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PREFACE

Among the sources for the study of the development of late-upanisadic
speculation, and of the gradual emergence of systematic thought in the
history of Indian philosophy, few have been studied so little and so
incidentally as that collection of disparate texts known vaguely as the
“minor Upanisads.” Until recently even the materials for sound study
were lacking; but in the years following F. Otto Schrader’s edition of
some minor Upanisads, the Adyar Library has been editing a goodly
number of these brief texts and fairly reliable textual materials have
become available to lend firm philological support to further studies.
With a notion to explore the problems offered by a study of “minor”
upanisads, I chose the text variously known as Maitri, Maitreya,
Maitrayana, Maitrayani and Maitrayaniya Upanisad. It is neither a
“principal” or “classical”, nor yet entirely a “minor” upanisad, but falls
somewhere between these uncertain and arbitrary categories. The un-
certainty of the place of the Maitrayaniya Upanisad is the reason that
the text has received different treatment at different hands. Max Miiller,
followed by Schroeder, thought it belonged “to an early rather than a
late period”, but this opinion is now given up. Macdonell? concludes
that its late date is undoubted: “It is in fact a summing up of the old
upanisadic doctrines with an admixture of ideas derived from the
Samkhya system and Buddhism.” For Oldenberg,3 too, it is “‘ein liberaus
buntscheckiges und verwirrtes Durcheinander von alten Opfer-
vorstellungen, ritueller Symbolik, und von verhiltnismissig jungen
Philosophemen”. Deussen* agrees, but with a difference: “Wie Plotin
den Platonismus erneuert unter Beimischung aristotelischer und stoischer
Elemente, so erneuert die Maitrayana-Upanishad die alte Upanishadlehre
unter Beimischung von Elementen der Samkhyalehre und des Buddhismus.”
For most scholars, however, its possible interest is obscured by its

! Max Miiller, The Upanisads (vol. 2), SBE, XV (Oxford, 1884), p. L.

? A. A. Macdonell, Sanskrit Literature (New York, 1900), p. 250.

3 H. Oldenberg, Die Lehre der Upanishaden und die Anfinge des Buddhismus
(Géttingen, 1915), p. 206.

4 Paul Deussen, Sechzig Upanishad’s des Veda (Leipzig, 19052), p. 313.
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lack of clear and consistent doctrine. Probably for the same reason it is
not included among the upanisads commented upon by Sankara, but a
similar uncertainty about whether the upanisad is worthwhile was felt by
Indian scholarship, for while it is excluded from Sankara’s ten, it is
included among Vidyaranya’s twelve. Samkhya quotes from it, but
Vedanta passes it by until Ramatirtha in the seventeenth century
commented on a by then rather deteriorated text. Likewise Max Miiller,
Hume and Radhakrishnan call it a principal Upanisad, while Renou in
his Bibliographie védique expresses a more general feeling by listing it
under the minor upanisads. Equally uncertain is its place in the Veda
tradition. The Muktika Upanisad assigns it to the Samaveda, for
reasons beyond surmise, while the editor Mahadeva Sastri includes it
among the siminya-vedanta-upanisads. Ramatirtha, Vidyaranya,
Deussen and Hauer® accept it, however, as a text of the Maitrayaniyasakha
of the black Yajurveda.

Its lack of uniformity has caused most scholars to make only a passing
and random use of it in their versions of upanisadic thought; but Maryla
Falk has accorded it an important place in the history of the atman
doctrine. She rejects, however, quite a few parts of it as “le aggiunte del
redattore ortodosso, che cerca di combiare il senso molto evidente della
dottrina exposta nella nostra Upanisad ... La completa stonatura di
questi aggiunte & troppo manifesta per soffermarcisi oltre.”® In effect
she would like the text to end at chapter six, section 30, as also Deussen
wants to assume: “Dass die Upanishad mit Prapathaka 6.30 urspriinglich
abschloss ist sehr wahrscheinlich.”? This is again disputed by Hauer:
“Sie enthilt einmal uralte Opferspekulationen brahmanischen Stils, die
bis an die vedische Zeit heranreichen. Dass ihre Altertiimlichkeiten
gewollte Archiismen seien, wie Deussen meint, ist eine vollig unbewiesene
Behauptung.” On the other hand, he too feels that “der Grundstock
der Upanishad wird wohl in die Buddhistische Zeit gehdren.”®

One cannot escape the feeling that a number of the opinions that have
been expressed by scholars concerning our text are open to further
substantiation by a thorough study of it. For example, much too much
emphasis is traditionally laid on the “Buddhism” of the text; but this is
merely a matter of tone in Brhadratha’s plaint in the first chapter (which

J. W. Hauer, Der Yoga (Stuttgart, 1958), p. 99 f.
Maryla Falk, Il Mito psicologico dell’ India antica (Memoria, Lincean Academy,
Ser. vi, vol. viii, fasc. v, Rome, 1929), p. 225 f.

" O.c.,p. 313.

¢ O.c., p. 100.
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leads him to the unbuddhistic request to receive instruction about the
atman), and of a line or two in the obviously very late appendix of the
last chapter. More remarkably, the existence of different versions has
been ignored, though they have been known since Cowell’s description
of his manuscripts in 1870, with the publication of the summary by
Vidyiranya, and no longer to be ignored after Mahadeva Sastri’s edition
of the southern Maitrayani in 1921.

It seems to me that clarity can be found in its ‘““buntscheckigen und
verwirrten Durcheinander” by approaching the text as a critical problem;
that with the aid of lower and higher criticism the various components
that went into the making of the present text can be identified and the
doctrines laid down there can be recognized and described. If we do so,
it becomes clear that the larger text is a composite of several brief texts
which envelop an ancient prose upanisad which has suffered much, but
is essentially still intact. External evidence makes it possible to expose
the agile hand of an editor who attempted to interpret the composite text
which he found as one single context of inherent consistency and who
did not hesitate to interpolate consistency where the text must fail him.
Separately extant versions of part of it enable us to identify, and tenta-
tively to isolate, independent contexts incorporated in it, and to suggest
how the present text has grown to its present size and hybridity.

The editorial organisation of the larger text, the Vulgate, which was
begun by the original editor, was completed by Ramatirtha, who
perpetuated, by his ingenious interpretations, a great number of evident
corruptions which found their way into the translations of Cowell,
Deussen, Hume and Radhakrishnan, on whom his influence has been
profound.

It is not necessary to point out the difficulties that must remain in such
a complete analysis and reconstruction as I have here attempted. There-
fore this study cannot be described as more than an essay. With all the
space necessarily devoted to the dissection of the components, it is clear
that our main business remains with the textus receptus. Consequently
this study is split into two parts, one dealing with a study of the separate
texts of the Vulgate, esp. the original Maitriayaniya, the second containing
the complete text with a new translation of the Vulgate. Repetition was
unavoidable, but I hope it will serve to clarify what otherwise might
easily become confusing.

Chicago-Utrecht 1959 J. A. B. VAN BUITENEN
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I

THE VULGATE OF THE MAITRAYANIYA UPANISAD AND
THE SOUTHERN MAITRAYANI VERSION

§ 1. At the beginning of his comments on the sixth chapter of the
Maitrayaniya Upanisad, the commentator Ramatirtha® makes an inter-
esting remark. He notes: asya ca prapathakasya khilatvan ndativdtra
samgatayo ’peksyante | tathapi yathdmati samhatim #hamdnd aksarani
vyakhydsyamah — ‘‘since this chapter is an appendix, not too much
coherence should be expected in it; even so we shall explain the text
literally, while guessing at the connection in so far as we understand it.”’

This fortright remark has been repeated by modern scholars. After the
first five chapters, which on the whole seem to present a more uniform
character, the sixth and seventh prapathakas appear to be full of in-
consistencies and desultory portions, which have been described as
appendices, accretions, and, in part at least, interpolations. They are
riddled with quotations from other upanisadic as well as unidentified
sources, digressing into extraneous discussions without much contextual
relevancy; and their connections with the preceding chapters seem very
tenuous indeed.

Although this text has received more attention than most other “minor”
upanisads, yet no serious attempt has been made to disentangle the
relations between these apparently different portions of the same text, by
applying to it, for example, the methods of critical analysis. The materials
for textual criticism are not lacking, in fact they are surprisingly abundant.
The present study is an attempt to make sense of the evidence that is
available.

§ 2. We may start with the first curiosity of that version of our text which
we shall call the Vulgate (V). This is the most generally known version
of the upanisad, commented upon by Ramatirtha,? edited and translated
by Cowell, and retranslated by Deussen and Hume and Radhakrishnan.
This version is known under different names, Maitri (Maitri), Maitrayana,
and Maitrayaniya.

V begins as follows: brahmayajiio va yat pirvesam cayanam | tasmad

1 Likely to be identical with the seventeenth-century commentator on Safikara’s

Upades$asahasri.
2 See Bibliography.




14 The Vulgate and the Southern Version

yajamanas citvaitan agnin atmdanam abhidhyayet | sa piarnah khalu va
addhavikalah sampadyate yajiiah. Leaving the correct translation aside
for the moment, we want to point out that here explicitly the abhidhydna
of the fires, or of the ritual of the laying of the fires, is announced as the
theme, but that not a single reference to this theme is found before V 6.33,
that is far into the so-called appendix. Only there do we find the
continuation of the esoteric instructions announced in V 1.1: the
agnicayana or agnyadhana,® the tanithaviristi, and the agnihotra. The text
%tself takes cognizance of this fact by introducing the entire long portion
Intervening after V 1.1 as an updkhyana, an illustrative instruction.
Specifically the updkhyana is adduced to illustrate the equation
atman = prana, which follows in V 1.1 after the lines just quoted: kah so
“bhidhyeyo ’yam yah pranakhyah | tasyopakhydnam.
The updkhydna begins in V 1.2 with the story of King Brhadratha, who
0 quest for the redeeming knowledge; the instruction he receives is
concluded in V 6.30, when he attains release. Thus the very manner in
Which the text is presented points up the fact that V 1.1 is directly
Connected with v 6.33, a fact clear enough without reminder. This
should immediately dispose of one question: V 6.33 ff. cannot be merely
an appendix, though V 6.1-32 might be one. If we wish to raise the
:llll estlog Which of the text portions is secondary, it is more likely to be
© Portion V 1.2_6,32 which the text presents as an intervening narrative.
Eiﬁ)ﬂ}ls parrative exceeds in length the portion to which it is added may
using, but it is strictly irrelevant.
raif 3d tI)s the updkhyana secondary? Ordinarily th.is question shoul.d not be
reveale (ff;{re a detailed study of the su.pposedly different text portions had
1screpancies sufficiently serious to render their unity doubtful.

Bu ..
cri:i °f Such matters of higher criticism the demands of lower textual
ci

. S take precedence.
inter ere. €Xists a version of our upanisad, entitled Maitrayani, which,
. alia, omits precisely one of the text portions which we a priori

di ; ]

w:tulznghed’ namely V 1.1 and V chs. 6-7. It is a southern version and

Vi S_all call it the Southern Maitrayani (SM). It was summarized by
ldyarar_lya4

Sastris and has been edited with a late commentary by Mahadeva

is

3
S .
applic é’eculatlons which apparently derive from the agnicayana complex are here
s goro the agnyaghgng,
® Pt rvgpamsada"hd”“bhﬁﬁpmkﬁfﬂ, ch. 10, appended to Cowell’s edition.
the versio ' adeva Sastri, Samanya Vedanta Upanisads, see Bibliography; this is
0 already noted by Cowell, o.c., p. vi-vii.
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Apart from this principal omission, there are several major differences
between V and SM, and on investigation it becomes clear that all these
major differences are correlated with the principal omission. For the
rest the two versions remain surprisingly close, without disagreeing much
more than two somewhat remote manuscripts of the same text are apt
to do. It is important to note this, for SM cannot now be regarded as
simply a poor version of V.

There are several possibilities. Either SM derives from (an archetype
of) V, in which case SM can have no bearing on the authenticity of the
upakhyana. Or SM does not derive from V at all, but was originally a
separate text which also happened to be incorporated in V. Or, finally,
SM both does, and does not derive from V, in the sense that SM
originally was a separate text also incorporated in V, but was sub-
sequently through conflation strongly influenced by V. Since the last
possibility presupposes the second, we can leave it aside until SM’s
relation with V has been cleared up.

§ 4. The major differences between V and SM are those of omission.
The following table shows the concordance between the two versions.

v 1.1 |1.24[2.1-6] 2.7 31441 |42-3]446|... |51-2]|6&7
SM|| ... {1.1-7 |2.1-6 | 2.7-11 |3.14 (... |41-2]..... 43 |445]).....

Apart from minor variations in the division and numbering of sections,
the principal deviation is that SM omits V 1.1; 4.1; 4.4-6; chs. 6 and 7.
SM contains the additional section 4.3, but that is only in appearance;
for that section contains a group of §lokas which are found in V ch. 6.
We shall for the moment disregard SM’s omission of V 4.1, which is
found in some MSS of SM, and concentrate on the other differences.

a. The text V 1.1 and chs 6 and 7. We have noted the continuity
between V 1.1 and V 6.33 ff. which bear upon the esoteric doctrine of the
agnyddhdana. SM omits all references to these ritual speculations.

b. The sections V 4.4—6. These sections prelude in V to chapters 6
and 7, which SM omits, so that the omission of V 4.4-6 is consistent with
the omission of V chs. 6 and 7.

c. The section SM 4.3. SM contains in 4.3 a group of eleven $lokas
which in V are to be found in 6.34, in the middle of a text on the
tanithaviristi. It is completely clear that their position in SM, which
would correspond to V 4.4 is the more correct one. These yogic §lokas
follow naturally and appropriately after the two §lokas of SM 4.1-2=
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V 4.2-3, whereas in V their link with the context is tenuous in the extreme
and transparent interpolations had to be added to force a connection.
We shall revert to this presently.®

d. The variants of V 5.2=SM 4.5. This common section presents
highly significant variant readings between the two versions, variants
correlated both with SM’s omissions noted under a, and that noted
under b. To elucidate this point, we must briefly consider the contents
of the preceding text portions. The updkhydna adduced to V 1.1 describes
King Brhadratha’s quest for the redeeming knowledge and the exposition
of this knowledge by the sage Sakdyanya. The Brhadratha Story in turn
becomes the cadre for the Valakhilya Story, in which the Vilakhilyas ask
their begetter Prajapati? about that principle which underlies and activates
the transitory body. Prajapati’s reply takes the form of a Samkhyan
exposition on purusa and ksetrajia. Thereupon in V 4.1, which is
omitted in the majority of SM MSS, the Vilakhilyas ask a further
question: how can the bhitdtman be countered? Again, in V 4.5, omitted
by all SM MSS, the Valakhilyas ask still another question: ‘“Some people
meditate on this form, others on that form, among agni, vayu, dditya,
kala, prana, anna, Brahma, Rudra and Visnu. Which one is the best?”
Answer: “Anyone will do, because they are all brahman’s chief bodies
(agryads tanavah).”

Now, although some of these entities occur elsewhere in sections
common to both V and SM, there can be no doubt that this question in V
preludes to V 6.1 ff., where all of these entities, but not the trinity of
Brahma etc., are described as aspects or forms of brahman. The trinity,
however, occurs in one section shared by V (5.2) and SM (4.5), with
characteristic variants. SM reads here: tasya prajapateh proktd agryas
tanavo brahma rudro visnur iti; but V has: asya prag ukta etds tanavah,
omitting brahmd rudro visnur iti. In other words, V has two additional
sections concerning a number of entities and deities which occur
connectedly only in V ch. 6, which SM omits. In order to describe these
entities and deities, V employs the expression agryds tanavah. This
expression is found in another section of SM where it describes the
relationship between Brahma, Rudra and Visnu, and the supreme being
called Prajapati. For SM the three deities sum up the agryds tanavah,
but V, for reasons of its own, has a longer series extracted from V ch. 6,
and cannot therefore identify these bodies with the three deities alone,

See below p. 72fF.

Kratu Prajapati (so V.; SM has just Prajapati) is kn the fath
Valakhilyas, pati ( > J japati) is known as the father of the

7
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Finally since reference had already twice been made by V to these same chief
bodies in V 4.6, V has prdg uktah, where SM has proktdh, while we also
note that the qualification agryah which SM has there is placed by V in
V 4.5. Thus V is consistent with its additions, but SM is entirely consistent
with its omissions. .

§ 5. We now have sufficient evidence to determine the relationship
between V and SM. Either SM derives from V, or it does not. If SM
derives from V, the differences between the two are due either to accidental
changes in the manuscript tradition of SM, or to deliberate alterations,
and in either case the changes may have started from an archetype of V,
which was different from our present Vulgate version.

Now it is out of the question that SM is the product of accidental
changes starting from (an archetype of) V. We should have to believe
that (a series of) manuscripts, while in other readings remaining remark-
ably close to their archetype, nevertheless dropped consistently all such
sections in advance which related to later chapters also to be accidentally
omitted. Yet having accidentally dropped V chapters 6 and 7, they
retained a stray collection of eleven §lokas from a section of the original
where they made preciously little sense, and inserted them bodily at a
much more appropriate place. This, of course, is incredible. Even if we
entertain the possibility that their V archetype had the $lokas in their
proper place, the other coincidences are altogether too consistent to be
coincidences at all.

Then, were these changes made deliberately by someone? But why
should he arbitrarily distort a $ruti text and suppress about half of it?
Why would he have eliminated the conclusion of the Brhadratha Story,
the king’s enlightenment and ascension to heaven? And how could he
have resisted the temptation of adding to his text, instead of eliminating
only, and eliminating with admirable editorial precision? I can find no
motivation for a scribe to behave so eccentrically, to check carefully all
references and make sure no pointer remained to sections which he,
inexplicably, had decided to suppress. There is no reason to assume his
existence.

If it is, therefore, out of the question that SM derives from V, we are
left to conclude that SM existed as a separate text, which is separately
preserved as the so-called Southern version of V, and that this separate
text, in essence containing the Brhadratha and the Valakhilya Stories, at
one point was incorporated in another text to form the composite Vulgate.
This conclusion is unavoidable, and my further conclusions will be
predicated upon it.
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§ 6. The admission that V is a composite text raises a number of
important questions. First, as all the sections which are now found
inserted into the SM portion of V but are not found in the separately
preserved text of SM must be interpolations, the question rises why they
were inserted.

We have seen that V 4.5-6, which is such an insertion, refers forward
to V 6.1 ff., outside the SM context. The purpose of these two inserted
sections is to assert that all the entities mentioned in V 6.1 ff. are forms of
brahman. It is clear that the interpolator wanted to connect the two
texts, SM and that text into which SM was incorporated.

The method he followed is instructive. He made use of the structure
of the Valakhilya Story, which has the form of a dialogue, by adding
another question and answer. Not only that, he also made use of
authentic terms and phrases from the two texts he sought to combine,
agryas tanavah of SM, and krtsnaksaya® and ekatvam eti of V 6.17. Such
artifices of editorial supplementation are quite effective and it will be
useful to keep them in mind.

Another interpolation, V 4.4, which precedes the one just discussed,
adds to our knowledge of the man’s methods. The passage reads: asti
brahmeti brahmavidyavid abravit | brahmadvdram idam ity evaitad aha yas
tapasdpahatapapma | OM brahmano mahimety evaitad aha suyukto
‘jasram cintayati | tasmad vidyaya tapasa cintayd copalabhyate brahma [ sa
brahmano para eta bhavaty adhidaivatam devebhyas cety aksayyam
aparimitam andmayam sukham asnute ya evam vidvan anena trikena
brahmopaste | athq yaih paripiirno ’bhibhito *yam rathitas ca tair vaiva
muk'tas v atmann eva sdyujyam upaiti. Translated: “He who knows the
Yedlc .lc?re says, Brahman exists. (But) he who has been purified of all
1mpurities through tapas says, That it is only the portal to the (higher)
Brahman. (He who,) being well-trained in yoga, meditates constantly
says, OM is the greatness of Brahman. Therefore Brahman is attained
to by means of knowledge, fapas and meditation. Beyond Brahma and
the gods he shall come to overlordship of the gods, he shall partake of
indestructible, boundless, faultless bliss, who, knowing this, seeks to
know Brahman with these three means. Thus, being freed from the
objects by which he was entirely filled, overwhelmed, and driven like a
chariot,® he attains to complete union in the atman alone.”

¢ I doubt however the authenticity of krtsnaksaye in a section belonging to the
original Maitrayaniya,
9 o= E s - .
paripiirno "bhibhiito *yam rathitas, expressions taken from V (SM) 3.4; SM 3.1-2;
and V 2.6 (SM 2.10) respectively,
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This passage is important for several reasons. First we do well to
note the awkward style. Its significance however lies mainly in the fact
that it seeks to make a transition from the preceding sections of SM
to the interpolation V 4.5-6, which in turn preludes to V 6.1ff. Thus
the passage in effect marks the transition from the incorporated SM
text as a whole to the speculations which are to follow in the original
sections of V.

