 8.10.4; 8.11.3; KsU 1.6; 
2.10; KaU 1.23; IU2,8; MuU 
2.1.6; PU 1.2,9 

tinCU4.17.7 
toil BU 1.2.2,6; 1.5.1-2 
tone BU 1.3.25-6; 2.5.9 
trail BU 4.4.23 
Traival].i BU 2.6.3; 4.6.3 
transfer, rite ofBU 1.5.17(n); KsU 2.14 
tranquillity CU 3.14.1; TU 1.6.2; 1.9.1 
transformation CU 6.1.4-6; 6.4.1-4 
trapKaU4.2 
travel BU 2.4.11; 4.1.3,5; 4.2.3; 

4.3.7,13,15,34; 4.5.12; TU 3.10.5; 
KsU4.1 

tree BU 1.1.1; 3.2.13; 3.9.28; 6.3.6; CU 
5.10.6; 6.11.1-2; 6.12.2; 7.2.1; 
7.7.1; 7.8.1; 7.10.1; TU 1.7.1; 
1.10.1; AU 1.1.4; 1.2.4; KsU 1.5; 
SU 2.17; 3.9; 4.6-7; 6.5-6; MuU 
3.1.1-2: PU 4.7; see also plant, 
root 

bark BU 3.9.28 
branch CU 6.11.2; KaU 6.1 
stump BU 6.3. 7-12; CU 5.2.3 

tribute BU 6.1.13(n); CU 2.21.4; 
5.14.1; TU 1.5.3; KsU 2.1-2; PU 
2.7 

Trl§anku TU 1.10.1 
Triflubh CU 3.16.3 
truth BU 1.4.14; 2.5.12; 3.9.12,23,28; 

4.1.4; 5.14.4; 5.15.1; 6.2.15; cu 
1.2.3; 3.17.4; 4.4.5; 6.8.7; 6.9.4; 
6.10.3; 6.11.3; 6.12.3; 6.13.3; 
6.14.3; 6.15.3; 6.16.2-3; 7.2.1; 
7.7.1; 7.16.1; 7.17.1; Tu 1.1.1; 
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1.6.2; 1.9.1; 1.11.1; 1.12.1; 2.1; 
2.4; 3.10.6; KsU 1.2; 3.1-2; 4.2, 
10,18; KeU 4.8; KaU 3.1; 5.2; IU 
15; SU l.IS-16; MuU 1.1.8; 1.2.1; 
2.1. 7; 3.1.5; 3.2.11; PU 1.15; 2.8 

falsehood CU 1.2.3; 1.16.1; 7.2.1; 
7.7.1;PU 1.16;6.1 

Tura Kav*ya BU 6.5.4 
Tv~lf8U2.5.17; 6.4.21; KsU 3.1 
Tyad BU 3.9.9(n); TU 2.6 
Tyam BU 2.3.1(n),2-5; KsU 1.6 

UdaDka Saulb!yana BU 4.1.3 
U~4i!ya CU 1.9.4 
Udd!laka AJUQi BU 3.7.1-23; 

6.2.1-13; 6.3.7; 6.4.4; 6.5.3; cu 
3.11.4; 5.3.1; 5.11.2-2; 5.17.1; 

. 6.1-16; KsU 1.1; KaU 1.11 
Udd!laldiyana BU 4.6.2 
Uktha, stt under Veda 
UmAKeU3.12 
unborn, stt under birth 
unconscious BU 4.4.1-4 
universe, stt world 
unmanifest KaU 3.11 (n); 6. 7-8; SU 1.8 
Upakosala Klmalllyana CU 4.1 0.1-3; 

4.14.1 
upan4'ad BU 2.1.20(n); 2.4.1 0; 

3.9.26(n); 4.1.2; 4.2.l(n); 4.5.11; 
5.5.3-4; cu 1.1.1 0; 1.13.4; 3.11.3; 
8.8.4-5; TU 1.3.1; 1.11.4; 2.9; 
3.10.6; KsU2.1-2; 4.7-9; SU 
l.IS-16; 5.6; MuU 2.2.3 

Upavdi BU 6.5.3 
urincBU l.l.l;CU6.S.2;SU2.13 
manKaU1.1 
U~ta (-ti) Oikrllyw,a BU 3.4.1-2; CU 

1.10.1-8; 1.11.1 
.UsinaraKsU 4.1 

Vaidablqti BU 6.5.2 
Vaijavllplyana BU 2.6.2 
VaikuQlha. stt under Indra 
VaiSviinara MaU 3,9 
Vaiy!ghmpadi BU 6.5.1 
VaiyllghrapadyaCU 5.14.1; 5.16.1 
Vajasancya, stt Ylljilavalkya 
Vaja5ravas BU 6.5.3; KaU 1.1 
valour KsU 3.1 
VamadevaBU 1.4.10;AU2.5 
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Vl~InakaJq!ylli]Jl BU 6.5.4 
V~BU6.5.2 
Vat'U08 BU 1.4.11; 3.9.16, 22; 6.4.28; 

CU 1.12.5; 2.22.1; 3.8.1, 3; TU 
1.1.1; 1.12.1; 3.1-6; KsU 1.3; 2.8c 

V~BU5.8.1 
V~tha BU 2.2.4 
Vasus BU 1.4.12; 3.9.2-3; CU 2.24.1, 

3, 6; 3.6.1-4; 3.16.1-2 
Vatsanapid Bllbhrava BU 2.6.3; 4.6.3 
Vatsi BU 6.5.2 
Vlitsya BU 2.6.3; 4.6.3; 6.5.4 
VedaBU 1.4.15-16; 1.5.17;2.4.11; 

3.1.1; 3.7.1; 4.2.1; 4.3.33; 4.5.6-7, 
12; 5.1.1~ 6.1.4; 6.4.14-16, 26; cu 
3.5.4; 6.7.3,6; 8.15.1; TU 1.4.1; 
1.5.3; 1.8.1; 1.11.4; 2.8; KeU 4.8; 
KaU2.15; SU 4.9; 5.6; 6.18; MuU 
1.2.12; 2.1.4; 3.2.10 

Atharva-Aitgirasa BU 2.4.1 O(n); 4.1.2; 
4.5.11; CU 3.4.1-2; TU 2.3 

Atharv&l)8CU7.1.2,4; 7.2.1; 7.7.1 
AtharvavedaMuU 1.1.5 
recitation ofBU 4.4.22; CU 1.12.1; 

2.23.1; 7.3.1; 8.15.1; TU 1.8.1; 
1.9.1; 1.11.1;KsU 1.1 

~gveda BU 1.5.5; 2.4.10; 4.1.2; 
4.3.22; 4.5.11: cu 1.3.7; 
3.1.2-3; 3.15.7; 7.1.2, 4; 7.2.1; 
7.7.1; MuU 1.1.5 

~8 verses BU 1.2.5; 4.4.23; 5.14.2; 
6.4.20; cu 1.1.2-5; 1.3.4,9; 
1.4.3-4; 1.6.1-8; 1.7.1-5; 3.1.2; 
3.12:5; 3.17.6; 4.17.2-4; 5.2.7; 
6.7 .2; TU 1.5.2; 2.3; KsU 1.5,7; 
2.6, 8c; SU 4.8; MuU 2.1.6; 
3.2.10; PU 1.7; 2.6; 5.3,7 

Silmaveda BU 1.5.5; 2.4.10; 4.1.2; 
4.5.11: cu 1.3.7; 3.3.1-2; 
3.15.7; 7.1.2, 4; 7.2.1; 7.7.1; 
MuU 1.1.5;sttalsoS!man 

study ofTU 1.11.1 
three BU 1.5.5; 5.14.2,6; 6.4.16; CU 

1.1.9; 1.4.2; 2.21.1; 2.23.2; 
4.17.3, 8; KsU2.6; MuU 1.2.1 

UkthaBU 1.6.l(n),2-3;5.13.1; CU 
1.7.5; KsU 2.5; 3.3 

vedic fonnulas (manlra) CU 7.1.3; 
7.3.1; 7.4.1-2; 7.5.1; 7.14.1; 
7.26.1; PU6.4 
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Yajurveda BU 1.5.5; 2.4.10; 4.1.2; 
4.5.11; cu 1.3.7; 3.2.1-2; 
3.15.7; 7.1.2,4; 7.2.1; 7.7.1; 
MuU 1.1.5 

Yajus formulas BU 1.2.5; BU 
5.13.2; 5.14.2; 6.5.3; cu 
1.4.3-4; 1.7.5; 3.21-2; 
4.17.2-3,5; 6.7.2; TU 1.5.2; 2.3; 
KsU 1.5,7; 2.6; MuU 2.1.6; PU 
2.6;5.4,7 

Vcdilnta SU 6.22; MuU 3.2.6(n) 
veinsCU3.19.2 
veneration BU 1.4.15; 1.5.13; 2.1.2-13; 

4.1.2{n),3-7; 5.8.1; 6.2.15; CU 
1.1.7-8; 1.2.2-14; 1.3.2-3,6-8; 
1.5.3; 1.9.2-3; 2.1-10; 2.21.4; 
3.13.1-7; 3.14.1; 3.18.1; 3.19.4; 
4.3.7; 4.5.3; 4.6.4; 4.7.4; 4.8.4; 
4.11.2; 4.12.2; 4.13.2; 5.10.1,3; 
5.12-18; 7.1.4-5; 7.2.1-2; 
7.3.1-2; 7.4.2-3; 7.5.2-3; 7.6.1-2; 
7.7.1-2; 7.8.1-2; 7.9.1-2; 
7.10.1-2; 7.11.1-2; 7.12.1-2; 
7.13.1-2; 7 .14.1-2; 8.12.6; TU 
1.6.2; 1.11.4; 2.5; 3.10.3-4; AU 
3.1; KsU 2.6-7; 3.2-3; 4.2-18; 
KeU 1.4-8; 4.6; SU 6.5-6; MuU 
2.2.3; PU 1.9 