To establish a transition, the interpolator had to reinterpret the
preceding section SM 4.2 =V 4.3, which tells how the bhitatman can be
countered: ayam vdva khalv asya pratividhir bhutatmano yad veda-
vidyadhigamah svadharmasyanucaranam svasramesv evanukramanam sva-
dharma eva sarvam dhatte stambasakhevetarany anenordhvabhag bhavati |
dsramesv evavasthitas tapasvi cety ucyate | etad apy uktam — natapaska-
syatmajfiane *dhigamah karmasuddhis ceti | evam hy dha —

tapasa prdpyate sattvam sattvat samprdpyate manah |

manasd prapyate hy datmd yam dptvd na nivartate |/
Translation: “This then is the instruction on how to counter the
bhiatatman. To learn the Vedic lore, to observe one’s own dharma, to
pursue one’s appropriate stages of life. One puts everything into one’s
own dharma...'° thus one comes to partake of the high, he who remains
in the stages of life and he who is an ascetic, so it is said. It is also said:
without tapas one cannot learn the knowledge of the atman or be
purified of karman. For thus he says: ‘Through tapas the sattva is
reached, through sattva the manas is reached, through the manas the
atman is reached, having reached which one does not return.’ ”

Into these lines the interpolator has read a three-stepped succession. The
first stage is the vedavidyddhigamah, i.e. the Vedic lore of the brahma-
vidyavid. This vedavidyd/brahmavidya is the knowledge of the ‘lower”
brahman, viz. the Vedas and Vedangas. asti brahma is quoted from
TaittUp. 2.6.1. This knowledge of the lower brahman is the portal to the
higher knowledge: brahmadvdaram, a knowledge acquired only through
tapas. This the interpolator concludes from ndtapaskasyatmajiidne
’dhigamah etc. Through rapas one reaches purity (sattva) and purification
from karman (karmasuddhih), hence one is tapasdpahatapapmd. At this
stage one is eligible for the knowledge of the higher brahman, which is
indicated by OM, or aksara,* a term which is elsewhere also found
opposed to the lower brahman, i.e. the Vedic lore. Here we surely have

10 stamba$akhevetarani must be corrupt; cf. below note 31, p. 129.
11 On the meaning of the ‘“‘syllable”, see my “Aksara” (JAOS, 1959).
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to understand such passages as MundUp. 1.4-5, dve vidye veditavye, that
is to say, two brahmavidyds, a lower one, which is described as Vedas
and Vedangas, and a higher one through which one knows the aksara
(atha para yaya tad aksaram adhigamyate); cf. also ib. 1.2.13 yenaksaram
purusam veda satyam provdca tdm tattvato brahmavidydm: “that through
which one knows the aksara, the purusa, the satya, the which is properly
called the brahman-knowledge.” The “imperishable bliss”’, which is the
reward of one’s concentration, may be connected with V 4.3 atmad yam
aptva na nivartate; but since this comment in effect replaces the 11
displaced $lokas originally found here, we might even prefer to connect
it with the fourth §loka sukham avyayam asnute.

It is clear what has happened here. Starting from the original yogic
sections of V. 4.2-3, which were still part of the inserted SM text, the
interpolator has tried to assign to these sections a specific significance, as
though they described three successive stages of preparation for en-
lightenment: 1. the vedavidyad; 2. tapas, or yoga training, as a propedeusis
to 3. the meditation on the higher brahman. Thus the door is opened to
further instructions on the subject of this meditation. And at this precise
moment follows the interpolated question about the several “forms” of
brahman, which links SM up with the following chapters 6 and 7 of
the Vulgate.

We now discern our interpolator’s technique in greater detail. In order
to connect a certain, in its entirety inserted, sub-text of V with the
following portions of V, which present a teaching conspicuously different
in content and tone, he makes an adroit use of an episode in this sub-text,
the Vilakhilya Story, to introduce an additional question and answer
in the cadre of the preceding dialogue. This additional piece of dialogue
is itself introduced by an extra section, which interprets the preceding,
authentic SM sections in such a way that the transition to a new subject
is facilitated. In doing so he uses, as far as feasible, words and phrases
from the original texts, and he corroborates his additions with explicit
and implicit éruti references. We must note that he is systematic. These
interpolations are by no means jotted-down glosses which happened to
intrude upon the text; they are well-considered doctrinal and structural
modifications of the text. At this point we must cease calling him an
interpolator and treat him as an editor.

§ 7. What motivated this editor? Before attempting an answer, We
should consider a prior question: was this editor also responsible for the
insertion of the sub-text SM? Though no certainty can be had, I am
inclined to doubt this. The nucleus of the non-SM text of V was related
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to the agnicayana; it seems unlikely that anyone, inserting a new text
for reasons of his own (among which the most important must have been
to shed light on the agniciti subject), would remove from his composite
text the main component and delegate it to a sort of appendix.l> Rather
I would presume that SM and the rest of V had already coalesced to some
extent. We can point at many cases of coalescences (the Mahabharata is
a monument to it), in fact, by a curious coincidence, it has happened
another time to the SM version of our upanisad.13

Whether the two texts were deliberately or accidentally combined, the
main fact is that an original text was fused with SM in one manuscript
tradition, and two causes can be adduced to explain this.

First the title. The titles must have resembled each other strongly.
The Vulgate has two names in its manuscripts, and Cowell was well-
advised to keep them both: Maitri and MaitrayanalMaitrdyaniya. 1t
can be argued that in these two names the original titles of the two
component texts survive. Not only the external evidence of one title, also
some internal evidence of sandhi formations and ritual references, go
to show that the original V text was an upanisad of the Maitrayaniya
branch of the Black Yajurveda. That the §d@khd transmission was inter-
rupted early and the text henceforth transmitted in manuscript (with all
inherent occasions for corruption), is shown by the confusion about its
Vedic association, which made the Muktikda Upanisad assign the Vulgate
to the Samaveda.l* However, SM apparently goes under one name, and
that a misnomer: Maitrdyani. It is a text without apparent Vedic
relationships which, had it been in §lokas, might have turned up as part
of the Moksadharma. The name Maitri must derive from the sage
Maitri, a sage whom V presents as the teacher who transmitted the
dialogue of Prajapati and the Valakhilyas to Sikiyanya, who now
transmits it to Brhadratha. The same sage is called Maitreya by SM.
There are grounds to accept that Maitreya was his original name. First,
SM’s testimony on the text it has in common with V is better than V’s.
Secondly, the Muktika Up. mentions a Maitreyi Up. but no Maitri Up.*®
Thirdly, the Samkhyapravacanabhisya names several times a Maitreya
Up., and quotes once from a section which V and SM have in common,¢

12 Viz, after 6.30 when Brhadratha finds release.
13 The Maitreya Upanisad, see below p. 72ff.

14 Muktika Up. 1.2.4.

15 Muktika Up. 1.1.32; 1.2.4.

16 Samkhyapravacanabhdsya 1.36; 1.61.
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and the probabilities are that the author knew the text to which this
section belongs as Maitreya.

Fourthly, there exists another composite text, related to SM, which is
called the Maitreya Upanisadl” The first chapter corresponds partly
with SM and contains in essence the Brhadratha Instruction. We Sh?“
discuss the relation between this Maitreya Up. and SM later, but we point
out here already that the sage Maitri/Maitreya is associated only with the
Vilakhilya Instruction, which the Maitreya Upanisad does not include;
the Maitreya Upanisad therefore does not mention the sage Maitreya.
Still, it is obvious that this first chapter of the Maitrepa Upanisad Was
combined with the second chapter'® (where another Maitreya plays 2
role) only because the name Maitreya was attached to the first chapter
t0o; and this name it must have carried either in its own right (despite t.he
conspicuous absence of any Maitreya) or by borrowing from SM Wwith
which it is identical in its contents; in either case Maitreya Upanisad was
a name known to be descriptive of a text which is represented both by
Maitreya ch. 1 and SM.

If we then may assume that SM has also gone under the name
Maitreya| Maitreyi Upanisad, it is not too bold a step to assume that 1ts
name was changed to Maitrdpani under the influence of the Vulgate
called Maitrdyaniya, whose first five chapters are identical. )

But the same SM text very probably also had beside Maitreya| M al:t" eyta
variant name Maitri, One of our witnesses to SM, the author Vidyaranya
who abbreviated and described not V but SM, calls the epynomous Sage
not Maitreya but Maitra. We must therefore conclude that there Were
two manuscript traditions of SM, one of which called our sage Mailreya,
the other Maitra; from the latter could be derived the text title Matt-rt. )

It is evident that from a Maitri|Maitreyi Upanisad to Maitrayant
Upanisad the step is particularly easy, since Maitra could be considered
the eponym of the Maitrayaniyasakha. Vidyaranya, who knows SM a;i
Maitrayaniya, calls his sage Maitra the (Maitrayaniya-) Sakhapraver taka.
The designation of Maitreya| Maitreyi Upanisad must have been dfO.PPeC_l
gradually to avoid confusion with other texts known as Maitreya| MaHrey*:
The name Maitrayani was adopted because SM and V (which was always
called Maitrdyaniya etc.) are largely identical.

17 Edited by Schrader, see Bibliography.

. e . : d
18 Which Schrader takes to be the “original” part: in Northern mss. this €00
chapter constitutes the entire Maitreya Up.

19 O.c., 10.55: $akhapravartako Maitro mahyam aha na caparah; and 10.150-

//—//’J
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We may order the different names in this presumptive stemma:

Original of SM
|
| |
SM; SM,
(Sage named Maitreya, (Sage named Maitrali,
text named Maitreyi) text named Mairri)
1 l ¢

Maitreya Up. Maitreya Up. = Maitri Up.
(= MaitrUp. ch. 1, com- (= SM, renamed Maitra- (= SM combined with
bined with the Northern yani under influence of original Maitrayaniya to
MaitrUp. to form the Maitrayaniya Up.) become the Maitrif
MaitrUp. chs 1 & 2) Maitrayaniya Upanisad)

We may assume that two upanisads with confusingly similar titles were
coupled together in manuscript traditions of Upanisad collections:
already the Muktika Up. sums them up together as Maitrayani—-Maitreyi.*®
A scribe, or a user, under the misapprehension that the texts derived
from the same $akhd or the same sage and at any rate belonged together
intimately, may have had reason to add one text to the other as an
upakhydna at the first possible occasion, viz. after the first paragraph.
This combination is only a matter of putting the loose leaves of one text
between the loose leaves of another text; the principal reason that Sanskrit
literature knows so many examples of inserted texts is that the Indians
unfortunately did neither bind nor sew their manuscripts.

The combination of the two texts, the Maitri Upanisad and the
Maitrayaniya Upanisad, could the more easily be justified — if justification
were needed — as superficially the themes of both offered points of
similarity. Even if we assume that the line of V 1.2 kah so *bhidhyeyah |
ayam yah prandkhyah is spurious, immediately thereafter the original
text went on to say that the brahman-fire has two atmans, prana and
sun.?* The gist of Sakayanya’s teaching to Brhadratha is the identity of
atman and marut/prana. Likewise the Valakhilya instruction starts off
with a creation account in which Prajapati as the prdna enters his creation
by dividing himself into the five pranas. The scope of the original
Maitrayaniya was wider; still the relationship mistakenly deduced from
the titles was to a certain extent confirmed by the contents.

Our editor, then, either found the two texts already partially combined

20 Muktika Up. 1.2.4.
a1 Y 6.1, part of the original Maitrayaniya, see below.
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in the manner suggested above, or else the two texts were so inseparably
coupled in the manuscript tradition of his region that one might speak of a
double-text, just as the Maitreya Upanisad is a double-text. In any case
he set himself to the task of clarifying the two disparate texts as one
continuous discourse. This discourse included all of SM and part of the
original text up to 6.33, if we may take the conclusion of the Brhadratha
story, which is spurious, as our criterion. He virtually tripled the size of
those portions of the original V, which he included while adding a large
number of additional sections and reinterpreting the original text in the
light of his own comprehension and yogic interests. He extended his
editorial activities also to the sections 6.33 ff., though in a lesser degree.
The final result of his efforts is the present Vulgate.

§ 8. Were it not for the happy survival of SM the reconstitution of the
original text would be nearly hopeless. The original Maitrayaniya has
become mixed up completely with the editor’s “commentary”, which
frequently misinterprets it. Though the reconstitution of the old text
must of necessity remain uncertain, the task is no longer hopeless. Much
can be gained by studying the modus operandi of the editor.

We have shown how the editor employs the data of his two texts to
forge links that do not exist. He adopted the cadre of SM, borrowed
phrases and terms occurring before or afterward, and added cross-
references between different points of the two texts in a way characteristic
of commentators.

Generally he adds to his text, butin one conspicuous case he (or chance)
has changed the order of the text by displacing eleven §lokas. His quite
distinctive technique helps us to explain three matters which conceivably,
against our critical evidence, might be quoted as conflicting with our
conclusion that SM and the Maitrayaniya are two different texts al-
together.

a. The phrases athanyatrapy uktam and evam hy dha. The Vulgate is
notorious for its quotations. There are a great number of sections which
are introduced by athanyatrdpy uktam ‘‘elsewhere it has also beensaid.. .,”
and parts of sections introduced by iti | evam hy aha “likewise someone,
Or some text, says.” These sections and lines are additional not only in
form but also in content, since they often contain identifiable quotations
from different sources.2

These additions are very numerous in V 6, but they also occur in SM
(3.3-5; 4.2). We cannot assume that this unusual practice had been

#  See below, chapter V.
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followed by both texts independently before they were combined, and of
course there is a connection. On our critical evidence SM existed separa-
tely, and since SM contains a few of such additional portions, the practice
must have been original with SM. It is not unreasonable to admit that
the same editor, who elsewhere makes a point of using elements from one
text to convey its continuity with the other, also availed himself of the
almost made-to-order artifice, sanctioned by SM, of inserting illustrative
passages, and carried this practice over from SM, where it was sparingly
followed, to V where it proliferated characteristically, just as he carried
over the framework of the Valakhilya Story to introduce a new dialogue,
in order to facilitate the transition of SM to the second text. Nevertheless,
we may not rule out the possibility that SM acquired these additional
passages from an already heavily interpolated Vulgate by a process of
partial conflation. Several MSS of SM have V 4.1, and the omission in
the other MSS could be explained away as an accidental omission; still
it is much more probable that the omission is original, and that some
MSS acquired the section through conflation. Considering the technique
of our editor I would prefer the first explanation, while keeping in mind
that just here one may presume that numerous later hands have added
to his first additions.

b. The conclusion of the Brhadratha Story. The second fact that might
be quoted is that SM itself does not contain the conclusion of the
Brhadratha Story, whereas V does; and that therefore SM must be
secondary to V. But the sravanaphala is not at all an invariable feature of
upanisadic instructions. Nor is the original shape of the Brhadratha
Story entirely clear, though we shall later remark on it. In SM, separate
or incorporated in V, the Brhadratha Story is a minor episode, a spring-
board for the Valakhilya Story, which also V does, and SM does not,
“conclude”. The matter must be disposed of by internal evidence.

The conclusion of both the Brhadratha and the Valakhilya Stories in
V 6 betrays a style very similar to that which we met in other passages
that are quite clearly interpolated, and its awkward phrasing contrasts
with the simpler and more straightforward style of SM as a whole. There
is a conspicuous effort to repeat terms from the relevant chapters of SM,
from which it is now separated by several entire chapters. After no less
than ten additional sections with athdnyatrdpy uktam, V 6.29 finally
reads: evam uktvantarhrdayah Sdakdyanyas tasmai namaskrtvanayd
brahmavidyayd rdjan brahmanah panthénam aradhdah putrdh prajdpater
iti | samtosam dvandvatitiksam $antatvam yogabhydsad avapnoti: “‘after S,
(who was the One) within (the king’s) heart, had thus spoken and after he
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(S. or the king?) had bowed to the other, he (S) continued: ‘By means of
this brahmavidya, O King, the sons of Prajapati (i.e. the Valakhilyas)
ascended along the path of Brahman.’?® One attains to contentment,
forbearance of the pairs of opposites, (and) tranquillity by the practice
of yoga.” This brahmavidya refers back to V/SM 2.3 where the sage
Maitri/Maitreya transmits the Valakhilya story as a brahmavidyd. Then
follows a longish digression on yoga techniques, and finally the conclusion
of the Brhadratha Story itself. 6.30 reads: evam uktvantarhrdayah
Sakdyanyas tasmai namaskrtvd yathdvad upacari krtakrtyo Marud
uttarayanam gatah | na hy atrodvartmand gatir eso ’tra brahmapathah |
sauram dvdaram bhittvordhvena vinirgatah: “after S, (who was the One)
within (the king’s) heart, had thus spoken and he (the king) had bowed
to him, (the King also known as) Marut, having been properly attentive,
having now achieved his desire, went off by the northern course. For
there is no going here by a byway: this is here the brahman-path. Having
pierced the solar portal he escaped upward.” krtakrtya is repeated from
SM 2.1; so is Marut. sauram dvaram, i.e. the sun as portal to the brahman
beyond refers onward to 6.38. The stylistic differences coupled with
forced repetitions impress one as being of a kind with the other inter-
polations.

C. antardtman and bahiratman. The third problem is found in the
very last line of SM. There we find the expressions antaratman and
bahiratman, which promptly recur in the next section, not found in SM,
namely V 6.1. If anything, this would suggest that the text simply runs on.
But here it can quite clearly be shown that the use of the same expressions
in V 6.1 is utterly uncalled for, is in fact contradictory, and that if we
want to consider V one continuous discourse we would have to interpret
these terms in wholly different meanings a few lines apart from each
other.

The last section of SM explains that the supreme being, which is one,
manifests itself as the three (here the trimarti), the eight (the eight
prakrtis), the eleven (the senses), the twelve (months or ddityas?), and as
an infinite number of creations. The text goes on to say: udbhitatvad
bhitam | bhiitesu carati pratistha sarvabhiitanam adhipatir babhiveti [ asav
atmdntar bahis ca: “a thing is called bhiita, because it has originated.*
He (i.e. the atman become bhiitatman) operates on the beings (bhiitas) to
which it furnishes a basis (pratisthd). He has become the overlord of the

23
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brahmapatha is quoted from ChUp. 4.15.6.

An attempt to explain bhitatman; in the Vilakhilya instruction the term is
explained: abhibhita atman.
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bhiitas. He is at once the inner dtman and the outer 4tman.”” This outer
atman, that is clear, is nothing but the bhidtatman, or the jivatman, while
the antaratman is the atman itself.

V 6.1 gives a different picture. It reads dvidhd va esa atmanam bibharti |
ayam yah pranah yas cdsd dadityah | atha dvau va etd asya panthand antar
bahis ca | ahoratrenaitau vyadvartete | asau va ddityo bahiratmantardtma
pranah. While in SM bahir and antardtma relate as body and soul, the
opposition presented to us in 6.1 is a very different one: aditya and prana
are homologues, they are dtmans, “manifestations”, of the supreme. The
total parallelism of macrocosmos and microcosmos is quite clear, here
and in the following sections. To describe these two as respectively inner
and outer, in the way these qualifications are understood in the preceding
SM section, makes no sense: the sun is by no means a bh#tatman to an
antaratman ‘“‘prana”. I think we must conclude that here we have
another intervention of the editor. We noted his concern to reinterpret
the agryds tanavah in this same last SM section in terms of his own
interpolation of V 4.6, so as to forge a link between SM and V. It is
hardly surprising to find him once more attempting to link up the two
texts, by interpreting the two atmans, dditya and prdna, as the ‘outer’ and
‘inner’ atman of the final sentence of SM. The use of such forms in
V 6.1 as antaratmaki and bahiratmaki is by itself sufficient to raise
suspicions.

§9. To summarize. The existence of a portion of V as a separate text
in the Southern tradition forces us to accept that chapters 1.2-5.2 of the
Vulgate are an insertion into this text. An examination of the variations
of the separate SM, and the corresponding text in V, shows unmistakably
that attempts have been made in V to forge the inserted text into some
sort of union with the receiving text. This is done by adding several
sections, which in effect reinterpret the original sense of the inserted text,
and by alterations in this inserted text, which by way of cross-references
are made to bear out this reinterpretation. The final chapter of SM
shows such an alteration in the reading prdg uktah for proktah, which
has to refer back to a section previously interpolated in SM. Likewise
the first lines of the section immediately following the final chapter of
SM have been interpolated to refer back to this preceding SM section.
Further a group of eleven $lokas has been taken from its proper context,
where it was displaced by interpolations, and inserted in V 6.34. The
additional sections replacing them have been given the general structure
of the SM text by incorporating them formally in the Valakhilya
instruction. Thereupon, in the middle of chapter 6, just before the text
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enters upon explicit ritual detail, the conclusion of the Brhadratha and
Valakhilya Stories is inserted.

In sum, there are two main points: 1. the separate existence of SM
which cannot be explained as a derivate from V; 2. the existence of an

editor, who, faced with a double-text he presumed to be one, tried to
make one text out of them.
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THE MAITRAYANIYA UPANISAD:
AN ATTEMPT AT RECONSTITUTION

§ 1. So far our argument was sufficiently supported by external evidence
to meet critical objections with confidence. However, once it is established
that SM, and the chapters in V corresponding to SM, constitute a separate
text inserted into another text, the problem becomes at once more
difficult. What is the primary text into which SM was inserted to form,
henceforth, the composite Vulgate? Can this text be recognized and
reconstituted?

This primary text, i.e. the Vulgate minus SM and some appendices,
I shall designate Maitrayaniya Upanisad (MU); for I think it can be
shown adequately that it essentially contains an original upanisad of the
Maitrayaniyas, and relates to the Maitrayaniya tradition in very much
the same way as the Taittiriya Upanisad relates to the Taittiriya tradition.

§ 2. We have noted that V 1.1 naturally connects with 6.33-38 and
7.1-7. This text portion is relatively easy to salvage. Interpolations occur
no doubt, but they are easily recognizable. When we eliminate them
tentatively, we find ourselves left with a, relatively brief, text which is so
evidently upanisadic in style and content that in my opinion doubt about
its authenticity is unreasonable.

As an example we will discuss one section in some detail. It is 6.33,
which, on investigation, proves not only to be interesting in connection
with the Agnicitibraihmana but also to shed a significant light on a
celebrated text of the Taittiriyas, the one dealing with the five atmans in
the Brahmanandavalli of the Taittiriya Upanisad.

The section begins as follows: paficestako va eso ’gnih samvatsarah /
tasyema istakd yo vasanto grismo varsdh $arad dhemantah | sa Sirah-
paksasiprsthapucchavan | eso ’gnih | purusavidah seyam prajapateh
prathama citih. Now it is clear that we here have a speculation about the
agnicayana, which is here applied to the three domestic fires; they are the
fires which the yajamana is exhorted (1.1) to meditate upon as dtman.

The text is clean, except for one repeated corruption, the emendation
of which is both minor and essential. The word purusavidah “‘of him
who knows the purusa’ does not make sense. Deussen renders: “‘Dieses
Feuer des, der den Purusha kennt, ist diese (Erde) hier, und als die erste



30 An Attempt at Reconstitution

Schichtung zu Prajapati hin... etc.,” thus punctuating eso ’gnih purusa-
vidah seyam | prajapateh prathama citih... Hume has: “In the case of one
who knows this Person this sacrificial fire is the earth, Prajapati’s first
sacrificial pile.” Obviously seyam is predicative of citih: “This first
brick-laying of Prajapati is this earth.” To this purusavidah must then
be drawn, either as an adjective to Prajapati, or more loosely as “for one
who knows this person, this first brick-laying etc.”. In both cases the
proposition eso *gnih hangs in the air.

Leaving aside this problem for the moment, we note that this kind of
speculation is based on the representation of the great fire at the agni-
cayana as either a man or a bird. We have a neat parallel in the Agniciti-
brahmana of the Maitrayaniyas, MS 3.4.13(8): prajdpatir va etam agre
’gnim acinuta rtubhih samvatsaram vasantena purastdd acinuta grismena
daksinam paksam varsabhir uttaram Saradd puccham hemantena madhyam.
Compare also SatBr. 10.4.5.2: samvatsara evagnis tasya vasantah Siro
grismo daksinah pakso varsa uttarah Sarad rtur madhyam dtma hemanta-
$iSirdv rtit puccham pratistha. In such descriptions the representations of
bird and man are oddly mixed: to the bird apply the wings (paksa) and
the tail (puccha), but they are equally applied to the man: then paksa is
reinterpreted (or we might better say: translated by us) as though it
meant “side”, while puccha is qualified by an added pratisthd.! The same
qualifying puccham pratistha is still found in TaittUp. 2.2: sa vd esa
purusavidha eva | tasyq purusavidhatam anv ayam purusavidhah | tasya
prana eva Sirah | vyano daksinah paksah | apana uttarah paksah | dkdsa
atma | prthivi puccham pratistha.

This TaittUp. text now at once suggests the correction of the problem-
atic purusavidah of MaitrUp. 6.33: the fire that is provided with limbs, viz.
the seasons etc., and later on, as in TaittUp. 2.2, the pranas, is purusa-
vidhah. With this minor correction the text reads:

paricestako va eso ’gnih samvatsarah | tasyemad istaka yo vasanto grismo
varsah Sarad dhemantah | sa Sirahpaksasiprsthapucchavan | eso ’gnih
purusavidhah | seyam prajapateh prathamd citih | karair yajamdnam
antariksam utksiptva vayave prayacchat | prano vai vayuh | prdno "gnih |

! Eggeling translates it thus that hemanta corresponds with puccha, $isird with

Dpratistha; it is preferable to take both seasons here as one item in the series, SO as not
to upset the pentadic structure; they are equated with puccha, which is itself explained
by pratistha. A comparable case is offered by S$arad rtur madhyam atma, where one
item is explained by two more or less synonymous words, madhyam (occurring alone
MS 3.4.13) and afman (alone TaittUp. 2); on the other hand puccham pratistha refer
to one item in TaittUp. 2. In the description of akordtrani as rajatasuvarnani pattrani
in the sequel of SatBr. 10.4.5.2 the bird aspect again predominates.
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tasyemd istakd yah prano vyano ’pdnah samdna udanah | sa Sirahpaksa-
siprsthapucchavan [ eso ’gnih purusavidhah | tad idam antariksam prajapater
dvitiyd citih | karair yajamanam divam utksiptvendraya prayacchat | asau
va dditya indrah | saiso °gnih | tasyemad istaka yad rg yajuh samathar-
vangirasa itihdsapuranam | sa Sirahpaksasiprsthapucchavan | eso ’gnih
purusavidhah | saisa dyauh prajapatis trtiyd citih | karair yajamdna-
sydatmavide *vaddnam karoti | athatmavid utksipya brahmane prayacchat |
tatranandi modi bhavati.

What makes this brief text so particularly interesting is that it occupies
a middle position between notions already voiced in the later portions of
the Brahmanas and the more advanced views of the quoted Taittiriya
text. First it is evident that the MaitrUp. and the TaittUp. contexts run
entirely parallel. To the annamaya Gtman etc., that is anna viewed as
atman, then prdna, then manas, then vijiiana, then dnanda, each of which
atmans or persons, being purusavidha, has a head, two sides, a trunk
(dtman) and a tail/base, correspond in the MaitrUp. first the three
purusavidha fires (which, according to 1.1 the yajamana must represent
as his atman), which are earth, prana, and sun with their respective
limbs,? and, second, the two higher stages, the dtmavid and the brahman
in which the yajamdna becomes dnandi and modi. But these five stages
were already anticipated in SatBr. 10.5.4.3 where Celaka Sandilyayana
maintained two more citis beyond those of the three worlds: ima eva
lokas tisrah svayam dtrnnavatyas citayo yajamanas caturthi sarve kamdh
paficami | imams ca lokdant samskurva atmanam ca sarvams ca kaman ity
eva vidyad iti.

That the earth/year of the MaitrUp. is a stage parallel to the anna of
TaittUp. needs no further adstruction; it is on earth through the year that
food is grown, and all three occur in the closest association throughout
the older Upanisads. The second stage of Prana is identical. The third
stage seems to present a problem. The MaitrUp. series of aditya/indral
vedas is itself a contamination of two series: ddityalindra on the one
hand, and vdg/vedas on the other. In a similar context the latter series is,
for instance, found in SatBr. 10.5.1.1f.: tasya va etasydgner vag
evopanisat | vaca hi ciyate rcd yajusd samneti | ... sa va esd vak tredhavihitd
rco yajamsi samani | tendagnis tredhavihitah | etena hi trayena ciyate.

Thus, in the two series of the members of the body, the series in the
TaittUp. and that in the MaitrUp., we see that this triad of rc, yajus and
saman is extended to a pentad: these three, ddesah and atharvargirasah

3 Cf. ChUp. 2.24; 4.11-13; 4.17.3-5.
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in the first; these three, atharvargirasah and itihasapuranam in the second.
But this pentad, as a pentad, derives from brahmana speculations
concerning the quintuple bird/man represented in the great altar of the
agnicayana. We get therefore in both Upanisads two patterns of pentads:
one, so to say, horizontal, each laying of a fire or cosmic layer being
fivefold; and one vertical, there being five layers in the universe. Both
patterns antedate the Upanisads.

Although the name given to the exponent of the third layer is different
in TaittUp. (manas) and MaitrUp. (dditya/indra), it is clear from the
members that we have the same notion. With the gradual obsolescence of
vdc as a high principle, this principle, which naturally headed the series of
Vedas, was replaced in the TaittUp. by manas, from another complex
where manas and prana were linked together; while the MaitrUp., more
archaically, substituted the dditya which regularly belongs in such triads
as earth/prdnafsun; earth/wind/sun; and earth/atmosphere/sun. The
sun’s association with dkdsa, itself frequently coupled with vdc or
aksara, and the occasional role of indra in that complex® provide as
authentic a background to the MaitrUp. notion as one could wish for.

Of special interest is the fourth layer, which the MaitrUp. calls dtmavid,
while the TaittUp. has vijfidnamaya dtman. We note that the latter text is
more systematized in that it continues to describe this principle as fivefold
(Sraddha, rta, satya, yoga, mahas), whereas the MaitrUp. account, not
yet emancipated from original braihmanaic connections with the fivefold
fire, does not. It is also evident that the accompanying pentad in the
TaittUp. text, like the one accompanying the dnandamaya atman (priyam,
moda, pramoda, dnanda, brahman), is of a very different kind from the
preceding three, and clearly invented pour besoin de la cause.

The precise significance of the vijidnamaya dtman is not clear. On the
one hand it is accompanied by such disparate principles as Sraddhd, rta,
satya, yoga and mahas; on the other hand it is also identified with brahman
in the $lokas quoted about it in 2.5. Perhaps the real sense is to be had
from the second §loka, where emphasis is laid on the function of the
knowledge that brahman is vijfidna in shedding all evil and obtaining a]]
objects of desire: vijiianam brahma ced veda tasmdc cen na pramddyat; |
Sarire papmano hitva sarvan kaman samasnute. Comparably the MaitrUp.
speaks of a principle which *“knows itself, or the atman”. It is tempting
to connect this knowing with that of BAUp. 1.4.1: dtmaivedam agra gsiy
purusavidhah | so *nuviksya ndnyad dtmano ’pasyat | so’ham asmity qgre

3 Cf. e.g. JaimUpBr. 1.4.3.8-10.
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vyaharat | which continues (5): so ’vet — aham vava srstir asmy aham
hidam sarvam asrksiti | tatah srstir abhavat. More concisely BAUp. 1.4.10:
brahma va idam agra dsit | tad atmanam avet — aham brahmdsmiti | tasmat
tat sarvam abhavat. These are inchoate ideas,* from which in “Samkhyan”’
circles the notion of mahat, or mahdn (sc. atman), which is also buddhi,
will be developed. It is the idea of the self-recognition of the hitherto
completely undistinguished (avydkrta, avyakta) creator-to-be, a self-
recognition which makes him a self, an dtman, a person, an ego. In the
TaittUp. vijfidna is ambivalent: it is equivalent to brahman, yet it is
subordinated to the brahman which is dnanda.

The last level, that of the brahman in which the yajamana finds
ananda and moda, is completely parallel to the anandamaya, whose head
is priyam, whose right side moda, whose left side pramoda, whose trunk
dnanda, and whose tail and basis is brahman.

I think it must be evident that the Maitrayaniya passage is not a late
archaeizing scribble that somehow got attached to another text. It is
archaeic; it represents a stage which is prior to the TaittUp. account of
the five atmans and later than the corresponding doctrines in the MS or
the doctrine of Celaka Sandilyayana in the agnirahasya of the Satapatha-
brahmana. It very evidently connects with the very first section of the
Vulgate; and in between these connected, upanisadic and archaeic
sections intervenes a large text, of obviously more recent date, introduced
as an updkhydna to the first section, and, on external evidence, demon-
strably secondary.

§ 3. The sections following 6.33 continue the associations with ancient
upanisadic and brahmanaic notions. For example, 6.34 contains the
contemplative stanza hiranyavarnah Sakuno hrdy daditye pratisthitah |
madgur hamsas tejo vrsa so’sminn agnau yajamahe. The Golden Bird is
surely the solar purusa, the Atman. The second half of the stanza has
been completely misunderstood by the translators. Ramatirtha misread
tejo-vrsd (tejasa sresthas tejo-bahula ity arthah), followed by Cowell (*‘of
mighty lustre”), Deussen (“glutregnend”, as though vrsd@ represented
varsan!) and Hume (“‘surpassing bright”’). What it does mean becomes
clear only when we read ChUPp. 4.5 ff., where Satyakama, on the advice
of the Three Fires, seeks instruction from a Bull, Fire, a Duck (hamsa)
and a Diver-bird (madgu). Each of these four representations must
symbolize (an aspect of) the brahman-jyotis.

Again, immediately thereafter a stotra is found which is also known

¢ For a discussion, see my “Studies in Samkhya 2: Ahamkara”, J40S, 1957.
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from KathS. 5 (a§vamedha), 1.1, and TaittS. 7.5.24.1 (both Yajurveda),
and in a different form but related context in ChUp. 2.24.5. Then we find
the stanza hiranmayena patrena etc., also known from V3jS. 40.17a;
BAUp. 5.15.1; and I§Up. (Kanva) 15 (all Yajurveda), and we find it in
an entirely appropriate context. Is there any reason to doubt that these
connected speculations on the Fire and the three fires is an original text,
coherent and ancient, which was split up by the insertion of the upakhyana
SM, and that we may accept it as the primary text?

§4. A reconstituted text must, in the end, justify itself by its inner
logic; and in the notes to my projected text, which follows in this chapter,
I shall explain this inner logic in the terms of the ancient upanisads of
whose universum discursus it forms part. At this point I take for granted
that at least V 1.1, and V 6.33 ff. and V 7.1 ff. are part of the primary
text, and revert to a discussion of the originality of the sections 6.1 ff.

This text portion, which covers no less than 32 sections, is, as we have
seen, not found in SM. It seems to me that there are three possibilities:
this portion is a series of agglutinated sections appended to the inserted
text SM;; or it is an independent text, apart from both SM and MUj; or
it is a part of MU.

We have already found that parts of this text portion are indeed
accretions, namely 6.29-30, which contain the spurious conclusion to the
Brhadratha and Valakhilya Instructions of SM. To this conclusion 6.31-32
are plainly accreted. The problem lies in the preceding sections 6.1-28.

One of the more curious facts, commented upon by all who have dealt
with the text, is that a prolific use is made in this portion of sections and
sentences introduced with athanyatrapy uktam and iti [ evam hy dha...
I take it that these words mean exactly what they say: that the sections
and sentences thus introduced are indeed quotations adduced from other
sources outside the text as it was found by whoever adduced them.® This

8 Otherwise Maryla Falk, o.c.; although she accepts the additional character of the
sections with anyatrapy uktam (p. 213, n. 3), she does not accept it for those portions
(often containing identifiable quotations) which are introduced with iti [ evam hy aha
(p. 219, n. 2): “L’“ity evam hy dha” usato a proposito e a sproposito, quasi come un
ritornello, non sempre e non necessariamente introduce citazioni: se tali fossero,
I'Up. quasi per intera sarebbe composta di citazioni. Le citazioni vere e proprio sono
introdotto dall’ espressione athanyatrapyuktam, la quale probabilmente equivale a un
““cosi infatti disse” (il beato Maitri, il cui discorso & ripetuto da Sakayanya).” The last
remark must be a slip of the pen, since cos{ infatti disse translates evam hy aha. But
not only are the admittedly additional sections usually far less marginal and always
more voluminous than the evam hy gha portions, also does the elimination of them not
reduce the text to zero. No doubt it shrinks appreciably, but there are still shorter
upanisads.
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proves to be true in a number of cases where we can identify these sources.
The quoted sources may not always be quoted verbatim, and personal
speculations inspired by the text might easily be thus introduced. Less
transparent are the sentences and stanzas introduced with iti | evam hy
dha... Though in a number of instances they contain identifiable
quotations, it is not excluded that the subject of gha is occasionally the
original text itself.

If this entire collection of sections, 6.1-28, were an appendix of quota-
tions, one wonders why only certain sections are singled out by an
introductory sentence alerting the reader to their additional character
(“Elsewhere it has also been said’), whereas other sections are not.
A matter of accident? This is not credible. For when we tentatively
eliminate those sections which are marked as additional, we have left a
fair number of sections which show a remarkable consistency and order.
Moreover, in a number of cases it is quite clear that further comments
have been added to these sections, comments which misinterpret them.
Those comments are in the same train of thought as the commentarial
sections introduced with athdnyatrapy uktam. These facts cannot be
explained on the assumption that the entire text portion 6.1-28 is of the
same character. There apparently existed a text nucleus to which other
sections and further comments have agglutinated. That this nucleus itself
was an earlier layer of incidental accretions is made improbable by the
fact that the sections not only are coherent among themselves, but also
display a consistency of sequence: there is a development of views which
we can follow by following the sequence. This forces us to accept that
among the sections 6.1-28 there is a nuclear text made up of those
sections which are not introduced with athdnyatrapy uktam and (in one
case) athdparam veditavyam.

§ 5. We can now distinguish the following texts: V.1.1 connected
with 6.33 ff., interrupted by SM (the updkhydna to 1.1) and the nucleus
of 6.1-28. The question now rises whether the nucleus of the first part of
the sixth chapter forms a unity with the text 6.33, and whether we not
have simply one text, now composed of 1.1; the nucleus of 6.1-28; and
6.33 ff., 7.1 fI.: ome text, interrupted by one other text, the upgkhydna SM.
It quickly appears that the nucleus is indeed to be connected with 6.33 ff.
The theme of 6.33 ff. is the agnihotra and connected rites, and the theme
of 6.1 fI. is essentially the same. The same triple homology of Sun,
Prana/Heart/Eye, and Fire, which is the basis of 6.33 ff. appears in the
earlier nuclear context of the same chapter. Three of its sections deal
with esoteric speculations on OM, the three vydhrtis, and the gayatri,
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speculations which in 6.33 ff. are taken for granted. On the whole one
could say that 6.1 ff. form the speculative preamble to the more concrete
ritual applications of 6.33 ff. There is thus excellent reason to regard
6.1 ff. as forming one text with 6.33 ff., while there is no reason to
consider them yet another text.

§ 6. When we have identified what is part of the primary text and
what not (an identification curiously facilitated by the helpful way in
which the text itself informs us about what sections are additional), the
hardest part of our task is still ahead. Must we leave the text at this,
identifiable but not more than barely recognizable in its contents, or are
we justified in probing any further? If we do, we must turn the direct
evidence of the text, such as it is, into conjecture of varying degrees of
probability. Not all comments and interpolations are neatly separated
into additional sections; many have been put into the original sections
themselves. Frequently they can be recognized at once, as when after a
typically upanisadic description that Brahman is infinite to the East etc.
and to zenith and nadir, the glossator hastens to warn us that we should
not imagine that Brahman really has any directions at all. Another
interesting case is the following. In a section dealing with Prajapati who
creates the world by articulating bhih bhuvah svah the text continues:
svar ity asyah (sc. Prajapati’s world-body) Siro nabhir bhuvo bhith pada
adityas caksuh | caksurdyatta hi purusasya mahati matrd | caksusa hy
ayam matras carati | satyam vai caksuh | aksiny avasthito hi purusah
sarvarthesu carati. In this context the three vydhrtis: bhih bhuvah svah
are identified with the three mdtrds of OM3. But there is also a “great
matra” of OM, which is elsewhere known as mahas.® This “great mdtra”
is the subtle principle of OM or Aksara. The sun is the abode of this
supreme principle, but so is the eye, which is the microcosmic counter-
part of the sun. Thus it is said that “in the eye reposes the great matra”,
whose manifest three mdtrds of OM3 = the three vydhrtis equal the three
worlds. This ancient train of thought, which is well-known, is twice
interrupted. The statement that the “great mdtra of the purusa rests in
the eye,” is “explained”: “for he (the person) explores the matrds with
his eye”. Here mdtrd “mora” is taken in the more modern (though
possibly derivative) meaning of tanmdtra, which is certainly not intended
in the previous line, where the eye is much more than the locus of the
visual sense. After this “explanation” the text goes on, naturally: satyam

¢ TaittUp. 1.5.1: bhar bhuvah suvar iti va etas tisro vyahrtayah | tasam u ha smaitam

caturthim mahdcamasya pravedayate | maha iti | tad brahma sa atma | -.. maha ity
adityah etc.
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vai caksuh, for the eye represents the supreme principle. But this occasions
a new comment: why is the eye called true? “For the purusa, situated in
the eye, operates on all sense objects (through the eye).”

There are many instances of such “explanations”, but not in all cases
are the inserted bits so conspicuous. It seems to me we have the choice
either to leave the text alone, that is, refer it to limbo; or at least make an
attempt, however unsuccessful, to get at its original meaning, and thus
perhaps make the text useful in understanding the background of related
notions and speculations in other upanisads as well as the basis of the
interpolations to which this text, more than any other, has been subjected.
I have chosen the second alternative, hoping that the results will warrant
the choice. I have made my argument as explicit as seemed necessary,
and, when feasible, followed up the associations which the text suggests.
Some of the reconstruction had to be drastic, because here and there the
text is entirely out of order. Hereunder 1 give first the text, then the
translation, and finally annotations both to the suggested emendations
and to the ideas of the upanisad. Spurious portions are bracketed, doubt-
ful ones italicized; the “bare” text follows at the end of the chapter.

V1.1.

brahmayajiio va esa yat piirvesam cayanam /| tasmad yajamana$
citvaitan agnin atmanam abhidhyayet [ sa pirnah khalu va addhavikalah
sampadyate yajiiah /

kah so >bhidhyeyah | ayam yah prandkhyah |

[tasyopakhyanam]

“The fire-laying of the ancient was a brahman-rite. Therefore the
sacrificer, having laid these fires, must think upon the self. (Thus) the rite
becomes truly full and complete in all respects.

“Which (self) must be thought upon? The one called Prana.

[“The story on this (is as follows)”’]

The cayana is, as the context in 6.33 ff. and the plural agnin etdn here
show, not the great agnicayana ritual, but the agnyddhdna, to which much
of the agnicayana symbolism is transferred. brahmayajiia is a rite which
is more than the literal observance of its ritual detail, and is accompanied
by the esoteric knowledge of the macrocosmic and microcosmic con-
nections implied. abhi-dhyai is “thinking (something) onto something,
representing something as something else”,? parallel to abhi-man, which

7 Cf. also the older upa - as.
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was soon taken in malam partem. The description of the atman as
prana, though of somewhat doubtful authenticity, is substantially quite
apposite, for the intention of the text is the pranagnihotra.