Vibhu KsU 1.5 
Vicalq!IQ8 KsU 1.5 
VidagdhaSikalyaBU 3.9.1-26; 4.1.7 
VidarbbilcaUJ}Qinya BU 2.6.3; 4.6.3 
Videha BU 3.1.1-2; 3.8.2; 4.1-4; 

5.14.8; KsU 4.1 
Vijarii KsU 1.4a-b 
village BU 4.3.37; CU 1.10.1; 4.2.4-5; 

5.10.3; 6.14.2; 8.6.2; KsU2.1-2; 
PU3.4 

headman BU 4.3.37-38 
Vipracltti BU 2.6.3; 4.6.3 
Vir!j BU 4.2.3; CU 4.3.8{n) 
virility BU 6.4.4-8,10-12; KsU 2.8c; 

see also impotent 
Virocana CU 8.7 .2; 8.8.4; 8.9.2 
visible appearance BU 1.4.7{n); 

1.6.1-3; 2.3.1; 2.4.11; 3.2.5; 
3.9.12,15,20; 4.5.12; cu 3.6-10; 
3.14.2-3; 6.3.2-3; 6.4.1-5; 8.14.1; 
TU 3.10.5; KsU 1.7; 3.2-8; 4.20; 
KeU2.1; KaU 3.15; 4.3; 5.9-12; 
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6.9; su 1.13; 3.10; 4.20; 
5.2,11-12; MuU 1.1.9; 2.1.2; 
3.2.8; PU 6.5 

Vi~ou BU 6.4.21; TU 1.1.1; 1.12.1 
highest step KaU 3.7{n),8-9 

Visvlimitra BU 2.2.4 
Visvarnpa Tv"'~ BU 2.6.3;4.6.3 
ViSviivasu BU 6.4.19 
vital functions BU 1.5.l7{n),21-22; 

2.1.17 ,20; 2.2.3; 2.3.6; 3.9.4; 
4.2.4; 4.3.7,38; 4.4.1.22; 5.5.2; 
cu 1.2.9; 2.7.1-2; 2.11.1-2; 
3.12.3-4; 3.14.2-3; 4.3.4; 5.1.6; 
7.4.2; 7.10.1; KsU2.14; 3.2-3; 
4.20; MuU 3.1.9; PU 2.7; see also 
senses 

brcath,lifebreath BU 1.1.1; 1.2.3{n), 
6; 1.3.3,13,19, 23-24.27; 
1.4.7,17; 1.5.3-13,20,23; 1.6.3; 
2.1.10, 17; 2.2.1; 2.3.4-5; 2.5.4, 
15; 3.1.5; 3.2.11,13; 3.7.16; 
3.8.8; 3.9.8-9,15; 4.1.3; 4.3.12; 
4.4.5,7,18;5.8.1;5.11.1; .. 
5.13.1-4; 5.14.4; 6.1.1,8-14; 
6.2.12; 6.3.2; 6.4.10-11, 24; cu 
1.1.5;2.1.2; 1.3.6; 1.5.4; 1.7.1; 
1.8.4; 1.11.5; 1.13.2; 2.7.1; 
2.11.1; 3.15.3-4; 3.16.1-6; 
3.17.6; 3.18.2, 4; 4, 3, 3-4; 
4.8.3; 4.10.4-5; 4.13.1; 
5.1.1-15; 5.7.1; 5.14.2; 5.18.2; 
6.5.2,4; 6.6.3, 5; 6.7.1,6; 6.8.2; 
6.15.1-2; 7.4.2; 7.15.1-4; 
7.26.1; 8.12.3; TU 1.5.3; 1.6.2;. 
2.2-3; 2.8; 3.1, 3; 3.7; 3.10.5; 
AU 1.1.4; 1.2.4; KsU 1.2, 5-7; 
2.1-2,5, 8c, 9,11-14; 3.2-4,8; 
4.20; KeU 1.1-2, 8; KaU 4.7; 
6.2; SU 2.9; 5. 7; MoU 1.1.8; 
2.1.2-4, 8; 2.2.1-2,5, 1b; 3.1.4, 
9; PU 1.4-8, 10,12-13; 2.3-13; 
3.1-11; 4.3,11; 6.4 

central BU 1.5.21-22; 2.2.1 
competition among BU 1.5.21; 