V6.1.

dvidha vi esa atmanam bibharti / ayam yah prana ya$ casa adityah /
atha dvau va etd panthana [antar bahi$ ca] / ahoratrenaitau vyavartete /

[asau va adityo bahirdtmantaritma pranah | ato bahiratmakya
gatyantaratmano 'numiyate gatir ity evam hy aha — atha yah kascid vidvan
apahatapapmaksadhyakso ’vadatamanas tannistha avrttacaksuhsah. .. /
antaratmakya gatya bahiraitmano ’numiyate gatir ity evam hy aha — atha
ya eso ’ntar dditye hiranmayah puruso yah pasyatimam hiranyavasthat ...
{sa eso “ntare hrtpuskara evasrito *nnam atti} /]

“He carries his self in two ways, the self which is the Prana, and the
self which is the Sun. These are his two paths. They separate according
to day and night.”

The subject is the Fire, which is the Supreme whose embodiments or
dtmans are Sun and Prana. vyd-vrt “to bifurcate” as said of roads; on
this meaning cf. MBh. (cr. ed.) 3.281.107 (Savitri) paldsasande caitasmin
Ppantha vyavartate dvidhd, out of the meaning “to roll on separately”;®
understood are connotations of “to unroll, manifest progressively” which
predominate later. On the insertion antar bahis ca, see above I, § 8.
The contrast here between macrocosmic and microcosmic manifestations
has been misunderstood as that between dtman and bhitdatman, antaratman
and bahiratman, which is wrong here. The following comments start from
an interpretation “these paths take their separate but parallel courses”,
hence that the path of the one (panthd~ gatih) is measured according to
that of the other. The quotations which are supposed to illustrate these
interpretations are characteristically arbitrary; the first one does not even
attempt to explain the parallelism suggested; it is clearly incomplete. The
second quotation is also incomplete; it is made up of a partial ChUp. 1.6.6
quotation, and another quotation, corrupt and because of its brevity
beyond emendation: hiranyavasthat for hiranavasthat, for hiranya-
vasthdayah as R. (followed by C, D) suggest, is very unlikely. The in-
complete quotations are “completed” with a borrowal from the next
section.

8 Cf. ChUp. 5.3.2: vettha pathor devayanasya pitryanasya ca vyavartanam.
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The original meaning of the section becomes clear from the sequel.

6.2.

atha ya eso ’ntare hrtpuskara evasrito nnam atti sa eso ’gnir divi
$ritah saurah kalakhyo ’drsyah sarvabhiitainy annam atti /

[iti / kah puskarah kimmayo veti /]

idam vava tat puskaram yo ’yam akasah / asyema$ catasro disa$
catasra upadi$o dalasamsthah / asam arvag vicarata etau pranadityau /
eta upasitom ity etad aksarena vyahrtibhih savitrya ca //

“This (self called Prana), which, reposing in the heartlotus, eats food
is the same as the fire which, reposing in heaven, the solar fire called Time,
the Invisible, eats all beings as its food.

“This lotus is indeed the dkdsa. The four cardinal points, the four
intermediate points form its leaves. Down the stalk these two, Prana
and Sun, go their separate ways. One must think upon these two with
the OM syllable, the vydhrtis and the savitri.”

The bracketed portion is clearly a commentatorial insertion; note that
even the gender of puskara is faulty. — After the preceding section had
asserted that the Supreme (as Fire) takes on two embodiments or
manifestations (dtmans), the text now emphasizes the equivalence of the
two: there is a complete homology between prana in the heart and sun
in the gkdsa. Both are represented as the lotus, which is the abode of the
Supreme; but the image of the dkdsa lotus preponderates, and it becomes
the image of the original abode of the Supreme from which the drman
manifestations, set forth in 6.1, take their start. Thus dkdsa resumes its
old significance as the highest order from which creation starts. vicaratah
is entirely parallel to vydvartete in 6.1. There is no reason to change
dsam into dsan, as R. does (followed by C, D etc.); after the mention of a
lotus and its leaves, a word for stalk creates no surprise. arvdg “down-
ward” in the sense of “hitherward, on this side of creation”, cf. arvdk in
RV. 10.129.6. The theme of the agnyddhdana — agnihotra is obvious in
the updsands enjoined. The entire formula runs: OM bhiih bhuvah svah tat
savitur varenyam etc. The explanation of these three updsanas comprises
the next three sections. Om ity etad aksarena must be a corruption of
OM ity etena aksarena; it is improbable that we should have to punctuate
etd upasita | OM ity etad | aksarena etc.
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6.3.

dve vava brahmano ripe mirtam camirtam ca / atha yan mirtam
tad asatyam [ yad amiirtam tat satyam tad brahma taj jyotih / yaj jyotih
sa adityah [ sa va esa OM iti [ etad atmabhavat | sa tredhatmanam
vyakuruta /| OM iti tisro matrah / etabhih sarvam idam otam protam
caivasmin |

[iti / evam hy aha — etad va aditya OM ity evam dhyayams tathatmanam
yuiljiteti //]

“Brahman has two forms, an embodied form and a disembodied one.
The embodied form is the non-satya; the disembodied form is the satya,
the Brahman, the Light. This Light is the Sun. The Sun is OM. That
(Brahman) became a self. This (self) separated himself into three. OM
has three madtras. Through these three mdtrds all this is woven on
Brahman, warp and woof.

[“Thus he says: One must yoke the atman while meditating in this way
that the sun is OM]”.

Starting-point of the above speculation is the important sat-tya doctrine
of the older upanisads.? The exposition of this doctrine here is related
both to TaittUp. 2.6-7 and BAUp. 3.2.1, but it is not a matter of simple
borrowings. The BAUp. account, starting from the analysis satyam=sqt-
tyam, identifies sat with the miirta, mrta; tya with the amiirta, amrta. This
simple couple, which continues the older couple of sat and asat, is
already complicated by the introduction of a third factor, the solar purusa
beyond the sat-tya pair, who is therefore the sat-tyasya satyam. The
TaittUp. account makes out of this pair sat-tya the contrast satyam —
anrtam, which is explicit in our present account as well. But tl}e TaittUp.,
by quoting $loka 2.7.1, shows that the old sat—asat. pair was still
remembered, if only by quotation, though there is an evident confusjon
about the exact meaning of asat. The misunderstanding of asat as asatya,
not yet evident in BAUp. 3.2.1, but clear in TaittUp. 2.6-7, will eventually
lead to the only-sat doctrine of ChUp. 6.1-2. {n MU we have a re-
interpretation of (the doctrine also reflected in) BAUp. 3.2 in very much
the same terms as TaittUp. 2.6 ... sac ca tyac cdbhavat ... satyam canrtam
ca | sat-tyam abhavat | yad idam kim ca | tat sat-tyam dcaksate. But here,
almost predictably, sat (= miirtam mrtam) equals asatyam, while tyam

®  For some remarks, cf. my *“Vacarambhanam Reconsidered”, Indo-Ir. Journ., 1958
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(= amiirtam amrtam) equals satyam. But the “solar purusa”, which in
BAUpD. 3.2 is above the sat-tyam complex (satyasya satyam), is in our
text still the higher form, the amiirta, which is not yet identified, as in
BAUp., with prana, vayu, antariksa. On the relationship between
brahmajyotis, OM and the “solar purusa”, see my “Aksara”. The aksara
speculation here is the same as in BAUp. 3.6; but it has not yet reached
the level of abstraction to which Yajfiavalkya will lift it.

This section is followed by two additional sections, the first a corrupt
jumble of subinterpolated quotations, the second preluding to, and pre-
supposing MU 6.6 which joins immediately on to 6.3. The manifestation
process implicit in the doctrine of OM on whose three mdtrds everything
is arranged is now made explicit in a creation account that embroiders
the “three-way separation” of 6.3.

6.6.

athavyahrtam va idam asit / sa satyam prajapatis tapas taptvanu-
vyaharad — bhiir bhuvah svar iti /[ esaivasya prajapateh sthavistha tanth
[ya lokavati] / svar ity asya §iro nabhir bhuvo bhiith pada aditya$ caksuh /
caksurayattd hi purusasya mahati matra |/ [caksusda hy ayam matra$
carati/ ] satyam vai caksuh [ [aksiny avasthito hi purusah sarvarthesu
carati/ ] etasmad bhiir bhuvah svar ity upasita //

[anena hi prajapatir vi§vatma viévacaksur upasito bhavatity evam hy
dha — esa vai prajapater viSvabhrt tanih / etasyam idam sarvam antar-
hitam asmim$ ca sarvasminn esantarhiteti / tasmad *etam upasita] //

“This world was then as yet unuttered. He, the satyam, Prajapati,
having performed tapas, uttered one after another bhith bhuvah svah. This
is Prajapati’s very solid body. Svar became his head, bhuvah his navel,
bhith his feet; the Sun is his Eye: for the purusa’s great mdtrd resides in
the eye. [For with the eye he operates on the elements.] The Eye is the
Satyam. [For the purusa, who resides in the eye, operates on all the
objects.]

[“With it Prajapati, who is the soul of all, the all-seeing, becomes
meditated upon: for thus he says: This indeed is Prajapati’s all-carrying
body; in it everything is contained, it is contained in all this. Therefore
one must meditate on it.”’]

ya lokavati is either inserted, on the pattern of svanavati, lingavati etc. in
the additional chapter 6.5, or it is original and inspired those descriptions
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in 6.5. On the evidently spurious character of the lines caksusd hi... and
aksiny avasthito hi..., see supra II, §6. The lines anena hi etc. again
provide an explanation; apparently the interpolator had SM 2.5 in mind
here: prajapatir visvaksah. This SM section is followed by the account
of Prajapati’s creation (2.6 f.) which lent itself naturally to comparison
and collation. The line esd vai prajapater visvabhrt taniith may be part of
the original text, since evam hy dha may also introduce the original
author’s own words (one likely example infra 6.11). In 6.13 identical
terms are used: visvabhrd vai ndmaisa taniir bhagavato Visnor yad idam
annam. The text reads at the end tasmdd esa updsita, for which ..*etam..
seems the obvious emendation.

The idea of the unuttered original being is an ancient one. Creation
frequently takes the form of the Creator’s self-formulation (also projected
as Vdc etc.), or his formulation of first creative principles. The previous
section stated that the original or supreme being, who is the mahati matra
of OM, manifests himself as a triad (sa tredhatmanam vyakuruta), and that
this triad is (summed up in) OM. This section consequently explains this
triad further: it is the triad of the worlds. In the sacred formula the
vyahrtis (bhiih bhuvah svah) follow the enunciation of OM, and the three
worlds they represent are thus contained in the three matrds of OM.
These three worlds constitute the creator’s body, while he himself is
represented in the eye, which is thus the sazyam. The mahati mdtrd can
be understood as that part of the Creator that remains unuttered and
unformed (of Vac in RV. 1.164.5; of Purusa in RV. 10.90.3; likewise
BAUp. 5.14; ChUp. 3.12). The closest parallel is TaittUp. 1.5.1 bhir
bhuvah svar iti va etds tisro vydhrtayah | tdsam u ha smaitdm caturthim
mdhdcamasya pravedayate — maha iti | tad brahma [ sa dtmd.

6.7.

*atha tat savitur varenyam iti / asau va adityah savitd [ sa va evam
pravaraniya atmakamenety dhur brahmavadinah /

atha bhargo devasya dhimahiti / savitd vai devah / tato yo ’sya
bhargakhyas tam cintayamity ahur brahmavadinah /

atha dhiyo yo nah pracodayad iti / buddhayo vai dhiyah | ta yo
>smiakam pracodayad ity *ahur brahmavadinah //

atha bharga iti / yo ha v amusminn aditye nihitas tarako ’ksini *va
esa bhargakhyah | bhabhir gatir hiti bhargah | bharjayati vaisa bhargd
ity ahur brahmavadinah [/
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“Tat savitur varenyam.” Savita is the Sun. He is to be elected by him
who desires the atman: thus say the exegetes.

“Bhargo devasya dhimahi.” Deva is Savita. The One who is its bhargas,
on Him I think: thus say the exegetes.

“Dhiyo yo nah pracodayat.” Dhiyah is “spirits”. He who must impel
these spirits of ours: thus say the exegetes.

“Bhargas.” He who resides in yonder sun, the lightspot in the eye, he
is called Bhargas. He is called Bhargas because he travels by rays, or he is
Bhargas because he threatens: thus say the exegetes.

The formula OM bhir bhuvah svah is followed by the sdvitri; and the
supreme being is identified with the mysterious bhargas. There are several
corruptions. Textual symmetry requires us to supply *atha tat savitur.
In the third line the text has }rudro for *dhur; rudrah must have been a
marginal or interlineal gloss, explaining bharjayati, which replaced the
certainly original dhur. For vd esa the text reads vaisa, either a double
sandhi, or inspired by vaisa in the next line. I am not at all sure of the
authenticity of the “etymologies™ of bhargas. The section is followed by
more miscellaneous etymologies and quotations which undoubtedly are
secondary.

Noteworthy is the masculine gender attributed to bhargas, which may
however be more appearance than reality. In itself the identification of a
personal being with an impersonal “power” like bhargas is not surprising;
once this identification was made a later scribe may have made bhargas
itself masculine: bhargas-dkhya- becomes in Maitrayaniya sandhi
bhargaakhya-, which facilitated an emendation bhargakhyah.

The being called Bhargas is now identified under several names.

6.8.
esa hi khalu dtmeé$anah $ambhur bhavo rudrah prajapatir vi§vasrg
ghiranyagarbhah satyam prina hamsah $§astd visnur narayano ’rkah
savitd dhata vidhata samrad indra indur iti / ya esa tapaty agnir ivagnina
pihitah saharaksena hiranmayenandenaisa vai jijiiasitavyo ’nvestavyah //
[sarvabhutebhyo *bhayam dattvaranyam gatva bahih krtvendriyarthan
svac charirdd upalabhetainam iti /

He indeed is the lord of the soul, the auspicious One, the becoming
One, Rudra, Prajapati, Hiranyagarbha, the creator of all, the true One,
the Prana, the Swan, the Preceptor, Visnu, Narayana, Arka, Savitr, the




44 An Attempt at Reconstitution

Creator and Disposer, the Sovereign, Indra, Indu. He, the One who
shines, like fire hidden beneath fire, concealed within the Golden Egg
with a thousand orifices, He is to be looked for, to be sought after.

Though it is highly probable that other names have been added on to
this series, to eliminate them would be pure guess-work. 1 But certainly
secondary is the yogic application that follows: “having granted freedom
from fear to all beings, having retired to the forest, having externalized
the sense-objects, one must take the (prana) out of one’s body.” This
is followed by a quotation from PrUp. 1.8, inspired, it seems, by the
sahasrdaksa anda (sahasrarasmih ... pranah prajandm udayaty esa siryah).

6.9.

tasmad va ubhayitma | evamvid atmann evabhidhyayaty atmann eva
yajati //

[iti / dhyanam prayogastham...]

Thus He is embodied in both. He who knows this thinks upon the
atman alone, worships in the atman alone.

This “section” is clearly a continuation of the previous one ...esa vai
Jijfidsitavyo ’nvestavyah. The opening statement of 6.1 dvidhd va esa
datmdnam bibharti has now been explained, and is now summarized in
terms immediately connecting with V 1.1 brahmayajfio va esa yat pirvesam
cayanam | tasmdd yajamdnas citvaitdn agnin atmanam abhidhydyet. The
“double self” of the supreme has been demonstrated by the following
steps: 1. he manifests himself in two ways, prana and dditya (6.1); 2. these
two, represented as fires, are homologous (6.2); 3. both are homologized
in the esoteric knowledge of the OM bhith bhuvah svah formula and the
savitri, which together introduce the agnihotra. When one has this
knowledge of this homology, the actual offering is indeed an atmayajiia.
The dhyana is secondary. Another additional section follows in 6.10
(aparam veditavyam) which is a paraphrasis of 6.11.

6.11.
param va etad atmano ripam yad annam / annamayo hy ayam pranah /

10 The same series has been borrowed in 7.7,

e ——
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atha na yady a$naty amantasrotasprastadrastavaktaghratarasayita bhavati
pranams$ cotsrjati /

[iti / evam hy dha -]

atha yadi khalv a$nati prinasamrddho bhiitvdi manta bhavati srota
bhavati sprastd bhavati drasta bhavati vakta bhavati rasayita bhavati
ghrata bhavati /

[iti / evam hy aha —

annad vai prajah prajayante yah kascit prthivisritah /

ato ’nenaiva jivanty athaitad apiyanty antatah //]

The higher form of a person is food; for the prdra consists of food.
If he does not eat, he will be without will, hearing, touch, sight, speech,
smell and taste, and give up his vital airs.

[For thus the author says:]

If he eats, then, having become thriving in his vital airs, he will be
willing, hearing, touching, seeing, speaking, tasting, and smelling.

[For thus the author says:

Out of food the creatures are born which reside upon the earth ; through
it thereupon they live, and to it thereupon they return in the end.]

In effect the preceding sections have explained that the “personal atman”
and the “cosmic atman” are identical and that this identity can be
grasped through the aksara, vyahrtis and savitri meditations. These two
“atmans” have yet another correspondent in the sacrificial fire, which
receives the oblation. The idea of a progressive creation, which underlies
this entire body of speculation, emerges quite clearly in this and following
sections. The agnihotra and accompanying ceremonies symbolize a
simultaneous reproduction on three levels of creation: through it the sun,
which is the “person” of the creator, is regenerated, the yajamana, which
is the creator in microcosm, is nourished, and the sacrificial fire, providing
the ritual basis of the reproduction, is fed. Hence that at this point the
aspect of (re-)creation as a completion is brought up. Hence too that the
same completion is stated for the cosmic person in the section immedia-
tely following.

Here we have one case where we must accept that evam hy gha refers to
the original text. Sections 6.12-14 proclaim themselves as additional.

6.15.
dve vava brahmano ripe kila$ cakalas ca [ atha yah prag adityat so
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*kalo ’kalah / atha ya adityadyah sa kilah sakaléih / Sa.k.alasya. va eta‘;
riipam yat samvatsarah | samvatsarat khalv evemah prajah prajayante
samvatsareneha vai jata vivardhante | samvatsare pratyastam yant!
tasmat samvatsaro vai prajapatih kalah / annam br ahmanidam 3tma c2
[iti / evam hy dha - )

kilah pacati bhiitani sarvany eva mahatmani /

yasmimé tu pacyate kalo yas tam veda sa vedavit n

The Brahman has two forms, time and non-time. That which is befor®
the sun is non-time, which is incomplete. That which begins with th®
sun is time, which is complete. Of the complete (Brahman as Time) the
form is the Year. Out of the Year these creatures are born; through the
Year they grow when they have been born; in the Year they perish.
Therefore the Year is Prajapati as Time; it is Food, the nest of th®

Brahman, the Person.

Two closely related speculations are condensed here: the Sup as the
berson or body of the Creator, and the Year as the Creator’s person. AS
in the older Year speculations, the creator’s self-creation, his becoming
the Year, is considered his completion. The final stage of the creator’s
Creation is the production of food. The annual cycle begins with sun/
Summer, progresses through the rains to the harvest that produces food-
Hence the uncreated creator before the Sun is indeed non-time and
non-complete, while the created creator, who begins with the Sun,
completes himself in the Year. The phrase samvatsardt ... pratyastam
Yanti is at once reminiscent of e.g. such parallel passages in TajttUp-
2.2 anndd bhitani jayante... etc. There is little priority between one
or the other, since the Year is thought of as the personified (=dtman)
Creator, or the reified (=annam, pranah) creator; but it seems clear that
dtman is to be understood as somewhat more archaic than later usages
Suggest. It is really the created creator, Prajapati, who s annually
Tegenerated to work the yearly cycle which terminates in the harvest.
Brahmanidam is not entirely clear, but suggests creation hatched from an
©8g (though it is of course possible to assume a corruption brafmanidam
4!ma ca “in brahman are this world as well as the atman”); the e‘;tman
as the personalization is instantly clear.

The stanza is an evident addition, and the next section is g commenta-
torial effort to explain the identifications time=sun=brahman. The
Dext original section is a summing up of the totality of the complete
brahmap,
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6.17.

brahma ha va idam agra asid ekah / anantah prag ananto daksinato
’nantah praticy ananta udicy ananta irdhvam cavan ca sarvato ’nantah /

[na hy asya pracyadidisah kalpante / atha tiryag vavan vordhvam
vaniihya esa paramatmaparimito ’jo ’tarkyo ’cintyah /] esa akasatmaiva
| [esa krtsnaksaye eko jagarti [ iti /] etasmad akasad esa khalv idam
[cetimatram] bodhayati / anena cedam *jdyate ’smim§ ca pratyastam
yati | asyaitad bhasvaram rupam yad amusminn &aditye tapaty agnau
cadhiimake <hrdaye ca> | [udarastho ’tha va yah pacaty annam ity
evam hy aha -] ya$ caiso ’gnau ya$ cdyam hrdaye ya$ casa aditye sa
esa eka iti / ekasya haikatvam eti ya evam veda /

“The Brahman was here alone at first, infinite to the East, infinite to the
South, infinite to the West, infinite to the North, infinite upward and
downward, in all directions infinite.

[For it must not be supposed that Brahman has directions like East etc.
He who cannot be guessed at horizontally, or downward, or upward, is
the Supreme Atman, boundless, unborn, inconceivable, unimaginable.]

He is the gkdsatman. [When all is destroyed, he awakes, alone.] Out
of this gkdsa he awakens this (world) [which is pure spirit.] And through
akdsa this (world) is born, and in it it goes down again. The luminous
form of it is the light that glows in yonder sun, and in smokeless fire,
<and in the heart,> [viz. (the fire) which is in the belly, or that which
cooks the food; for thus the author says:] This fire here (in the fireplace),
this fire here in the heart, and yonder fire in the sun is one. To the
oneness of the one comes he who knows this.”

There are several conspicuous interpolations. After the evocation of the
infinite brahman, which recalls such passages as ChUp. 7.15 and TaittUp.
2.1.1 satyam jhianam anantam brahma, the interpolator hastens to say
that it really has no directions at all, and proceeds to identify the
brahman-akdsatman with the Paramatman, a definitely later conception.

The section as a whole resumes the beginning where the supreme was
seen as embodied in the dkdsa lotus from which his “4tmans” Sun and
Prana derive. A new speculation now joins the creation complex:
creation out of dkdsa, which is an awakening. Thus in BAUp. 1.4.10
brahma va idam agra dsit | tad dtmdnam avet | aham brahmdsmiti |
tasmat tat sarvam abhavat | tad yo yo devanam pratyabudhyata sa eva tad
abhavat etc. The line esa krtsnaksaya eko jagarti strikes me as an inter-
polation; not only does the use of iti indicate its additional character,
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the notion of a periodical annihilation implied in krtsnaksaya comes
forward definitely at a later time and the line interrupts the expected
sequence esa gkasatmaiva | etasmad akasad esa. . .; cetamadtram is glossed
on idam, which is simply “this world”; the expression is borrowed from
SM 2.5,'* and apparently inspired by bodhayati. dhydyate of the text is
of course a corruption of jayate. After agnau cadhimake there is a hiatus,
brought about by the intrusive gloss udarastho etc.; the gloss, as well as
the next sentence shows that the hiatus contained a reference to the light
or fire in the heart, which the interpolator explained, with reason, as the
digestive fire.

With 6.17 one “chapter” of the original MU comes to a close. It is
followed in 18 by tatra prayogakalpah, while 19-28 are all additional.
Sections 29-30 contain the conclusions of Vilakhilya and Brhadratha
Instructions, to which several miscellaneous chapters arein turn z;ppended.

After the general theory of the esoteric agnihotra, namely the identity
of the three “fiery” entities involved therein, the rising sun, the sacrificial
fire and the prdna-vaisvanara, the ritual practice is now set forth in
concrete terms.

6.33.

paficestako va eso ’gnih samvatsarah | tasyema istaki yo vasanto
grismo varsah $arad dhemantah | sa irahpaksasiprsthapucchavan eso
’gnih *purusavidhah [ seyam prajapateh prathama citih / karair yajamanam
antariksam utksiptva vayave prayacchat |

prano vai vayuh / prano ’gnih / tasyema istaka yah prano vyano *panah
samana uddnah / sa $irahpaksasiprsthapucchavan | eso ’gnih *puru-
savidhah / tad idam antariksam prajapater dvitiya citih | karajr yaja-
manam divam utksiptvendraya prayacchat /

asau va aditya indrah / saiso ’gnih / tasyema istakda yad 1g yajuh
samatharvangirasa itihasapuranam |/ sa éirahpaksasip;sthapumhavén /
eso ’gnih *purusavidhah / saisa dyauh prajapates trtiya citih / karair
yajamanasyatmavide ’vadanam karoti / athatmavid utksipya brahmane
prayacchat [ tatranandi modi bhavati /

“This fire, made of five bricks, is the Year. Its bricks are spring,
summer, rains, autumn, winter. It has a head, two wings, a back and a

! But typically with the strange orthography of V: yas cetamarrqgp, while SM has
cetanamatrah. -
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tail: (thus) this fire is like a man. This earth is Prajapati’s first laying.
Having thrown up the yajamana with its hands, it proffered him to Wind.

Wind equals Prana. This fire is Prana. Its bricks are prina, vyina,
apana, samana, udana. It has a head, two wings, a back and a tail.
(Thus) this fire is like a man. The atmosphere is Prajapati’s second laying.
Having thrown up the yajaména with its hands, it proffered him to Indra.

Indra is yonder sun. The fire is the sun. Its bricks are Re, Yajus,
Saman, the Atharvangirasas, the Itihdsapurana. It has a head, two wings,
a back and a tail. (Thus) this fire is like a man. This sky is Prajapati’s
third laying. With its hands it makes an offering of the yajamana to the
atman-knower. The dtman-knower, having thrown him upward, proffers
him to Brahman. There he becomes blissful, joyful.”

A full discussion of this section will be found supra p. 29ff.

6.34.
prthivi garhapatyah |/ antariksam daksindgnih / dyaur dhavaniyah /
*ta eva pavamanapavakasucayah /[ *haviskrtam *etenasye 'nnam |/
[yatah pavamanapavaka$ucisamghédto hi jatharah /] tasmad agnir
yastavya$ cetavyah stotavyo ’bhidhyatavyah /
[yajamano havir grhitva devatabhidhyanam icchati -]
hiranyavarnah §akuno hrdy aditye pratisthitah /
madgur hamsas tejo vrsa so ’sminn agnau yajamahe //
[iti capi mantrartham vicinoti /]
tat savitur varenyam bhargo ’syabhidhyeyam [yo *buddhyantahsthah
dyayiha manah$antipadam *anusmaraty atmany eva dhatte /]
[atreme $loka bhavanti -
yathi nirindhano vahnih etc.
ato ’nagnihotryanagnicid- *anagnyabhidhyayinam brahmanah pada-
vyomanusmaranam viruddham | tasmad agnir yastavya$§ cetavyah
stotavyo *bhidhyatavyah //]

“The gdrhapatya fire is the Earth; the daksina fire is the Atmosphere;
the dhavaniya fire is the Sky. They are the Pavamana, Pavaka and Suci.
He makes an offering of food in his mouth. [For the intestinal fire is the
combination of the Pavamana, Pavaka and Suci.] Therefore the fire is
to be worshipped, laid, praised and meditated upon.

[The yajamana, having taken the oblation, desires to meditate upon
the deity (of the fire), thus:]
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The goldenhued Bird abides in the heart as well as in the sun, He who
is the Diver, the Duck, the Glow and the Bull, He is in the fire. We
worship Him.

[And he must think upon the meaning of this mantra.]

That covetable gift of Savitr, on that he must meditate, [he who is
within the spirit.] [While meditating, he contemplates the state of serenity
of the mind, puts (the mind) in the dtman itself.]

[On this there are the following $lokas:

Like a fire without fuel... etc.

Therefore the contemplation of the heavenly abode which is the
(highest) state of Brahman is outside the scope of those who fail to offer
the agnihotra, to think upon the fire, and to meditate upon the fire:
therefore the fire must be worshipped, “thought upon”, praised and
meditated upon.]

This section has badly suffered from corruptions and interpolated inter-
pretations. The mystical equivalencies of the three fires are here resumed
and connected with the three appellations with which the tanithavimsi
are offered. R’s emendation ta eva for tata eva is doubtless correct;
tatah may have been inspired secondarily by yatah in the next but one
sentence. Then follows dviskrtam etendsya yajiiam, which is thoroughly
corrupt. dviskrtam is easily corrected into havigkrtam. yajiiam cannot be
correct; the word is always masculine. Considering the context, annam
seems the best correction ; but etendsydnnam can hardly produce etendsya
yajiiam. 1 believe we must assume here either etendsmd annam (etena
asmai annam) or etendsye *nnam (etena dsye annam). The latter is more
likely: etendsyennam could have been copied as etendsyajiiam, which in
turn could have been understood as a haplography for etendsya yajiiam.
The next line, spurious or not, requires this emendation, since there the
three fires are identified with what is clearly the yajamana’s jathara.
I doubt the authenticity of this explanation, because it is so plainly
explicative and because the editor has interfered considerably in this
section. It is difficult to make out that he was correct in understanding
that the havis is offered in the yajamana’s jathara, though considering
the previous sections I am inclined to agree. The next line is surely
authentic, and I believe that the editor has misunderstood it: cetavyah is
more likely to come from ci “to lay a fire” than from ci “to think’’; the
laying of the fire is a basic theme, and the text prefers forms of abhi-dhyai
for “to think upon”. The sentence yajamdnah ... icchati is another
explanation; note the commentatorial icchati; but it also shows that the
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commentator still knew that the havis was being discussed and thus
bears out our emendation of gviskrtam. For the interpretation of the
third pdda of the stanza see above p. 33. The fourth pdda looks irregular;
yajamahe here may perhaps be regarded as a sacrificial ejaculation like
svahd — it reminds one of the cry ye3 yaja3mahe of the ydjyds. In order to
explain cetavyah the editor inserts the commentatorial line iti cdpi
mantrartham vicinoti. The authenticity of the reference to the savitri
seems certain, but the line yo buddhyantahstho (for -antastho) is surely the
editor’s contribution built on the exegesis supra 6.7 dhiyo vai buddhayah.
Punctuate after buddhyantahsthah. anusarati must be restored to
anusmarati, parallel to brahmanah padavyomanusmaranam. The idea is
drawn from the seventh of the eleven misplaced $lokas ...yada yaty
amanobhavam tadd tat paramam padam.

Read anagnyabhidhydyinam for the corrupt ajiidnabhidhydyinam. The
editor finally repeats tasmad... from the text to sum up the various ways
in which the author (in his opinion) understood his injunction to worship,
“think” and meditate.

6.35.
namo ’gnaye prthiviksite *lokasprte / lokam asmai yajamanaya dhehi /
namo vayave ‘ntariksaksite *lokasprte / lokam asmai yajamanaya dhehi /
nama adityaya diviksite *lokasprte / lokam asmai yajamanaya dhehi /
namo brahmane sarvaksite *sarvasprte / sarvam asmai yajamanaya
dhehi //
hiranmayena patrena *satyasyapihitam mukham /
tat tvam pilisann apavrnu satyadharmaya visnave //
yo ’sa aditye purusah so ’sd aham iti //
esa ha vai satyadharmah | yad adityasyadityatvam tac chuklam
*riipam [alingam] |/ [nabhaso ’ntargatasya tejaso ms$amatram] etad yad
adityasya madhya ivaksiny agnau caitad brahmaitad amrtam etad
bharga etat satyadharmah / [nabhaso ’ntargatasya tejaso ‘m$amatram]
etad yad adityasya madhye mrtam / yasya hi somah prana vapy ankura
etad brahmaitad amrtam etat bharga etat satyadharmah |/ [nabhaso
’ntargatasya tejaso ’méamatram] etad yad adityasya madhye yajur
dipyati — OM apo jyoti raso ’mrtam brahma bhir bhuvah svar OM //
astapadam $ucim hamsam trisiitram anum avyayam |/
*dvidharmanam *tejaseddham sarvam pasyan *sa paSyati //
[nabhaso ’ntargatasya tejaso *msamatram)] etad yad adityasya madhya
UD *ity eva mayukhe bhavata etat savit satyadharma etad yajur etat
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tapa etad agnir etad vayur etat prana etad dpa etac candrama etac
chukram etad amrtam etad brahma [visayam] etad bhanur arpavah /
tasminn eva yajaminih saindhava iva vliyante / €sa vai brahmaikatatra
améadhdraya ivanuvataritah samsphuraty antargah suranam / yo
haivamvit sa savit sa dvaitavit saikadhdmetah syat tadatmakas ca /
ye bindava ivabhyuccaranty ajasram
vidyud ivabhrarcisah parame vyoman [
te ’rciso vai ya$asah asrayava$aj
jatabhiripa iva krsnavartmanah //

“Homage to the Fire, dweller on Earth, bestower of his world: bestow

the world on the sacrificer.
Homage to the Wind, dweller in the Atmosphere, bestower of his

world: bestow the world on the sacrificer.
Homage to the Sun, dweller in the Sky, bestower of his world: bestow

the world on the sacrificer.
Homage to the Brahman, dweller in all, bestower of all; bestow all on

the sacrificer.”

I restore lokasprte (sarvasprte) for -smrte, as already proposed by Roth,
pw s.v. lokasmrt, followed by Keith ad TS. 7.5.14.1; the correction is
graphically minimal. Same laud KathS. 5 (asvamedha) 1.1; TS. 7.5.14.1;
the line devoted to the brahman is peculiar to MU. Parallel ChUp. 2.24
where the context is important. Here the teaching concerns the savana:
purd prdtaranuvikasyopdkaranafi jaghanena gdrhapatyasyodanmukhq
upavisya sa vdsavam samabhigdyati [| 3 || lo3kadvaram apavrpi 233
pasyema tvd vayam rd 33333 hum 3 a 33 ja 3 yo 3 a 1245 iti [[. 4 [| athq
Juhoti — namo ’gnaye prthiviksite lokaksite lokam me yajamdndya vindaisq
Yajamanasya loka etdsmi [| 5 || ... namo vdyave ’ntarikseksite lokaksite
lokam me yajamdndya vindaisa vai yajaméanasya loka etdsmi [|9 || ... nama
ddityebhyas ca visvebhyas ca devebhyo diviksidbhyo lokaksidbhyo lokam
me yajamdnasya vindaya [| 14 [| esa vai yajamdnasya loka etasmy atra
Yajamanah purastdd dyusah svidhdapahata parigham ity uktyottisthati.
Significant is here the opening of the worlds (lokadviram apavriu
Ppasyema tvd vayam jaydya, st time, virdjydya, 2nd time, samrdjyéya,
3rd time), and the prayer for purification (apahata parigham); both
features return in the MU.

“The face of the True is covered by a golden vessel: open it, thou
Pasan, on Him whose order is True, on Visnu.

——e e
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The person in the sun, that is I.”

The obvious correspondence with BAUp. 5.15.1 =I1§Up. (Kanva) 15 force
the acceptance of the v. 1. apihitam for the improbable abhihitam. The
restoration of drstaye for visnave is rather less certain: Visnu has highly
significant connections with the purusa in the sun, and I have kept the
name. The line yo ’sd dditye purusah so ’s@ aham is interesting: this
identification frequently follows this and comparable meditations. BAUp.
continues piisann ekarse yamasiryaprajapatya vyitha rasmin samitha tejo
yat te ripam kalydanatamam tat te ripam pasyami [ yo ’sav asau purusah
so *ham asmi; 1§Up. kanva follows BAUp.; the madhyandina version has
here yo ’sav dditye purusah so ham asmi. The words yo ’sdv asau in BAUp.
seem to be based on yo ’sdv dditye; the repetition of asau here is meaning-
less. Compare also ChUp. 4.11-13 (related generally to the present MU
speculations) ya esa dditye candramasi vidyuti puruso drsyate so *ham
asmi sa evdham asmiti. The comparison with ChUp. 2.24 (see above)
and the relation between the stotra and the “opening™ of the supreme
which the stanza suggests show that this stanza is not an occasional
quotation from the BAUp. but an integral part of the entire speculation,
of which we have several fragmentary accounts left in different upanisads.

“He is in truth the One whose order is the True. That which makes
the sun sun is its white color. [But that is only a particle of the One who
dwells in the Ether...] that which is in the middle of the sun, as it were,
and in the eye, and in the fire, that is the Brahman, the immortal, the
bhargas, the One whose order is the True. [But that is only a particle of
the glow of the One who dwells in the Ether...] that which is in the
middle of the sun is the immortal; of which moon and vital airs are the
offshoots, that is the brahman, the immortal, the bhargas, the One whose
order is the True. [But that is only a particle of the glow of the One who
dwells in the Ether...] that which is in the middle of the sun... the yajus
glows: OM dpo jyoti raso brahmamrtam bhith bhuvah svar OM.”

The passage has suffered badly. The absurd tac chuklam purusam
alingam must be restored to tac chuklam riapam. ripam was misread as
purusam (ridpam and risam being easily confused) and on the resulting
purusam, neuter, the note “alingam’ crept in. Convincing parallels in
ChUp. 3.1.2 (following immediately after the section 2.24 quoted above:
there is obviously a continuity), in the so-called madhuvidya: tad vd etad
yad etad adityasya Suklam ripam. This vidyd acknowledges 5 colors
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(red, white, black, ultra-black, that which throbs in the middle), a
pentadic extension of the well-known color triad. In our text this pentad
is condensed to the “white” and “that which is in the middle”. A similar
condensation ChUp. 1.6.7 atha yad evaitad adityasya suklam bhah saiva
sa | atha yan nilam parahkrsnam tad amah | tat sama | atha ya eso ’ntar
dditye hiranmayah purusah drsyate etc.: thus white and blue(black)/
ultra-black sum up the colors, antar aditye is the fifth “color’; corre-
spondingly our text has “white” and “that which is in the middle”.
The greatest problem is the recurrent phrase nabhaso ’ntargatasya
tejaso msamatram. The construction is faulty but it can only mean:
“A particle of the glow of him who resides in the nabhas.” In the context
this makes no sense: clearly that which is in the middle is not a particle
of the light, it is the Supreme Light itself. The construction of the
sentences shows that the element nabhaso ... amsamdtram is alien to it:
etad yad clearly begins the sentence, to which nabhaso ... amsamatram
precedes as a very loose apposition. This part-sentence is obviously
related to 7.11 etad vdva tatsvariipam nabhasah khe ’ntarbhiitasya yat
param tejas; the sequel of that section shows that it is a displaced doublet
of 6.37: 7.11 continues: tredhabhihitam agna dditye prane | etad vava
tatsvariipam nabhasah khe ’ntarbhiitasya yad OM ity etad aksaram, while
6.37 has tasmad OM ity anenaitad updsitaparimitam tejah | tredhabhihitam
agndv dditye prana. Anticipating our reconstruction of 6.37 we observe
here that it probably read etad vava ripam nabhasah khe ’ntargatasya
(or -bhitasya) yat param tejah. This param tejah continues one of the
two “forms (colors) of light” distinguished in 6.36 (dve vava khaly ete
brahmajyotiso ripake | Santam ekam samrddham caikam). These two
forms in turn continue the two colors of our present passage. But here
someone (probably our Editor) has started rearranging things. Taking
the $dntam jyotih, whose foundation is kham (6.36) to be the only true
light of the text, he interpreted the various descriptions of the Being-in-
the-Sun of our present section as being mere parts of that light and
availed himself of the phrase etad viva ripam nabhasah khe ’ntar-
bhiitasya yat param tejah to make his point confusingly clear. In passing
khe dropped out, upsetting the construction. This explanation seems the
only possible one for the recurring nabhaso — amsamdtram which militates
against the doctrinal as well as the syntactical patterns of the passage.
The sentence etad yad ddityasya madhya iviksiny agnau ca is surely
related to ChUp. 3.5.4 (madhuvidya) tad va etad yad etad ddityasya
madhye ksobhata iva. In keeping with the basic theme of MU this idea
is extended to eye and fire. vdpy ankurap is R.’s emendation of text
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vapyayarikurah. Soma is here “moon”. Comparison with ChUp. 4.11-13
is instructive: there we find a three-fire speculation in which the
ahavaniya, daksinagni and garhapatya are each represented as a purusa
(cf. our purusavidha supra 6.33) in sun, moon and lightning. These three
purusas are each equated with a series: prthivy agnir annam adityah; apo
diso naksatrani candramadh; and prana akdso dyaur vidyut. The series
are evidently mixed up: though the first one is supposed to be the highest
(sun/ahavaniya), prthivi, agni and anna belong in the lowest (cf. e.g.
above 6.33). Still it is clear that here too we have an order dditya— moon —
prana (vidyut), corresponding to dhavaniya, daksinagni and garhapatya.
In our MU text this moon and the pranas are considered lower, but
derivative, manifestations of the supreme light. The yajuh is apparently
to be understood as the Siras formula OM dpo jyoti raso *mrtam, which
is coupled with the gdyatri and the vydhrtis in the samdhya formulae.
brahma has perhaps been added because of the pairing of brahman and
amrtam above.

“The eight-footed, the Pure, the Duck, the thrice-corded, the minute,
the imperishable, the One of two orders, kindled in glow — seeing him
one sees all.”

This stanza has been restored with the aid of basically the same stanza
qoted Culikda Up. 1, which has manim for anum, dvivartamanam for
dvidharmo’ndham, tejaseddham for tejasendham, and sarvah pasyan na
pasyati. dvidharmdanam seems the best solution for dvidharmo’ndham|
dvivartamanam; dvidharmondham may be explained as attracted by
tejasendham, itself surely standing for tejaseddham. The last pada is less
certain; text has pasyan pasyati, but one MS has pasyan na pasyati like
CilikaUp.; the conjecture remains unsatisfactory.

The stanza, though intentionally cryptic, is not beyond comprehension.
Suci is a name of the fire, tejaseddham is another reference to the fiery
aspect of the purusa. I take astapddam and dvidharmdnam as correlates.
catuspdd “four-footed” denotes the completeness of one who has four
parts; dvidharman “who has a double order”, namely the macrocosmic
and the microcosmic. The “twice four-footed” refers to this same double
order. Compare e.g. ChUp. 3.18.2 tad etac catuspad brahma vak padah
pranah padas caksuh padah Srotram pada ity adhydatmam | athadhidaivatam
— agnih pddo vayuh pdda adityah pddo diso pada ity ubhayam evadistam
bhavaty adhyatmam caivadhidaivatam ca. In the latter series we have the
familiar (dkdsa) — sun — prdna — fire. This kind of speculation of course
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embroiders the notion of the four-footed Vac/Purusa (cf. also ChUp.
context 3.12 on the four-footed Gayatri). The four-footed stage is the
completely manifest one, as already AthV. 10.8.21 apdd dgre sdm abhavat
86 dgre svdr d bharat | cdtuspad bhiitvd bhégyah sdrvam d datta bhéjanam.