6.t.7-14:·cu 5.1.6-15:5.2.1-2: 
KsU 2.13; 3.3 

five BU 1.5.3; SU 1.4-5; MaU 
3.1.9; PU 3.12 

in-brcathBU 1.5.3; 3.1.10; 3.2.2; 
3.4.1; 3.9.25; 5.14.3; 6.4.12; cu 
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1.3.3-5; 3.13.3; 5.21.1-2; TU 
1.5.3; 1.7.1; 2.2; 2.7; 3.10.2; AU 
1.1.4: 1.2.4; 1.3.10,11; ~u 5.3, 
5; MuU 2.1.7; PU 3.5(n), 8: 4.3 

inter-breath BU 1.5.3: 3.1.1 0; 
3.4.1; 3.9.25; 5.14.3; cu 
1.3.3-5; 3.13.2; 5.20.1-2; TU 
1.5.3; 1.7.1;2.2;PU3.8;4.3 

link-breath BU 1.5.3; 3.9.25: CU 
3.13.4;5.22.1-2;TU 1.7.l;PU 
3.5-6, 8; 4.4 

out-breathBU 1.5.3; 3.1.10; 3.2.2; 
3.4.1; 3.9.25; 5.14.3; 6.4.12; cu 
1.3.3-5; 3.13.1; 5.19.1-2; TU 
1.5.3; 1.7.1; 2.2; 2.7; 3.10.2; AU 
1.3.4,11; KaU 5.3,5; MuU 
2.1.7; PU 4.3 

sevenMuU2.1.8 
up-breath BU 1.5.3; 3.4.1; 3.9.25; 

CU 3.13.5; 5.23.1-2; TU 1.7.1; 
PU 3.7,9-10;4.3 

within the mouth BU 1.3. 7-27; CU 
1.2.7-12; 1.3.2; 1.5.3-4 

hearingBU 1.3.5(n),15: 1.4.7,17,21; 
2.1.17; 2.4.11,14; 2.5.6; 
3.2.6,13; 3.4.2; 3.7.19,23; 
3.8.8,11; 3.9.13; 4.1.5: 
4.3.27,31; 4.4.2,5,18; 4.5.12,15; 
5.14.4; 6.1.4,8-14: 6.2.12; 
6.3.2; cu 1.2.5; 1.7.3; 2.7.1; 
2.11.1; 3.13.2; 3.18.2,6; 4.3.3; 
4.8.3; 5.1.4-15; 5.7.1; 5.20.2; 
6.1.3; 6.4.5; 7.8.1; 7.9.1; 7.12.1; 
7.13.1; 8.12.4; TU 1.6.2; 1.7.1; 
3.1: AU 1.1.4; 1.2.4; 1.3.6,11; 
3.2; KsU 1.7; 2.1-4,12-14; 
3.2-8; 4.20; KeU 1.1-2,7; MuU 
1.1.6; PU 2.2,4,12; 3.5; 4.2,8-9; 
see also deaf 

intelligence KsU 2.13-14; 3.2-8; 
4.20; KaU 2.23; 3.13; SU 3.4; 
3.1; 4.12; 5.8; 6.18; MuU 3.2.3 

intellect KsU 1.7; 2.14; KaU 
3.3,9-10; PU 4.8 

. mind BU 1.3.6(n),16; 1.4.7,17; 
1.5.3-13,19; 2.1.17; 2.4.11; 
2.5.7; 3.1.6,9; 3.2.7,13; 3.7.20; 
3.8.8; 3.9.10-17; 4.1.6; 
4.4.5-6,19; 4.5.12; 5.8.1; 

. 5.15.1; 6.1.5,g::..14; 6.2.15; 
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6.3.2; 6.4.24; cu 1.2.6; 1.7.3; 
2.7.1; 2.11.1; 3.13.4; 3.14.2-3; 
3.18.1: 4.3.3: 4.8.3: 4.16.1-2: 
5.1.5-15; 5.18.2; 5.22.2; 
6.5.1,4; 6.6.2,5; 6.7.6; 6.8.2; 
6.15.1-2; 7.3.1-2; 7.4.1; 7.5.1; 
7.26.1; 8.12.5; TU 1.6.1-2; 
1.7.1; 2.3-4; 2.8-9; 3.1,4; 
3.10.3,5; AU 1.1.4; 1.2.4; 
1.3.8,11; 3.2; KsU 1.4a,7: 
2.1-4,12-14; 3.2-4, 7-8; 4.20; 
KeU 1.1,5;KaU2.24;3.3-13; 
4.11;6.7,10,12;IU 4,17; SU 
2.1-4, 6, 8-10; MuU 1.1.8; 
2.1.2-3; 2.2.5; 3.1.10; PU 2.2, 4, 
12; 3.3, 9-10; 4.2,4,8; 6.4 