The ancient hamsa speculations are still relevant. AthV. 10.8.17
Yé arvdn mddhye utd vd purandm védam vidvdmsam abhito vddanti |
aditydm evd té pdri vadanti sdrve agnim dvitfyam trivitam ca hamsam.
hamsa here stands for the “triple”” purusa, so clearly associated with Sun
and Fire. But the TaittAr. 2.15.8 introduces this AthV. stanza as follows:
tasmat svadhyayo ’dhyetavyah | yam yam kratum adhite tena tendsyestam
bhavati | agner vayor dadityasya sayujyam gacchati | tad esabhyukta: ...
this may suggest that the author of the TaittAr. considered hamsam
of the AthV. stanza to equal wind. But in fact the hamsa is triple,
and represents the totality of the world comprising the three levels
of fire/earth/food, wind (prana)/atmosphere/rains, and sun/sky/summer.
For the point of the hamsa, as it is of the madgu, is that this bird is
equally at home on earth, in water and in the sky, to which the three
spatial levels correspond. Cf. also BAUp. 4.3.11 hiranmayah purusa
ekahamsah; KathUp. 5.2 hamsah Sucisad “the hamsa in the $uci”;
SvetUp. 1.6; 3.18; 6.15.

“That which is in the middle of the sun is the UD. [But that is only a
particle of the glow of the one within the ether]. Two rays appear (?) — it
is the savit, the One whose order is the True, the yajus, the tapas, the fire,
the wind, the prana, the waters, the moon, the bright, the immortal, the
Brahman, the oceanic light: in it the sacrificers sink as in a sea. This is
the oneness with brahman; for in it all objects of desire are contained.
On this they cite: like a lamp that is moved by a tiny wind, he flickers,
entered among the gods. He who knows this is the savit, he knows
duality, he will come to unity and consist in it. Like drops that spring
up continually, like lightning, the lights that play on the clouds in the
high heaven — these lights are the powers of fame, because of their
substratum, resplendent with the flame-crests of the fire.”

On the interpolation nabhaso ... amsamatram see above. On UD, cf.
ChUp. 1.6.6-7 atha ya eso ’ntar dditye hiranmayah puruso drsyate ...
tasya UD iti nama. Several notions have contributed to this ddesa. First
the identification of OM and wudgitha. In its three syllables ud-gi-tha
sums up the universe; UD represents the highest level (ChUp. 1.3.6),
and particularly the sun (1.3.1-2); the equivalence of OM and the purusa
is given throughout. Another speculation may have given rise to this UD

v O -
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symbolism. RV 1.50.10 reads ud vaydm tdmasas pdri jyétis pdsyanta
uttardm | devdm devatrd siiryam aganma jydtir uttamdm: “looking high
up beyond darkness at the higher light we have gone to the sun, god
among gods, the highest light.”” ChUp. 3.17.7 quotes this stanza with a
brief explanatory note (uttaram sc. svah, sc. uttaram devam devatra), but
without further commentary; the quotation precedes 3.18 on catuspad
brahma, with its light symbolism. But AitAr. 3.2.4 quotes the same rk
in a context with the identity of the prajfiatman (= vijiianatman ~ prana)
and the sun: sa yas cdsav daditya ekam etad ity avocama... Keith considers
the reference irrelevant, but there is clearly more to it. MS. 4.4.6 quotes
the same rk in the agniciti-brahmana: ud vaydm tdmasas pdriti papmdnam
eva tdmo ’pahatya svargdm lokdm abhydrohati: “having beaten off the
darkness with #d vaydm etc., the darkness that is evil, he climbs up to the
world of heaven.” Precisely this idea is behind ChUp. 1.6.7 tasya UD
iti nama | sa eva sarvebhyah papmabhyah uditah | udeti ha vai sarvebhyah
papmabhya ya evam veda, and ChUp. 8.1.5, where the same purusa is
called apahatapapmd. It is clear that the name UD is not just derived
from the first syllable of udgitha, but also from a mystical interpretation
of RV. 1.50.10.

This presumes on a restoration of uditvd into UD ity eva. Another
restoration is possible: uditva into uditya, which would make somewhat
better sense of mayukha bhavatah: “with the rising (of the sun) two rays
appear”’; these two rays could be understood as referring to the light of
the sun as well as the light (eye/fire etc.) of the person. The passage
remains doubtful, however, and I suspect a hiatus.

The same reasoning which was behind the interpolation nabhaso ...
amsamdtram, is behind the conspicuous interpolation etad brahmavisayam,
as though all this really concerned the lower world, not the supreme
itself; likewise one suspects the unlikely sa dvaitavit. The expression
bhanur arnavah seems to have been taken from RYV. 3.22.2, which in
TS 4.2.4 is employed at the agnicayana.

atra hi sarva kamah samdhitah is found ChUp. 8.1.5; is it an inter-
polated quotation? The last sentences remain uncertain ; taddtmakah has
a commentatorial ring, and so has dsrayavasat (“the souls are lights by
virtue of their substratum, which is light.”)

6.36.
dve vava khalv ete brahmajyotiso riipake / §antam ekam samrddham
ekam |/ atha yac chantam tasyadhdaram kham | yat samrddham idam
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tasyannam | tasman mantrausadhdjyamisapurodasasthalipakadibhir

yastavyam antarvedyam *asya’gnyavaSistair annapanai§ ca, [asyam

ahavaniyam iti matva) | tejasah samrddhyai punyalokavijityarthayam-

rtatvaya ca |

atrodaharanti - agnihotram juhuyat svargakamah | yamarajyam

agnistomenabhijayati somardjyam ukthyena siryardjyam sodasing

svardjyam atiratrena prajapatyam asahasrasamvatsarintakratuneti /
[varttyadharasnehayogad yatha dipasya samsthitih /
antaryandopayogad imau sthitdv atmasuci tatha //]

“This brahman-light has two forms. One is the pure form; the other
is the thriving form. Ether is the seat of the pure form; food that of the
thriving form. Therefore one should sacrifice with formulae, herbs,
butter, meat, cakes, cooked rice and such in the fire-hearth, and in the
mouth with the eatables and drinkables left over by the fire, [thinking
that the mouth is the dhavaniya hearth] for the thriving of the light.
power, the winning of auspicious worlds, and for immortality.

On this they cite: “He who desires heaven must offer the agnihotrg,
With the agnistoma one conquers the world of Yama, with the ukthyq
the realm of the Moon, with the soddsin the realm of the Sun, with the
atirdtra the realm of Indra, with a sacrifice of a thousand years the realm
of Prajapati.”

[“Just as a lamp exists by virtue of the combination of wick, container,
and oil, so do the dtman and the Suci stand by virtue of the combination

with the inner egg.”’]

The section continues the ideas of e.g. 6.15, distinguishing an uncreated
and a created form of the supreme. brahmajyotis is a karmadhdraya,
Jyotis here being equated with brahman. This light has a transcendent,
Sdnta, form, and an embodied, “thriving”, samrddha, form. This thriving
form is identified with food, in the same train of thought as the “com-
pleted” brahman was identified with the Year, ie. the full, harvest-
producing year.

The next line is corrupt: text asnyavasistair (v.1. dsnyavasystair). 1t is
clear, however, that parallel with the fire-offering there is a prana-offering,
a pranagnihotra. 1 suggest for dsnyava- dasye’gnyava-. That something
like this must have been original is still shown by the evidently com-
mentatorial dsyam dhavaniyam iti matv,* which presupposes an dsya
Where we have suggested it.

* Quoted from ChUp. 5.18.2: dsyam eva ahavaniyah.
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The udaharana seems to be original; it belongs in a context with
BAUp. 5.15.1. There the stanza hiranmayena patrena (cf. supra 6.35) is ex-
plained, and the pisan of this stanza is called yarma, sirya and prajapatya;
our present text suggests the ritual background of the esoteric BAUp.
speculation. Jacob’s emendation (Concordance, s.v. uktha) of ukthyena
for ukthena is certainly correct. The terminal sloka, though not as usual
introduced is most likely to be additional. antarydndena is highly suspect.

6.37.
etad vava [tatsva-] ripam nabhasah khe *ntargatasya yat param tejah /
etad vava [tatsva-] ripam nabhasah khe ’ntargatasya yad OM ity etad
aksaram |/ tat tredhabhihitam agnd aditye prane / anenaiva tad udbu-
dhnyaty udayaty ucchvasayaty ajasram / tasmad OM ity anenaitad
upasitaparimitam tejas / athaisa nadi — *anabhi iti / esdagnau hutam
adityam gamayati / ato yo raso ’sravat sa udgitham varsati / teneme
pranah / pranebhyah praja iti /
atrodaharanti — yad dhavir agnau hiiyate tad adityam gamayati / tat
siiryo ra§mibhir varsati / tenannam bhavati / [asmad bhitanam utpattir
iti / evam hy aha -
agnau prastahutih samyag adityam upatisthate /
adityaj jayate vrstir vrster annam tatah prajah //]

“The form of that which abides in the heart is the supreme light. The
form of the ether which abides in the heart is the syllable OM. It is
uttered thrice: for the fire, for the sun, for the prana: through it, fire
breaks forth, sun rises, breath breathes. Therefore one should meditate
upon the boundless light with OM.

Now the channel: andbhii. It conducts the oblation to the sun. The
sap which flows from it rains down the udgitha. Through it live the vital
airs, through the airs the creatures.

On this they cite: The oblation which is poured into the fire it conducts
to the sun. The sun rains it down with its rays; through that food is born.

[Out of food takes place the origination of the beings: thus the text
says: the oblation thrown in the fire goes entirely to the sun. Out of the
sun rains come forth. Out of rain food; therefrom the creatures.]

This section requires the most drastic reconstruction so far. We have had
to piece it together from V 6.37 and 7.11. The latter section is the last
section of the Vulgate and the editor’s hand is discernible. Without
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recognizing that a precise ritual context corresponds to the above
speculation, he has made the supreme light a reference to a more or less
yogic goal. After 6.36, with its discussion of the two riipas of the brahman-
light, a discussion of the supreme light follows more naturally than in
7.11 as the tail of a clearly appended and fairly late condemnation of
heresies. The place of tat tredhabhihitam etc. is uncertain. In 7.11 it
is certainly displaced; abhihitam means “uttered”” and ought to go with
OM, not with param tejas. In 6.37 the same line follows tasmad OM ity
anenopdsitdparimitam tejah which 7.11 places elsewhere. It should
precede anenaiva tad udbudhnyati etc. since the verbs have the three
entities fire, sun, and breath as subjects.

The supreme light, the boundless light, the §anta form of the brahma-
jyotis, is equated with OM, itself the hypostasis of the verbalized universe
and equivalent to the person in the sun. The present section refers most
concretely to the actual rite of the agnihotra, and therefore I should
prefer to see in text annabahum a reference to the Anabhi, who at this
point is invoked by the Maitrayaniyas who follow the ritual of the
Mainavasrautasiitra.’® Annabahum then is either a corruption of Anabhiz,
or a reinterpretation “The one of much food”, to which the rare name
may quite conceivably have led in esoteric thinking.

If our understanding of the passage is correct, we should read ripam
for tatsvaripam. This tatsvaripam, of course, refers back to the inter-
polated clauses nabhaso ’ntarbhiitasya tejaso *msamatram in 6.35. After
there, in the editor’s incorrect opinion, mere “portions” of the light had
been described, he now, persuaded by such helpful hints as param tejas,
aparimitam tejas, interprets our section as descriptive of the rea/ nature
(tatsvariipam) of the light.

On the relations OM/udgitha with sun and prdna, cf. ChUp. 1 passim,
where OM is sun adhidevatam, and prana adhydtmam. On the sap,
cf. e.g. ChUp. 1.1.3 (sa esa rasdndm rasatamah ... yad udgithah, and
udgitha is OM, ib. 1.1.1); aksara has been represented as rasa since
RV 1.164., to which its name with “flowing” in it inspired. On this,
as well as on the ritual reality of the equation OM is udgitha, cf. my
“Aksara”, JA0OS 1959.

6.38.

agnihotram juhvano lobhajalam bhinatti / [atah sammoham chittva na
krodhan stunvanah kimam abhidhyayamanah ... /] atas tat caturjalam

3 Mynavaérautasiitra 1.6.1.41b.

|
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brahmako$am bhinatti / [atra hi saurasaumyagneyasattvikani mandalani /]
atah param akasam bhittva [tatah sattvantarastham acalam amrtam
acyutam dhruvam visnusamjfiitam sarvaparam dhama satyakamasatya-
samkalpasarvajfiatvasamyuktam svatantram caitanyam sve mahimni
tisthamanam] paSyati /
atrodaharanti —
ravimadhye sthitah somah somamadhye sthitam tejah /
tejomadhye sthitam sattvam sattvamadhye sthito cyutah //
[$arirapradesangusthamatram anor apy anvyam dhyatvatah paramatam
gacchati / atra hi sarve kamah samahitah iti / atroddharanti — angustha-
pradesasariramatram pradipapratapavat /]
dvis tredha hi tad brahmabhistiyamanam mahas /| devo bhuvanany
avivesa /| OM namah / brahmane namah [/

“He who offers the agnihotra pierces the net of greed. [Thereupon
having severed ignorance, not lauding the wraths, (not?) meditating upon
desire...] Thereupon he pierces the four whorls of the brahman calyx.
[For therein there are four circles, solar, lunar, fiery and sattvic.] Then
having pierced the space beyond (these whorls) he beholds [the supreme
Light, present within the sattva, unmoving, undying, unfalling, stable,
called Visnu, possessed of trueness of desires, trueness of will, and
omniscience, the autonomous consciousness, which abides in its own
greatness.]

On this they cite:

Within the sun is the moon, within the moon the fire, within the fire
the sattva, within the sattva the Unfallen. [Having meditated upon this
one, whose body is the mere size of a thumb, more minute than the
minute, he thereupon attains to supreme vastness. For therein all desires
are collected. On this they cite: whose body has the mere size of a
thumb ... like the relation between lamp and light...]

Twice, indeed thrice this Brahman is lauded: mahas! The god has
entered the worlds. Homage to OM. Homage to Brahman.”

This section winds up the sixth chapter and is, expectedly, interpolated.
My only criterion in marking portions off is the conspicuous way in which
they break up the syntactic continuity of the sentences; it is uncertain
what the object of pasyati among the wide choice of attributes has been:
dhama, acyutam, as in the stanza? This stanza explains caturjalam
brahmakosam, on which there is the interpolation atra hi saura- etc., which
is quite obviously inspired by the stanza. sve mahimni tisthamanam from
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SM (2.4)? Here too the quotation introduced by atroddharanti is likely
to be authentic. On the range of sattva here, cf. my Studies in Samkhya 3,
Sattva (JAOS 77, 1957).

Follows a collection of partial and complete quotations (the thumbsized
purusa (Savitri 5.17), atra hi (ChUp. 8.1.5) and again an atroddharanti
which can hardly be authentic and must have been repeated as evam hy
Gha originally was. The final lines seem original. dvis tredhd hi as 1 have
translated? mahas should be read as a formula, not as an adjective to
deva (so R., C., D., H.), cf. TaittUp. 1.

7.1.

agnir gayatram trivrd rathantaram vasantah prano naksatrani vasavah
purastad udyanti tapanti varsanti stuvanti punar visanty antar vivarenek-
santi | [acintyo *mirto gabhiro gupto ’navadyo ghano gahano nirgunah
$iddho bhasvaro gunabhug bhayo ’nirrttir yogisvarah sarvajiio magho
’prameyo *nadyantah $riman ajo dhiman anirdesyah sarvasrk sarvasyatma
sarvabhuk sarve$anah sarvasyantarantarah /[]

7.2.

indras tristup paficadaso brhad grismo vyanah somo rudra daksinata
udyanti tapanti varsanti stuvanti punar vianty antar vivareneksanti /
[anadyanto "parimito ’paricchinno *paraprayojyah svatantro ’lingo *mirto
’nantasaktir dhata bhaskarah //]

7.3.

maruto jagati saptadao vairiipyam varsa apanah $ukra adityah pascad
udyanti tapanti varsanti stuvanti punar viSanty antar vivareneksanti / [tac
chantam asabdam abhayam a$okam anandam trptam sthiram acalam
amrtam acyutam dhruvam visnusamjfiitam sarvaparam dhama //]

74.

vi§ve deva anustub ekavim$o vairdjah $arat samano varunah sadhyia
uttarata udyanti tapanti varsanti stuvanti punar vifanty antar vivarenek-
santi / [antah Suddhah patah Sinyah $anto ’prano niratmanantah //]

1.5.

Iitravarunau paiktis trinavatrayastrimsau §akvararaivate hemanta-
$iSira udano ’ngirasa$ candrama drdhvodyanti tapanti varsanti stuvanti
Punar viSanty antar vivareneksanti | [pranavikhyam prapetaram
bhariipam vigatanidram vijaram vimrtyum vi§okam //]
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7.6.

*éanirﬁhuketﬁragaraksoyaksanaravihagaéarabhebhédayo ’dhastad ud-
yanti tapanti varsanti stuvanti punar viSanty antar vivareneksanti / yah
prajfio vidharanah sarvantaro ’ksarah $uddhah pito bhantah ksantah
Santah [/

7.7.

esa hi khalv atmantar hrdaye ’niyan iddho ’gnir iva vi§varapah /
asyaivannam idam sarvam / asminn ota imah prajah / esa atmapahata-
papma vijaro vimrtyur aksutpipasah satyasamkalpah satyakamah / esa
parame$varah / esa bhiutadhipatih / esa bhitapalah / esa setur vidha-
ranah / esa hi khalv atmes$dnah $ambhur bhavo rudrah prajapatir
viS§vasrg ghiranyagarbhah satyam prano hamsah $astacyuto visnur
narayanah / ya$ caiso ’gnau ya$ cayam hrdaye ya$ casa aditye sa esa
ekah / tasmai te viSvariipaya satye nabhasi hitaya namah //

This section seems to have been a third, loosely appended chapter of MU.
The Vedic ritual connections are, of course, quite evident here. There are
eight Vedic pentads (7.1-5) of which it is said that they in the four
cardinal points and the zenith “rise, heat, rain, praise, re-enter, and
through a hole look out,” which must describe the daily rhythm of day
and night here related to these entities; when they have “re-entered’ and
night has fallen, “they look out” like stars. The eight pentads are
certain gods, including the almost singular groups of visve devah and
mitrdvarunau, the metres, the stomas, the samans, the seasons, the pranas,
celestial luminaries, and well-known groups of gods and godlings. The
sixth group is quite strikingly secondary, though prior, it would seem to
the editorial additions which somehow must relate these disparate
entities to the Supreme; descriptions of this Supreme are largely requoted
from various parts of the Vulgate and from ChUp. Entirely uncertain
is the authenticity of the last section, in which we also find references to
previous descriptions in our text.

THE ORIGINAL MAITRAYANIYA UPANISAD

I

brahmayajfio va esa yat purvesam cayanam | tasmad yajamana$
citvaitan agnin dtmanam abhidhyayet / sa parnah khalu va addhavikalah
sampadyate yajiiah //
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dvidha va esa atmanam bibharti / ayam yah prano ya$ cisa adityah /
atha dvau va eta panthana ahoritrenaitau vyavartete //

atha ya eso ’ntare hrtpuskara evasrito ’nnam atti sa eso ’gnir divi
$ritah sarvabhiitiny annam atti //

dve vava brahmano riipe miirtam camiirtam ca / atha yan mirtam tad
asatyam / yad amirtam tat satyam tad brahma taj jyotih / yaj jyotih sa
adityah sa va esa OM iti / etad atmabhavat / sa tredhatmanam vyakuruta /
OM iti tisro matrah | etabhih sarvam idam otam protam Caivasmin |

athavyahrtam va idam asit / sa satyam prajapatis tapas taptvany.
Vyaharad bhir bhuvah svar iti / esaivasya prajipe}teh sthavistha tangh |
Svar ity asya $iro nabhir bhuvo bhih pada aditya$ caksuh | caksur
ayattd hi purusasya mahati matra / satyam vai caksuh / etasmad bhgy
bhuvah svar ity upasita // .

atha tat savitur varenyam iti / asau va a'dltyah savitd [ sa va evam
Pravaraniya atmakamenety ahur brahmav.e'lihnal.} /

atha bhargo devasya dhimahiti / Sa"lta_"'f" devah [ tato YO ’sya
bhargakhyas tam cintayamity ahur br ahmavadinah / .

atha dhiyo yo nah pracodayad iti / buddhayo vai dhiyop ; 5 yo
"smakam pracodayad ity ahur brahm.f:lvacllllfll.1 I o

atha bharga iti / yo ha va amusrn_m}1 aditye nihitas tarako ’ksini v3
esa bhargikhyah |/ ity ahur brahmavadinah // .

esa hi khalu atme$anah $§ambhur bhavg rl_ldf?}h Prajapatir Vi§vasrg
ghiranyagarbhah satyam prano hamsa?;' sasta visnur narayape ’rkah
savita dhata vidhata samrad indra indur iti / ya €sa tapaty agnir jyzgn;
pihitah sahasraksena hiranmayenandenalsa valJUtasitavyo ‘nvestayy,y, 1/

tasmad va ubhayatma | evamvid atmann evabhidhyayaty aem,p, eva
yajati

i)a.ra/I/n vi etad atmano ripam yad_ ’anil_am /_annarPayo hy ayam
pranah | atha na yady a$naty amantasgt? ;;z?stafl e S.tavilktighrﬁtil‘a-
sayita bhavati pranams cotsrjati / at.ha ya -1 oy \' a'tsnatl I_’l'af.laSamrddho
bhitva manta bhavati §rota bhavati spasta bhavati drasta bhayag yapes
bhavati rasayita bhavati ghrata bhaf'af‘ /{

dve vava brahmano rupe kala$ cakal_as ca | atha yah prag adityat go
kilo ’kalah | atha ya adityadyah sa kala;—‘ sakalah | sakalasya v3 etaq
ripam yat samvatsarah | samvatsarat khalv evemah prajap Prajayante |
samvatsareneha vai jata vivardhante | samvatsare Pratyastam yantj |
tasmat samvatsaro vai prajapatih kalah [ annam brahmanidam atma ca /]

brahma ha va idam agra asid ekah / anantah prag ananto daksinato
’nantah praticy ananta udicy ananta tirdhvam cavan ca sarvato ’nantah /
esa akasatmaiva | etasmad akasad esa khalv idam bodhayati | anena
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cedam jayate ’smims§ ca pratyastam yati / asyaitad bhasvaram riipam yad
amusminn aditye tapaty agnau cadhiimake hrdaye ca / ya$ caiso ’gnau
yas cayam hrdaye ya$ casa aditye sa esa eka iti / ekasya haikatvam eti ya
evam veda |/

II

paficestako va eso ’gnih samvatsarah |/ tasyema istaka yo vasanto
grismo varsah Sarad dhemantah / sa Sirahpaksasiprsthapucchavan eso
’gnih purusavidhah |/ seyam prajapateh prathama citih / karair yaja-
manam antariksam utksiptva vayave prayacchat /
prano vai vayuh |/ prano ’gnih / tasyema istaka yah prano vyano
’panah samana udanah | sa $irahpaksasiprsthapucchavan [/ eso ’gnih
purusavidhah / tad idam antariksam prajapater dvitiya citih / karair
yajamanam divam utksiptvendraya prayacchat /
asau va aditya indrah / saiso ’gnih / tasyema istakda yad rg yajuh
samatharvangirasa itihasapuranam / sa $irahpaksasiprsthapucchavan /
eso ’gnih purusavidhah / saisa dyauh prajapates trtiya citih / karair yaja-
manasyatmavide ’vadanam karoti |/ athatmavid utksipya brahmane
prayacchat / tatranandi modi bhavati //
prthivi garhapatyah | antariksam daksinagnih / dyaur dhavaniyah / ta
eva pavakapavamana$ucayah |/ haviskrtam etendsye ’nnam | tasmad
agnir yastavya$ cetavyah stotavyo ’bhidhyatavyah //
hiranyavarnah $§akuno hrdy aditye pratisthitah /
madgur hamsas tejo vrsa so ’sminn agnau yajamahe //
tat savitur varenyam bhargo ’syabhidhyeyam //
namo ’gnaye prthiviksite lokasprte / lokam asmai yajamanaya dhehi /
namo ’vayave ’ntariksaksite lokasprte |/ lokam asmai yajamanaya
dhehi /
nama adityaya diviksite lokasprte / lokam asmai yajamandya dhehi /
namo brahmane sarvaksite sarvasprte / sarvam asmai yajamanaya
dhehi //
hiranmayena patrena satyasyapihitam mukham /
tat tvam plsann apavrpu satyadharmaya visnave //
yo ’sa aditye purusah so ’sa aham iti //
esa ha vai satyadharmah [ yad adityasyadityatvam tac chuklam rapam /
etad yad adityasya madhya evaksiny agnau caitad brahmaitad amrtam
etad bharga etat satyadharmah [ etad yad adityasya madhye ‘mrtam
yasya hi somah prana vapy ankura etad brahmaitad amrtam etad
bharga etat satyadharmah | etad yad adityasya madhye yajur dipyati —
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OM apo jyoti raso *mrtam brahma / bhiir bhuvah svar OM [/
astapadam Sucim hamsam trisitram anum avyayam |
dvidharmanam tejaseddham sarvam pasyan sa pasyati /|

etad yad adityasya madhya UD ity eva mayukhe bhavata etat savit

satyadharma etad yajur etat tapa etad agnir etad vayur etat prana etad

apa etac candrama etac chukram etad amrtam etad brahmaitad bhanur
arnavah | tasminn eva yajamanah saindhava iva vliyante |/ esa vai
brahmaikata | atra hi sarve kama samahita iti /
atrodaharanti - amsadharaya ivanuvateritah samsphuraty antargah
suranam |/ yo haivamvit sa savit sa dvaitavit saikadhimetah syat
tadatmakas ca /
ye bindava ivabhyuccaranty ajasram
vidyud ivabhrarcisah parame vyoman /
te °rciso vai yasasah asrayavasaj
jatabhiriipa iva krsnavartmanah //
dve vava khalv ete brahmajyotiso riipake / §antam ekam samrddham
ekam / yac chantam tasyadharam kham /| yat samrddham idam tasyan-
nam / tasman mantrausadhajyamisapurodasasthalipakadibhir yastavyam
antarvedyam asye ‘gnyava$istair annapanai§ ca tejasah samrddhyai
punyalokavijityarthayamrtatvaya ca |
atrodaharanti — agpihotram juhuydt svargakamah |/ yamardjyam
agnistomenibhijayati somarajyam ukthyena siryardjyam sodasina

Svardjyam atiritrena prajapatyam asahasrasamvatsarantakratuneti //

etad viva ripam nabhasah khe ’ntargatasya yat param tejah / etad

Vvava riipam nabhasah khe *ntargatasya yad OM ity etad aksaram /[ tat

tredhabhihitam agna aditye prane / anenaiva tad udbudhnyaty udayaty

ucchvasayaty ajasram | tasmad OM ity anenaitad upasitaparimitam
tejah / athaisa nadi - anabhir iti / esignau hutam adityam gamayati / ato

YO raso ’sravat sa udgitham varsati | teneme pranih / pranebhyah praja

iti /

atrodaharanti — yad dhavir agnau hiyate tad adityam gamayati | tat
sliryo ra$mibhir varsati / tenannam bhavati //
agnihotram juhvino lobhajalam bhinatti / atas tac caturjalam brahma-
kosam bhinatti / atah param dkasam bhittvacyutam paSyati /
atrodaharanti —
ravimadhye sthitah somah somamadhye sthitam tejah /
tejomadhye sthitam sattvam sattvamadhye sthito *cyutah //

dvis tredha hi tad brahmabhistiyamanam mahas |/ devo bhuvaniny

avive$a /| OM namah | brahmane namah //
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agnir gayatram trivrd rathantaram vasantah prano naksatrani vasavah
purastad udyanti tapanti varsanti stuvanti punar visanty antar vivarenek-
santi //

indras tristup paficadaso brhad grismo vyanah somo rudra daksinata
udyanti tapanti varsanti stuvanti punar viSanty antar vivareneksanti //

maruto jagati saptada$o vairipyam varsa apanah Sukra adityah pascad
udyanti tapanti varsanti stuvanti punar viSanty antar vivareneksanti //

vi$ve deva anustub ekaviméo vairajah $arat samidno varunah sadhya
uttarata udyanti tapanti varsanti stuvanti punar viSanty antar vivarenek-
santi //

mitravarunau panktis trinavatrayastrim$au $akvararaivate hemanta-
$i$ira udano ’ngirasa$ candrama turdhvodyanti tapanti varsanti stuvanti
punar viSanty antar vivareneksanti //

esa hi khalv atmantarhrdaye ’niyan iddho ’gnir iva vi$variipah /
asyaivinnam idam sarvam / asminn ota imah prajah / ya$ caiso ’gnau ya$
cayam hrdaye ya$§ casa aditye sa esa ekah [ tasmai te viSvariipaya satye
nabhasi hitaya namah //



I

EVALUATION OF THE ORIGINAL
MAITRAYANIYA UPANISAD

§ 1. It is not necessary to repeat that the above reconstruction of the
original Maitrayaniya Upanisad does not pretend to be more than an
attempt. But, however drastic some of my restorations had to be, the
fact remains that the text essentially already emerges as soon as we accept
the consequences of the relation between V and SM and eliminate those
sections and parts of sections which proclaim themselves as being addi-
tional. The text as it then appears is not an arbitrary collection of left-over
sections, but a context with an unmistakable consistency, marred only by

interpolations which are, with different degrees of certainty, recognizable
as such.

§ 2. A brief paraphrasis of the bare text may be found useful. At the
agnyadhana the laying of the fire becomes a brahmayajfia, when the
sacrificer thinks upon the domestic fires as his atman. So the rite
becomes fully complete. The supreme being carries the dtman in two
ways, separately existing and evolving, as the prana, and as the sun. But
these two are homologous: the prana fire in the heart lotus is the sun fire
in the ether lotus. The ether is a lotus: the directions are its leaves; and
from this original principle, the ether-atman, evolve both prana and sun.
The original being, manifest in prana and sun, is to be meditated upon
in the formulae OM, bhiih bhuvah svah, tat savitur varenyam bhargas etc.
OM is the higher disembodied, true form of this Brahman. Brahman,
creating himself, made himself triple: thus OM is triple; on its three
madtras is woven the entire world. Likewise bhith bhuvah svah were the
formulae with which Prajapati called the world, his body, into being,
bhith becoming his feet, bhuvah his navel, svah his head; but the Great
Matra, which is his eye or the sun, transcends this world: it is the satyam.
In tat savitur etc. we meditate upon the bhargas, the Boon, which resides
in sun, eye and fire. He is the highest God, the Creator known under
many names. His abode is fire — of sun, of man; hence the brahman-fire
has two atmans: when sacrificing into the fire one who knows this
meditates on the atman, sacrifices in the atman.

Indeed one sacrifices: food is consumed. Food is the atman’s form,
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for the personal atman, which is the prana, consists in food. Without it
the sensory functions of the dtman cannot operate; with it they thrive.
Of Brahman’s two forms, non-time and time, the time form, too, is a
completion of Brahman. This is the Year, through which food grows and
the creatures originate, live and return. Year is Prajapati who is Time —
food is the nest of Brahman, its self. But originally Brahman was alone,
and infinite everywhere, as the ether-atman, out of which he awakened
this world. As this ether-atman, its form is luminous, as it is in its triple
presence in sun, heart and fire. This being in sun, heart and fire is one
and the same: he who knows this finds union with Brahman.

How does this union come about? The year is one fire-hearth, built of
the seasons, which are the limbs to his body as a person. It is the ea.rth,
Prajapati’s lowest layer. It lifts the sacrificer up to the ne_xt level, Wmd.
Wind, which is prana, is a fire-hearth built of the {ive pranas, the limbs
to its body as a person. It is the atmosphere, Pre.uépatl’s second layer.
It lifts the sacrificer up to the third level, Indra. Heis the sun, a -ﬁ.re-hearth
built of the sacred texts, limbs to its body as a person. It is the sky,
Prajapati’s third layer. It offers :il:i saglxi-lﬁoer (Io the Atmavid, who lifts

. n in which he s bliss and joy.

hu;;:pﬂi:e? :ii)hn]:Ztic fires — earth, atmosphere am_i sk)'/ —are the Pavaka,
Pavamana and Suci, under which names tl?e tanithavis is offered to the
fire. The sacrificer then offers the Aavis in his m01.1th. Thus th? ﬁ1:e must
be offered to, piled, lauded and represe.nted; as with such Igeilt.at;:)nns as
the Golden Bird — the brahman-fire - n? heart and. su.n,l v;i/hlc ls. o Z}ZD,
as the Diver, Swan, Glow, Bull: he is in the sacnﬁcfla ;e .dyajrzise bé
“Savitr’s covetable Boon” must be repre.senfed by hn'n. An hﬁ) ise
oﬁ'ereti to the fire which is on earth t'hat. 1t glve th‘e ya]alrgaltla ths sun iI;
to the wind in the atmosphere, that it give him his world, C}’ﬁ ) € that it
the sky, that it give him his world, .anc% to Br.ahlll;an nideve?lfltn. 15; ——_—
give hil;l everything. It, the True, is hidden in the golden sun: S

it. so that he of the true order may be seen. For I am the person in
open it, :
tltll) n. This person is the Satyadharma: . o
eT;u b ioht aspect of the sun is the sun itself. But that which throbs in
e brig

. _ as well as in the eye and in the fire — that is Brahman, Fhe
the center of it n, the Satyadharma. It is the Immortal from which
Immortal, the_Boo S’ rout. It is that which is expressed in the yajus:
moon and prz’inai ’: i.e. Brahman. He who sees the twice four-footed,
0 'mr 1‘11 t,he minute and indestructible being of two orders,
::)llle ?ure, 'Eﬁeliz:lvf l;e sees all. That which is in the center of the sun, is

azing wi ?

h tic Ud, from which two rays spring. It is Savit, Satyadharma,
the mystic U4,

apo jyoti ras
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Tapas, Fire, Wind, Prana, Waters, Moon, Glow, Brahman, the oceanic
Light. In it the sacrificers drown as in a sea, into union with Brahman:
for in it all desires are contained.

Two forms has this brahman-light, a pure one, which is the ether-light;
and a thriving one, which is food. Hence one should offer food ritually
in the fire hearth, but also, whatever remains from the fire, into the mouth,
to make one’s own light thriving, to conquer the worlds of merit, to
become immortal. The pure form of the brahman-light, which is in the
orifice of ether, is the supreme light. It is the syllable O.M, which must be
pronounced thrice, for the fire, the sun, the prana. For through it fire
blazes forth, sun rises up, prana breathes. OM is the supreme light,
therefore one must think upon OM as the boundless light. Then Anabhi,
which is the channel that conducts the oblation to the sun. The sap floWs
off and rains the udgitha, through which the pranas live, and through
the pranas the creatures. If one thus offers the agnikotra, O0° breaks
through greed and then through the four whorls that sheath Brahman
in the ether-lotus; and in the inner space one breaks through t© the
contemplation of Brahman. Twice, thrice is Brahman praised With mahas.
The God enters the worlds: homage to OM, to Brahman.

Gods, metres, stomas, samans, seasons, pranas, luminariess and groups
of deities by the virtue of this being rige élo;v rain, praisé reenter
and look out from within. This supreme’ being, is th; ztman, in the
Fleart, very minute, of all forms, like a blazing fire. All this wor!d
is this brahman-fire’s food. It is the same one in fire, in this heart, 1n

yonder sun. To him, the many-formed, who rests in the true ether,
be homage.

§ 3. Fundamental to the doctrine as it emer es is the explicit homology
of macro- and microcosm, an homology mide significant and acted
upon in an act of sacrifice. This sacrifice is the q 'hfz'a whi gives the
act a daily reality that the larger rituals, deay tgntlh he’a rts of the gl:eat
priests of the Brahmanas, must miss, "l,'he fi ° .:'S three hearths 18 2
symbol of that order which pervades o stl‘e 111 1 e universes the
daily sacrificing into this fire is the daily a fﬁmraui'ureof s order-

The Maitrayaniya represents a Stage where thja ;1011 logy i made more
clearly conscious, that meang also, less take ; omante an before.
In his entire psychophysical constitution mallll c(;l;lsgtl;tutes a little world

which limb for limb and leve] for level parallels the great world: But there

is no longer a strict identity: the identification must repeatedly.and
consciously be made as a matter of meditation. A process of micro-
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cosmification has set in that will gain momentum and in certain schools
win out, while the very cosmologies that had raised and answered the
oldest questions man asked about himself vanish but for a puranic
halflife that holds little significance.

That such more advanced thought, advancing without giving up its old
ritual frame of reference, was expressed in the context of the agnihotra
and related rites seems particularly appropriate. There is a privacy and
immediacy here, and also a frequency, that is unmatched by the larger
ritual spectacles of the great of the land. It is a simple rite for which
ordinary household utensils suffice. It is also a rite which in its daily
recurrence, at daybreak and nightfall, gives structure to life. At the
agnihotra the cow is milked for the first time, and the last. Simultaneously
man and sun set out on their daily course, and simultaneously they
complete it. There is an obvious parallelism between man and sun, with
the fire as their bond, which during the ritual itself is expressed in several
ways. The fire that has been smoldering under the ashes during the night
is made to blaze and the oblations are poured into it to light the sun and
feed it as it embarks on its course. And the two offerings brought to the
sun in the fire are paralleled by the two times that the performer feeds
himself on what is left of the offering.

It is this fundamental parallelism with which our Upanisad is pre-
occupied. Some of the speculations it offers have the appearance of great
antiquity and the associations in other texts that we can follow point to
the existence of a large body of speculations centered round the domestic
fires and a domestic rite. It is difficult to “date” it, because the most
tangible criterion of dating, its style, cannot be employed in a text that
has gone through so many different hands. But it is quite clearly older
than the SM context as a whole, and it can only be described as a Vedic
upanisad, more “Vedic” than the early metrical upanisads. Judging by
its contents one should put it not too much later than the Taittiriya
Upanisad, while some portions, like 6.33 are definitely older. On the
other hand the last “chapter” shows that it is already a long way from
the Brahmanas: one tries to retain the magnitudes which the Brahmanas
ordered in pentads, but in mere enumeration, more as a courtesy to
tradition than because it conveyed anything to the users.

Most interesting the text is on account of its undecided dualism
between the primacy of the “higher” and of the “lower” aspect of
Brahman. The higher aspect is indeed high, and true, and disembodied,
but the lower aspect makes the higher complete, makes it thrive, makes it
live. But this is only to be expected in a text which deals with the unity
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of the world that is meditated upon and realized through an act that
should regenerate and sustain the world. Still, the regularity with which

this dualism is emphasized shows that it was more of a problem than
could be solved in the terms of ritualism.



v

THE COMPOSITION OF SM

i. THE BRHADRATHA INSTRUCTION AND MAITREYA UP. CH. I

§ 1. So far we have taken the unity of SM for granted, for it was as one
entire text that SM was inserted into MU. We shall now consider the
composition of SM. Four different texts can be distinguished, the
Brhadratha Instruction, the Valakhilya Instruction, the Kautsayani Stuti,
and a section on the three gunas. The latter two texts are obviously accre-
tions, appended to SM as a separate chapter. More attention deserves the
relationship between the Brhadratha and Vilakhilya instructions.

§ 2. A king, Brhadratha by name, who has turned hermit, deplores
the filthiness of the human body and the impermanence of the world.
After a period of austerities he is approached by the sage Sakayanya.
The king asks the sage for instruction and Sakdyanya identifies the
atman with Marut, which is a name of Brhadratha. When the king
requests further instruction, the sage declares that he will tell the king the
brahmavidya which has been related by the sage Maitri/Maitreya. This
brahmavidya is in fact the Valakhilya Instruction.

From the point of view of style and composition the Valakhilya Story
constitutes a separate and independent text. It is prima facie evident
that whenever two instructions by different persons in different circum-
stances are found together in one text, at least one of them, and probably
both, existed independently before it, or they, were combined ; we cannot
assume that SM had one author who wrote up the entire text as an
original composition.

§ 3. The prima facie assumption that one or both of the component
instructions had a prior existence as a separate text is further corroborated
by the separate existence of a version of SM, which essentially contains
only the Brhadratha Instruction (B.1.) plus additional §lokas from SM 3.
This text is Maitreya Up., ch. 1, edited by F. Otto Schrader. If we may
accept that the Vilakhilya Instruction (V.I.) was inserted in B.L,' we

1 Already Max Miiller, o.c., p. xlvi, wondered if the Maitreyi (= Maitreya)
Upanisad were not the original framework of the entire text of V.
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have a repetition of what happened to SM as a whole: B.I. was interrupted
by V.I. to form (most of) the composite SM; the composite SM was
inserted in MU to form the composite Vulgate. We might then
represent the historical growth of the Vulgate as follows:

Vi — Bl

]

SM ——» MU

|

Vulgate

This prima facie plausible relationship is proved for V by the separate
existence of SM. The question is whether the existence of the Maitreya
(Mtre) proves the same for SM.

If it be true that the shorter version of SM in Mtre does represent,
however poorly, the original form of B.I., the relationship between the
three extant texts Mtre, SM, and V can be stated in this stemma:

B.L.-O(riginal) V.I.-O MU-O
|
( 1 L
B'I'l B-I.g V.I-l
} —
Mtre SM-O
]
I -
SM, SM, MU
| |
]
v

§ 4. Itis not possible to come to any certain conclusions on the basis
of the evidence of the Maitreya Upanisad. We have already noticed the
fact that the first chapter of this text, which we shall designate Mitre,
corresponds partly with SM. The authority of this version in Schrader’s
edition is severely limited by its fragmentary state. Nonetheless it sheds
an interesting light on the Brhadratha Instruction.

The correspondences between Mtre and SM are as follows:

Mtre 1.1 1.2 1.3 1.4 1.4, 5loka 1 | §l.2 sl 3-7
SM 1.1 34 1.7 2.1 4.1, Sloka 4.24l. | 4.3.1-5
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There are two possibilities: either Mtre is a very fragmentary version
of SM, or the original of Mtre has been used to form SM. There is one
important argument against the former alternative: the curious place
of SM 3.4 in Mtre where it is 1.2.

In SM the section 3.4is included among a number of additional sections,
introduced by athdnyatrapy uktam, and therefore not integrated in the
text; in Mitre it is part of Brhadratha’s speech, and there it makes
excellent sense. In SM 3.4 it reads: athanyatrapy uktam — sariram idam
maithundd evodbhiitam samvidvyapetam niraya eva miitradvdrena niskran-
tam asthibhis citam mamsendnuliptam carmanavabaddham vipmitra-
vatapittakaphamajjamedovasabhir anyais ca malair bahubhih paripirnam
kosa ivavasanneti. We note at once that the section ends with a corruption.
Mtre has the vocative bhagavan instead of athanyatrapy uktam, and ends
as follows: ... paripiirnam | etadrse Sarire vartamdnasya bhagavams tvam
no gatir iti.