perceptionBU2.4.12-14; 3.4.2; 
3.7.22-3; 3.8.11; 4.3.7; 
4.3.30-31; 4.4.2, 5, 22; 4.5.15; 
cu 6.1.3-6; 7. 7 .1-2; 7 .8.1; 
7.9.1; 7.17.1; 7.18.1; 7.26.1; 
8.1.1-2; 8.7.1-3; 8.11.1-2; 
8.12.5-6; TU 1.6.2; 2.4-6; 2.8; 
3.5; 3.10.5; AU 3.2; KsU 3.7; 
KeU 2.3; KaU 6.10; SU 1.4-5; 
MuU 2.2.1; PU 4.8; MaU 5,1 

reflection CU7.6.1-2; 7.7.1; 7.26.1; 
AU3.2 

sight,seeingBU 1.1.1; 1.3.4(n),14; 
1.4. 7. 17,21; 1.6.2; 2.1.17; 
2.4.1 1, 14; 2.5.5; 3.1.4; 3.2.5,13; 
3.4.2; 3.7.18,23; 3.8.8,11; 
3.9.12,15,20;4.1.4;4.3.23,31;. 
4.4.2,18; 4.5.12,15; 5.14.4; 
6.1.3, 8-14; 6.2.12; 6.3.2; cu 
1.2.4; 1.7.2; 2.7.1; 2.11.1; 
3.13.1; 3.18.2,5; 4.3.3: 4.8.3; 
5.1.3-15;5.7.1;5.19.2; 7.8.1; 
7.9.1; 8.12.4-5; TU 1.6.2; 1.7.1: 
3.1; AU 1.1.4; 1.2.4; 1.3.5,11; 
3.2; KsU 1.7; 2.1-4,12-14; 
3.2-8; 4.20; KeU 1.1-3, 6; KaU 
5.11; 6.9,12; su 4.18; 5.11; 
MuU 1.1.6; 3.1.8; PU 2.2,4,12; 
3.5,8; 4.2, 8-9; see also blind 

smelling BU 2.4.14; 3.2.2; 3.8.8; 
4.3.24,31; 4.4.2,5; 4.5.15; 
CU 3.14.2-4; 8.12.4; AU 3.2; 
KsU 1.7; 2.3-4; 3.4-8; 
PU4.2,8-9 
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vital fuilctions (contd): 
speech(voicc)BU 1.1.1; 1.2.4-5; 

1.3.2(n); 1.3.12.20-24, 27; 
1.4.7, 17; 1.5.3-13,18,21; 1.6.1; 
2.1.17; 2.2.3-4; 2.4.11; 2.5.3; 
3.1.3; 3.2.3,13; 3.7.17; 3.8.8; 
3.9.24; 4.1.2; 4.3.5-6, 26, 31; 
4.4.2, 21; 4.5.12; 5.8.1; 5.14.5; 
6.1.2: 6;1.8-14; 6.2.12; 6.3.2; 
6.4.2.5; 6.5.3; cu 1.1.2,5; 
1.2.3,11; 1.3.3-7; 1.7.1; 
1.13.2,4; 2.7.1; 2.8.1,3; 2.11.1; 
3.12.1; 3.13.3; 3.18.2-3; 
4.16.1-2; 5.1.2-15; 5.7.1; 
5.21.2; 6.5.3-4; 6.6.4-5; 6.7 .6; 
6.15.1-2; 7.2.1-2; 7.3.1; 7.4.1; 
7.5.1; 7.26.1; 8.12.4; TU 1.3.4; 
1.6.2; 1.7.1; 3.1; 3.10.2; AU 
1.1.4; 1.2.4; 1.3.3,11; 3.2; 
KsU 1.7; 2.1-5,12-14; 3.2-8; 
4.2,17, 20; KeU 1.1-4; KaU 
3.13; 6.12; SU 2.10; MuU 2.1.4; 
3.1.8; PU 2.2,4,12; 4.2,8; see 
a/so dumb 

tasting BU 3.2.4; 3.8.8; 4.3.25,31; 
4.4.2; 4.5.15; CU 3.14.2-4; AU 
3.2;KsU2.14;3.5-8;PU4.2,8-9; 
see also eating, food, taste 

thinking (thought) BU 1.3.6; 1.4.7; 
2.4.14; 3.4.2; 3.7.23; 3.8.11; 
4.3.28, 31; 4.4.2,18; 4.5.15; cu 
6.1.3; 6.4.5; 7.5.1-3; 7.6.1; 
7.8.1; 7.9.1; 7.18.1; 7.19.1; 
7.26.1; 1.3.8,11; KsU 3.2-8; 
4.20; KeU 1.2; KaU 6.9; SU 
2.1-4; MuU 2.2.7b; PU 4.9; 
MaU5 

touch BU 2.4.11; 3.2.9; 4.3.29,31; 
4.4.2; 4.5.12; 4.5.15; 8.12.5; TV 
1.7.1; AU 1.3.7,11; KaU 3.15; 
4.3; SU 5.11; PU 4.8-9 

vowels CU 2.22.3,5 
Vlftya PU 2.11 
V~ BU2.6.3; 4.6.3 

wagon, see chariot 
waking, state of BU 4.3.11-38; 6.4.4; 

KsU 2.5; 3.3; KaU 4.4; 5.8; PU 
4.1, 3; MaU 3, 9; see also sleep 

wandering BU 4.4.22 

warKsU3.1 
washing BU 6.3.6; 6.4.19 
watchmen KsU 1.4a 
Water BU 1.2.1-3; 1.5.13,20; 

2.4.11-12; 2.5.2; 3.2.10,13; 3.6.1; 
3.7.4; 3.9.16,22; 4.4.5; 4.5.12; 
6.1.14; 6.2.2,4; 6.3.6; 
6.4.1,5-6,16,19,23; cu 1.1.2; 
1.4.3; 1.8.4; 1.10.4; 2.4.1-2; 
2.22.2; 3.1-5; 3.11.6; 4.3.2: 
4.12.1; 4.14.3; 4.15.1; 5.2.2; 5.3.3; 
5.9.1; 5.16.1; 6.2.3-4; 6.4.1-5; 
6.5.2,4; 6.6.3,5; 6.7 .1,6; 6.8.3-6; 
6.11.1; 6.13.1; 7.2.1; 7.4.2; 7.6.1; 
7.7.1; 7.10.1-2; 7.11.1; 7.11.1; 
7.26.1; 8.7.4; 8.8.1-2; TV 1.3.2; 
1.4.3; 1.7.1; 2.1; 3.8; AU 1.1.2,4; 
1.2.4; 1.3.2; 3.3; KsU2.3,7,14; 
4.2; KaU 1.3; 4.6,15; 5.2; 6.5; IV 
4; su 1.4-5,15-16; 2.10,12,17; 
4.2; 6.2; MuU 2.1.3; PU 2.2; 4.8; 
6.4 

person in BU 2.1.8; 2.5.2; 3.9.16(n); 
KsU4.10 

water-bird CU 4.8.1-3 
wave SU 1.4-5 
weaving BU 3.6.1(n); 3.8.3-7,11; 4.4.4; 

CU 2.11-21; KsU 2.6; MuU 2.2.5 
weallh BU 1.3.2.5; 1.4.8,17; 1.5.15; 

2.4.2, 5; 3.5.1; 4.4.22, 24; 4.5.3,6; 
5.14.4; 5.15.1; 6.4.6,27; cu 1.7.6; 
2.1.1-3; 3.11.6; 3.15.1; 5.11.1,3; 
5.15.1;5.16.1;6.4.5;TU 1.11.1; 
2.8; KsU 2.10; KaU 1.24, 27; 2.3, 
6; IV 1, 18; MuU 1.1.3 

weapon KsU 4.7; MuU 2.2.3 
weeping BU 3.9.4; CU 3.16.3; 8.10.2, . 

4;KsU2.8a 
wheel BU 2.5.15; 5.10.1; CU 4.16.3, 5; 

KsU 1.4a(n); SU 4-6; 6.1; PU 
1.11; see also chariot 

hub BU 1.5.15; CU 7 .15.1; KsU 3.8; 
PU2.6;6.6 

rim BU 1.5.15; KsU 3.8; SU 1.4-5 
spokes BU 1.5.15; CU7.15.1; KsU 

3.8; SU 1.4-5; MuU 2.2.6; PU 
1.11; 2.6; 6.6 

wheel-head BU 1.5.15(n) 
wheel-platcBU 1.5.15(n) 

whirlpoolSU 1.4-5 
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WholeBU 1.4.9-10(n); 1.5.17; 2.4.~; 
2.5.1-14; 4.5.~7.15;5.3.1; 6.3.3; 
6.4.25; CU 2.21.1-3; 7.4.2; KsU 
3.3-4;MaU2 

whore CU 5.11.5 
wifeBU 1.4.3,17; 2.4.5; 3.7.1; 4.5.1,6; 

6.4.13-28; cu 1.10.1, S-7; 4.2.4; 
4.10.2-3; 7.24.2; KsU 1.6; 2.8b; 
see also woman, and under teacher 

flirting with another's BU 6.4.12 
rite againstloverofBU 6.4.12 

wilderness BU 5.11.1; 6.2.15; CU 
5.10.1; 8.5.3; MuU 1.2.11 

wind BU 1.2.3; 1.3.13; 1.5.22; 2.3.1-3; 
2.6.4; 3.1.5; 3.2.13; 3.3.2; 3.6.1; 
3.7.2; 3.7.7; 3.8.8; 3.9.3, 7-9; 
4.4.5; 5.1.1; 5.10.1; 5.15.1; 6.2.16; 
6.3.6; 6.4.22-23; cu 1.3.7; 1.6.2; 
1.13.1; 2.3.1; 2.20.1; 2.21.1; 
2.22.1; 2.24.9; 3.13.5; 3.15.2,6; 
3.18.2, 4; 4.3.1-4; 4.16.1; 
4.17.1-2; 5.5.1; 5.10.5; 5.14.1; 
5.23.2; 7.2.1; 7.4.2; 7.7.1; 7.11.1; 
8.1.3: 8.12.2; TV 1:3.2; 1.5.2: 
1.6.1; 1.7.1; 1.12.1; 2.1; 2.8; AU 
1.1.4; 1.2.4; 1.3.10; 3.3; KsU 1.3; 
2.11, 13; 4.2; KeU 3.7-8; 4.2; 
KaU 5.1 0; 6.3; IV 17; SU 2.6, 
10-12; 4.2; 6.2; MuU2.1.3-4; 
3.1.10; PU 2.2, 5; 3.8-10; 4.8; 6.4 

MauuHvan KeU 3.7-8; IV 4(n); PU 
2.11 

person in BU 2.1.6; 2.5.4; KsU 4.7 
wishes BU 4.3.1; 6.2.4-7; 6.3.1; 

6.4.14-18; cu 1.3.8-12; 
5.2.8; TV 2.5; KaU 1.9-10, 13, 
16, 19-29; 2.16; 3.14; su 4.11 

wolf CU 6.1 0.2 
woman BU 1.4.3; 1.9.11; 4.1.6; 

4.3.13,21; 4.5.1; 6.2.13,16; 
6.4.2-28; cu 2.13.2; 5.2.8-9; 
5.8.1; 8.2.9; 8.12.3; AU 2.1-3; 
KsU 2.4; KeU 3.12; SU 1.9; 4.3; 
5.10; MuU 2.1.5; see also girl, 
human being, wife 

securing love ofBU 6.4.9 
wood CU 4.17 .7 
wool BU 2.3.6 
word BU 3.2.3; TV 2.4; 2.9; KaU 2.15; 

MuU2.2.5 

work, see action 
worldBU 1.4.15-16; 1.5.13,17;2.1.18, 

20; 2.2.4; 2.4.2,5; 2.5.15; 3.1.10; 
3.5.1; 3.6.1; 3.7.1-2; 3.9.10-17, 
26; 4.3.7-9, 22; 4.4.13, 22; 4.5.3, 
~7; 5.4.1; 5.10.1; 5.13.1-4; 6.4.3; 
cu 2.2.1, 3; 2.7.2; 2.17.1-2; 
2.23.1-2; 2.24.2, 5, 9,14; 4.3.6;. 
4.5.3; 4.6.4; 4.7.4; 4.8.4; 4.11.2; 
4.12.2; 4.13.2; 4.14.3; 4.15.4; 
4.17.1,8; 5.3.7; 5.10.10; 5.18.1; 
5.24.2; 7.4.2-3; 7.5.3; 7.8.1; 
7.11.2; 7.12.2: 7.25.2; 8.1.4, 6; 
8.2.1-10; 8.4.1, 3; 8.5.4; 8.7.1-3; 
8.12.6; TV 1.3.1-2; 1.5.2; 3.10.5; 
AU 1.1.1-3; 1.3.1; 2.3; KsU 1.3; 
2.8c; 3.3,8;4.15,20;KaU 1.3,15, 
24-25; 2.11; 3.1; 5.8,11; 6.1, 4; IV 
3; su 3.1-2,7; 4.13-15; 5.5, 13; 
6.5-7,14-15,17; MuU 1.1.1, 3, 8; 
1.2.1, 3,12; 2.1.4, 6; 2.2.2,11; PU 
1.6,16; 3.7; 4.10-11; 5.1; 6.4; 
MaUl 

of ancestors BU 1.5.16; 3.1.8; 4.3.33; 
6.2.16; cu 5.1 0.4; 8.2.1-2; 
KaU6.5 

of brahman BU 3.6.1; 4.3.32-33; 
6.2.15; cu 8.3.2; 8.4.1-3; 
8.5.3-4; 8.12.5; 8.13.1; 8.15.1; 
KsU 1.3, 7; KaU2.17;3.16; 
6.5;MuU 1.2.6; 3.2.1, 4, 6; PU 
4.5 

doorofCU2.24.4(n), 8,12; 8.6.5; 
KsU 1.1-2; MuU 1.2.11 

ends of BU 3.3.1 
false KsU 1.1 
asfoodBU 1.3.18; 1.4.6 
ofGandharvas BU 3.6.1; 4.3.33; 

KaU6.5 
of gods BU 1.5.16; 3.1.8; 3.6.1; 

6.2.15; cu 2.20.2 
heavenly world BU 1.5.4; 3.1.6,10; 

4.4.8; 5.3.1; 6.2.16; cu 1.8.5-7; 
2.22.2; 3.12.6; 3.13.6; 8.3.3,5; 
8.5.3; 8.6.2, 5; TV 1.3.4; 2.1; 
2.6; AU 2.6; 3.4; KsU 1.2; 
2.13-14; 3.2; 4.8,16; KeU 4.9; 
KaU 1.12-14,18-19; 5.2; SU 
2.2, 5; 3.3, 9; 4.8; MuU 1.2.9; 
PU2.13 
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world (contd}: 
hlgbest BU 4.3.20,32; 5.11.1; CU 

3.13.7 
intenncdialc BU 1.1.1; 1.5.4; 

2.3.2-3; 3.1.6,10; 3.6.1; 3.1.6; 
3.9.3,7; 5.14.1; 6.3.3,6; 6.4.25; 
cu 1.3.7; 1.6.2; 2.2.1-2; 2.9.4; 
2.17.1; 2.24.9; 3.1.1; 3.14.2-3; 
3.15.1,5; 4.6.3; 4.17.1; 7.6.1; 
7.8.1; 7.10.1; TU 1.5.1; 1.7.1; 
AU 1.1.2; KsU 3.1; MuU 2.2.5; 
PU5.4 

limitless BU 3.1.9; 3.2.12; CU 
1.9.2-4 

of men BU 1.5.16; 3.1.8; PU 5.3 
of moon PU 1.9; 5.4 
next world BU 3.7 .1-2; 4.1.2; 4.3.9; 

4.5.11; 5.1.1; 6.2.2,9; cu 1.9.4; 
5.1.3; 5.3.3; 5.10.8; 7.3.1; 7.7.1; 
7.14.1; 8.1.6; 8.8.4-5; TU 1.5.1 

ofPrajlipati BU 4.3.33 
seven MuU 1.2.3; 2.1.8 
beyond and below sun CU 1.6.8; 

1.7.6-8; 2.10.5 
thisworldBU 1.2.5, 7; 1.4.1,7; 1.5.4; 

1.6.1; 3.1.3-5,7; 3.2.10; 3.6.1; 
3.7.1; 3.9.5, 7, 9; 4.1.2; 4.2.1; 
4.3.8-9, 20; 4.4.6-7; 4.5.11; 
5.1.1; 5.6.1; 5.13.1; 6.2.2, 11; 
6.3.6; 6.4.12; cu 1.3.6; 1.8.7; 
1.9.1; 1.13.1; 2.23.3; 3.14.1-4; 
3.15.1; 3.16.1-5; 3.19.1; 4.3.8; 

4.16.1; 5.1.3; 5.2.6; 6.2.1; 6.8.7; 
6.9.4; 6.10.2-3; 6.11.3; 6.12.3; 
6.13.3; 6.14.2-3; 6.15.3; 6.16.3; 
7.3.1; 7.7.1; 7.14.1; 7.25.1-2; 
7 .26.1: 8.1.5-6; 8.3.1: 8.6.2: 
8.8.4; TU 1.5.1; 1.7.1; 1.8.1; 
2.6-8; AU 1.1.1; 3.4; KsU 1.2,6; 
2.9; 3.2; KeU 1.2; 2.5; 3.5,9; 
KaU 2.6; 5.15; 6.14; IU 1, 5; SU 
1.8; 3.9, 1S-18; 4.9-11; 5.3; 6.2; 
MuU 1.2.10; 2.1.10; 2.2.1,10; 
3.2.2; PU 1.5; 2.13; 5.7; MaU 
11 

three BU 1.3.22; 1.5.4,16; 3.9.8; 
5.14.1,6; CU2.21.1 

wonnBU 6.1.14; 6.2.16; CU 6.10.2; 
7.2.1; 7.7.1; 7.8.1; 7.10.1; KsU 1.2 

wound CU 8.4.2; IU 8 

Yajiiavacas RBjastamb!yana BU 6.5.4 
YlijiiavalkyaBU 1.4.3; 2.4.1-14; 3.1-9; 

4.1-5; 6.3.7-8; 6.5.3 
Y ajurveda, see under Veda 
Yama BU 1.4.11; 3.9.21; 5.15.1; KsU 

4.2,15; KaU 1.5; IV 16; see also 
death 

VaivasvataKaU 1.7 
yamBU4.4.4 
Yiiska BU 2.6.3; 4.6.3 
YatiKsU3.1 
yogaKaU 6.11,18; SU 2.10-13,15 
young BU 2.2.1; TU 2.8; KaU 1.2 
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