The corruption in SM is so intriguing because it is clearly at the basis
of the reading of V: while SM has ... paripirnam kosa ivavasannd,
V reads paripirnam kosa iva vasund. Now it is highly unlikely that a
“body stuffed with other kinds of filth”* will be likened to a “treasure-chest
full of treasure”; we must regard V’s reading as a correction of some
reading like the one SM has retained. And SM reading must have been a
corruption of the reading surviving in Mtre:

Mtre ... paripiirnam *etddrsosarirevartamdnasya ...

SM ... paripiirnam ...... koSaivavas.annad ...

A% ... pariparnam ...... kosaivavas.und ...
Noteworthy is that the two versions must reflect an original scribal error
etddrso for etadrse.

The reading of Mtre has the clear ring of truth. Several sections in
Brhadratha’s speech have similar phrases: SM 1.2 and 3: asmifi Sarire
kim kamopabhogaih; 1.7: etadvidhe samsdre kamopabhogaih. But if
SM 3.4 belonged to Brhadratha’s speech, why was it displaced to 3.4?
It is possible to answer this question. This section happens to be dis-
placed in all Mtre MSS. While it should go before 1.3 (=SM 1.7) all
MSS have it after 1.3; but one MS retains the original number: though
placing it third, it numbers the section 1.2.2

We may reconstruct the process of its dislocation in this way. The
Vorlage common to Mtre, SM and V, omitted the section in the written
text of Brhadratha’s speech; thereupon these lines were entered in the

¢ Schrader prints the sections in this order on the authority of the number in one ms.
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text, probably on the top of the next leaf. Aslong as B.I. held its original
brevity, no occasion for confusion could arise: the lines were clearly part
of Brhadratha’s speech. But when the leaves of the Valakhilya text were
bodily inserted between those of the Brhadratha text, the lines became
widely separated from the speech to which they belonged.

The fact that its position in Mtre thus indicates that SM 3.4 originally
belonged to B.I., does not imply that it was an original part of B.I.
Although it is possible to conjecture that due to its close resemblance to
SM 1.2 the section was dropped through haplography, it is more likely
that the section was a doublet of 1.2, a more elaborate version penned on
to the top of the next leaf. One would not expect the B.1. text to have
originally two very similar sections.

However that may be, the scribbled addition ended with vartamanasya
(sc. kim kamopabhogaih), to which Mtre supplied bhagavams tvam no
gatir from Mtre 1.3 (SM 1.7), which in its text precedes. In another copy,
where the section was dislocated because of the insertion of the V.I. text,
this *etddrso Sarire vartamanasya, making no sense, deteriorated into
corruptions, while the entire section was entered as quoted from else-
where.

If my argument is correct, this would indicate that, for that section to
be so displaced, there must have been a text inserted between it and the
leaf to which it belonged. If SM 3.4 really belongs in SM 1 the V.I. text
must have terminated before 3.4. And when we find in this apparently
more original version of B.L in Mtre that the §lokas of SM 4.1-3 form
part of it, the likelihood that the original Brhadratha text, which was
used to make up the SM text, consisted of the Brhadratha Instruction
with a number of yogic $lokas at the end increases.

Nevertheless, it cannot be argued that the stemma which has been
drawn up above is completely pure. According to it, readings which. SM
and Mtre have in common should be more authentic than solitary
readings of V. But this is not true in one signal instance: in 1.7 V has a
reading vrascanam vdtarajjindm which must be correct; both SM and
Mtre here have the meaningless sthdnam va tarianam. It is therefore
necessary to assume conflation, either of Mtre with a copy of SM which
had this corruption, or conflation of a copy of V, which had sthdnam va
tariinam from SM, with a copy of a descendant of the original Maitreya
which still had the correct vrascanam vatarajjinam.

Although it is therefore impossible to reach definite conclusions about
the relation between Mtre and SM, and the original shape of the
Brhadratha Instruction, the probabilities are that SM is a composite text
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constituted by a Brhadratha text with a number of yogic $lokas appended
surviving in Mtre, and the Valakhilya text.

ii. THE VALAKHILYA INSTRUCTION

The version of Mtre suggests that the Brhadratha Instruction immediately
after Sakayanya’s first answer to Brhadratha continued with a group of
Slokas now found in SM chapter 4, and that the Valakhilya Instruction
was inserted before the §lokas. If this is true we are prepared to find
transitions from one part to the other, transitions of a recognizably
additional character. And such transitions we do indeed find. At the
joint of the Brhadratha Instruction and the Vilakhilya Instruction we
find two quotations, one from the Chandogya Upanisad, which are
outside the context of both instructions; and at the joint between the
Vilakhilya Instruction and the $lokas we find a series of additional
sections introduced with athanyatrapy uktam. The two transitions
bracket the Valakhilya Instruction.

The introduction to the V.I. proper poses an interesting problem to
which we have already alluded. Sakayanya is represented as quoting a
certain bhagavdn, to whom V gives the name of Maitri, and after this
quotation and the following quotation from ChUp. follows a line stating
that the bhagavdn Maitreya (SM), or Maitri (V) has told (to Sakayanya
presumably) a certain brahmavidyd or sarvopanisadvidya, which Sakayanya
now prepares to transmit to Brhadratha. It is noteworthy that Maitri/
Maitreya is therefore more closely associated with the Valakhilya
Instruction than with the Brhadratha Instruction itself. Mtre, which
omits the Valakhilya Instruction has no Maitreya at all, though the text
itself is named after a Maitreya; but so is SM, the Southern Maitrayani
called after the Maitrdyaniya with whom it has no original connection.
Names are poor guides; it is possible, as we have seen, to argue that Mtre
acquired its name from SM, which itself acquired its name from V,
while in V’s title itself the Maitri (Maitreya) of SM survives. The first
sections of Mtre are identical with the first sections of SM and the title
of the one could be transferred to the other. Ever since the two lists of
the Muktika Upanisad the titles of the upanisads were fixed ; a Mtre text,
which was not at all a Maitreya Upanisad, could because of its partial
identity with another Maitreya Upanisad (SM) be considered a version
of SM and derive its name from it, thus conforming to the title list of
the Muktika; and it remains possible that the only text which had a
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legitimate claim to the name of Maitreya was the Vilakhilya Instruction
whose transmission was associated with a sage Maitreya.

The Brhadratha Instruction is an odd text from every point of view.
It must have existed separately from the Valakhilya, yet neither in the
form which it has in Mtre, nor in the form which it has when we isolate
the clearly independent Valakhilya Instruction, can it be considered
complete. It starts off with a plaint of world-weariness so obviously
Buddhistic in tone and terminology as to be unmistakable, which
continues with a list of epical kings, among whom obscure ones, and
concludes with a picture of cosmic dissolution which is puranic, while
the only instruction responding to this plaint consists of a far-fetched pun
on the king’s name ; then other texts take over, the Valakhilya Instruction,
or a group of §lokas. The only sequel awarded it is the makeshift
conclusion by the late editor of the Vulgate, which does no justice to the
pathos of its beginning.

Though the Brhadratha Instruction is a truncated text, the Valakhilya
Instruction appears to be complete, indeed overcomplete. It is in parts
heavily interpolated and has acquired a formidable appendix of additional
sections which shade into the Mtre §lokas.

The core of V.I. is an instruction which takes the form of four questions
and answers. Down to the beginning of the third answer (sections 2.3-2.6)
the text is unadulterated. Incidentally we notice throughout the
superiority of SM readings to those of V, which has also an extra gloss
(which happens to be misplaced). In 2.6 the interpolations start. It is
said that Prajapati, in order to instil life in his creatures, makes himself
“like the wind”. The text continues: sa eko ndvisat | sa paficadhdtmanam
paribhajya... ucyate — yah prano ’pdnah samana uddano vyana iti. 2.7 de-
scribes the function and location of the five prinas, to which description
the first part of 2.8 is a (sub-)interpolation, and the second part additional,
with athdnyatrapy uktam. Clearly the entire portion from ucyate onward
is not original, for in 2.9 the text resumes with, again, sa vd esa parica-
dhatmanam paribhajya, whereupon again an interpolation of two
upanisad quotations is added. This interpolation apparently intruded
into the place of the remaining sentence, for the twice-repeated line
sa ... paribhajya never gets completed and we have to supply e.g.
abhyantaram pravisat. The text goes on to say that the ensouling spirit
(Prajapati) “pierces the five orifices and eats the objects with the five rays
(rasmi).” This occasions another interpolation (the body as chariot)
apparently inspired by rasmi “ray” but also “rein”.

The sections 2.10 f. and 3.1 are clean, but 3.2 is again disruptively
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interpolated by an upavydkhyana of a few lines. This section contains
the fourth question, which asks for the difference between the “pure
atman” of 2.10 f. and the “transmigrating atman.” The line tan hovdca,
with which the answer should start, has dropped out, but is easily
restored. After a phrase parallel to that of the question in 3.1, the answer
clearly went on to describe this “transmigrating atman”’ as the “bhiitarman’
which seems here to have been understood as abhibhiita Gtman. But the
beginning of this description has been replaced by the upavyakhyadna,
which nevertheless presupposes a line like “this (transmigrating) dtman
is the atman in the body, the bhiitdtman” for the upavydkhydna reads:
pafica tanmadtrani bhiitasabdenocyante | paiica mahabhitdni bhitasabdeno-
cyante | atha tesdm yat samudayas tat $ariram ity uktam | atha yo ha
khalu vava §arire ity uktam | sa bhiitaitma ity uktam. We are justified in
accepting the line atha yo ha khalu vava $arire sa bhiitatma as the original
reading replaced by, and incorporated in, the commentary, with (perhaps)
a small lacuna after sarire. After these interruptions the text is clean; it
runs neatly parallel, as we have come to expect of our text, to 2.10 f.
and describes the bhitdtman with the opposites of the qualifications of the
“pure dtman.”

V then once more betrays its derivative character. In its Vorlage, like
SM’’s, the line tdn hovdca, which introduced the answer 3.2 to the question
3.1, had dropped out. But though 3.2 is unmistakably the answer to 3.1,
a new hand, most likely that of the editor of V, added at the end of this
answer the line katama esa (iti) | tan hovdca, as though 3.2 were still part
of the question 3.1. SM naturally lacks this absurd line, and naturally,
too, the question that V suggests never gets answered: the following
sections 3.3-5 (from among which 3.4 has already been accounted for)
are introduced with athdnyatrapyuktam and cannot be regarded as the
content of a response to a question 3.1-2.

In fact, we must conclude that V.I. ended with 3.2. The text of V and
only two manuscripts of SM have in chapter 4 a section omitted rightly
by the Adyar edition of SM, where another question is introduced whose
answer improbably consists of an additional section with athanyatrapy
uktam and ending with Mtre $§loka one, and a next section ending with
Mtre §loka two. Whether one accepts my Mtre argument or not, it is
obvious enough that after 3.2 we have only accretions to the Valakhilya
Instruction, which in V, and, probably through conflation, in two sources
of SM, have been restructured as part of the Valakhilya Instruction. We
have seen above that, while in SM the §lokas here follow which in V got
displaced in 6.34, the tireless editor of V has replaced these §lokas by a
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second spurious question and answer which must forge the link with V
chapter six.

Hereunder follows the bare text of V.I. without its explanations,
interpolations and appendices. It is a neat and tight little text on the
difference between the dtman and the bhitdtman. The doctrine is of
proto-Samkhyan provenance and quite interesting. The old upanisadic
idea of the creator who enters his creation is still alive: there is one
Atman. But one notices that a change is taking place. It is not the
whole world of creation that is so to say the body of the creator, but the
human bodies embody particles of this one Atman: atha yo ha khalu
vavaitasya so ’mso ’yam yas cetanamdtrah prati purusam ksetrajiiah
samkalpadhyavasayabhimanalingah prajapatir visvakhyah. Soon this
plurality of embodied particles of the one dtman will be understood as
a plurality of embodied pure dtmans, the doctrine of the classical, i.e.
late, Samkhya. Incidentally an explanation of the well-known term
linga-sarira is here suggested: could it be an abbreviation of
samkalpadhyavasaydabhimanalingasarira, “that body which is characterized
by buddhi, ahamkara and manas™? The traditional explanation “mergent
body” <lim-ga (while we would then expect layam-ga) is wholly un-
satisfactory. I intend to elaborate this point elsewhere.

2.3

athapahatapapmanas tigmatejasa irdhvaretaso Valakhilya iti §rityante /
atha te Prajapatim abruvan —

bhagavafi $akatam ivacetanam idam S$ariram | kasyaisa khalv idro
mahimitindriyabhiitasya yenaitadvidham idam cetanavat pratisthapitam
pracodayitasya kah | bhagavann etad asmakam brihiti //

tan hovaca —
24

yo ha khalu vavoparisthah $rilyate sa va esa suddhah piitah $tnyah
§anto ’prano niratmananto ’ksayyah sthirah §asvato ’jah svatantrah sve
mahimni tisthati /| anenedam $ariram cetanavat pratisthapitam praco-
dayita caiso ’syeti //

te hocur -

bhagavan katham anenedréenanisthenaitadvidham idam cetanavat
pratisthapitam pracodayita caiso ’syeti //

tan hovaca —
2.5

sa va esa siksmo ’grahyo ’dr§yah purusasamjfiako *buddhipirvam
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ihdvartate m$ena susuptasya ivabuddhipirvam vibodhayati / atha yo
ha khalu vavaitasya so 'm$o ’yam ya$ cetanamitrah prati purusam
ksetrajiiah samkalpadhyavasdyabhimanalingah Prajapatir vi§vakhyah /
tena cetanenedam $ariram cetanavat pratisthapitam pracodayita caiso
*syeti [/

te hocur -

bhagavann idréasya katham amsena vartanam iti //

tan hovaca -
2.6

prajapatir va eko ’gre ’tisthat / sa naramataikah |/ so ’tmanam
abhyadhyayat |/ bahvih praja asrjata |/ td a$mevaprabuddha apranah
sthanur iva tisthamana apasyat [ sa naramata [ so *‘manyata — etesam prati-
bodhanayabhyantaram pravisaniti / atha sa vayum ivatmanam krtvabhy-
antaram pravisat | sa eko navidat [ sa paficadhatmanam paribhajya
29

<abhyantaram praviSat> | sa va eso ’smad dhrdantarad akrtartho
’manyata — arthan aénaniti / atah *khanimani bhittvoditah paficabhi
raémibhir visayan atti [ anena khalv iritam paribhramatidam $ariram
cakram iva mrtpacena | <evam anena> idam S$ariram cetanavat
pratisthapitam pracodayita caiso ’syeti /
2.10

atmeti hoanti / vasam nita iva sitasitaih karmaphalair abhibhilyamana
iva prati $ariresu carati [ avyaktatvat siksmatvad adr§yatvan nirmama-
tvac canavastho “kartd
2.11

Kkartevavasthitah / sa va esa Suddhah sthiro ’cala$ calepyo ’'vyagro
nihsprhah preksakavad avasthi.tah. / svastha§ cartabhug gunamayena
patenatmanam antardhayavasthita iti /f
3.1

te hocur -
bhagavan yady evam asyatmano mahimanam siicayasy anyo va parah

ko ’yam atmakhyo YO ’yam sitasitaih karmaphalair abhibhiiyamanah
sadasadyonim apadyata | avacim vordhvam
3.2 o

<va> gatim dvandvair abhibhilyamanah paribhramatiti //

<tan hovaca —=> o '

asti khalv anyo ’paro bhitatmakhyo yo *yam sitasitaih karmaphalair
abhibhiiyamanah sadasadyom_m apadyata | avacim vordhvam <va>
gatim dvandvair abhibhﬁyamanah. paribhramati /| <atha yo ha khalu
viva Sarire sa bhitatma> | athasti tasyatmabbindur iva puskare / sa va
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eso ’bhibhiitah prakrtair gunaih | ato *bhibhiitatvat sammidhatvam
prayati | sammidhatvad atmastham prabhum bhagavantam karayitaram
napadyat | gunaughair trpyamanah kalusikrta$ casthira$ caficalo lolupya-
manah sasprho vyagra$ cabhimanitvam prayatah [ aham so mamedam
ity evam manyamanah nibadhnaty atmanatmanam jaleneva khacaram /
krtasyanuphalair abhibhiiyamanah paribhramatiti /l

iii. THE APPENDICES 4.1—4 AND 4.5

The combined Brhadratha and Valakhilya Instructions are followed by
two appendices which together make up SM chapter 4. The first of these
is a stuti of four stanzas which is attributed to Kutsayana. It is an
indifferent text, in no discernible way connected with the preceding
context. It may have agglutinated to B.I. before this text was combined
with V.I.

More interesting is the second appendix, the prose section 4.5. It
presupposes both V.I. and the stuti 4.1-4, and must therefore have been
added after SM, including 4.1-4, had come into being. There is a wide
divergence between readings of V and SM, some of which are due to
corruptions in SM, and some to the editor who in this last section of the
inserted SM text made changes to ease the transition to chapter 6 of V.

The first lines read in SM as follows: tamo vd idam agra dsa | tat pascdt
tat pareneritam visamatvam prayati | etad vai rajaso rupam | tad rajah
khalv iritam visamatvam prayati | etad vai tamaso ripam | tat tamah
khalv iritam | tamasah samprasravat | etad vai sattvasya r gpam | tat
sattvgt samprdsravat.

V has here: tamo vd idam agra asid ekam | tat pare syat | tat pareneritam
visamatvam prayati | etad ripam vai rajah | tad rajah khalv iritam
visamatvam prayadti | etad vai sattvasya ripam | tat sattvam everitam |
rasah samprasravat.

V clearly has the more logical text, but is not free from corruptions
itself: tat pare (v.I. paro) syat is mot impossible, but not probable;?
etad riipam vai rajah is doubtless corrupt.t The lines in SM on the second
tamas must be due to a dittography. Interesting is the use of rasahin 'V,
which must be correct.

In the sequel V has the significant alteration of proktd agryds tanavo

Max Mijller > 0:C., P 303, conjectures tat pare *sthat.
4 Max Miiller’s ms. has, like SM, etad vai rajaso rapam (0-c-> P- 304).
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brahma rudro visnur iti (SM) into prdg uktd etds tanavah; here the reading
of SM is, without the slightest doubt, the correct one,’ since precisely
these three deities of the trimirti are identified with the particle of sattva,
rajas and tamas respectively in Prajapati as Ksetrajfia. In these
identifications the text of SM is marred by a haplography.®é

After the gods of the trimiirti have been identified with the particles in
the Creator-Soul of the three gunas, it is said that this creator becomes
triple, eightfold, elevenfold, twelvefold, and infinitefold, and in these
forms “originates” (udbhiita). This occasions an etymological explana-
tion: udbhiitatvad bhiitam, which is followed by: bhitesu carati pratistha
(SM) or pravistah (V). The reading pratisthd of SM is preferable in view
of the other references which this agglutinated section includes to the
preceding V.I. text, particularly the literally copied phrase yo ’mso yo
yam yas cetanamadtrah prati purusam ksetrajiiah samkalpddhyavasayabhi-
manalingah prajapatir (visvakhyah)? of 2.5 which is there the pratisthd
of the body. Hence that 4.5 goes on to say: sarvabhiitanam adhipatir
babhiiveti. But since this creator made himself triple, eightfold etc., and
hence created himself as the material creation, it is stated at the end that
he is both the inner soul, the antardtman, and the outer soul, i.e. the
bhiitatman, a contrast which the editor in V 6.1 misinterpreted as
equivalent to the contrast between sun and prana!

5 It survives in Max Miiller’s ms., see above.

¢ As is shown by Max Miiller’s ms. the original sequence was rajas — brahma,
tamas - rudra, sattva — visnu, in which series the expected order ramas — rajas — sattva
is sacrificed to the sequence brahma — rudra — visnu.

7 SM probably had visvakhya or visvaksa here as is shown by V where a visveti
survives.
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THE COMPOSITE TEXT OF V 6.1-32

We have seen above that an editor must be held responsible for a number
of additional passages and alterations which imposed a spurious unity on
the combined texts of MU and SM. The existence of at least one editor
is proved by a critical comparison of V and SM: one person must be
responsible for the additional sections 4.4-6, for the removal of SM 4.3,
the insertions of V 6, sections 29 and 30, which comprise the conclusions
of both the Brhadratha and Valakhilya instructions, probably of the
alterations in SM 4.5/V 5.2, and further alterations in V chapters 6 and 7.
We have assumed that the same editor is also responsible for, if not the
composition, at least the insertion, of those numerous passages inserted
in V 6.1-32 with athdnyatrdpy uktam and iti | evam hy aha, a procédé
that itself was carried over from SM. This assumption is hard to prove,
but reasonable to make; we find in these additional sections numerous
references to both the preceding SM portions and the succeeding portions
of MU. This does not however mean that only one person was the
author of all the interpolations, as we presently shall see.

The insertions and additions are generally of an explanatory character.
For example, 6.3, which states the equivalence of Sun and OM, is followed
in *6.4 by essentially explicative quotations from elsewhere. Thereupon
*6.5 introduces 6.6 with a large number of applications of the triadic
division exemplified in 6.6 with the three mdtrds of OM. The derivative
character of *6.5 is quite clear from its terms, which, though the section
actually precedes, presuppose the terms of 6.6. The original MU text
reads: athdvydhrtam vd idam dsit | sa satyam prajdpatis tapas taptvanu-
vyaharad bhir bhuvah svar iti | esaivdsya prajapateh sthavisthd tanuh
va lokavati]. When *6.5 adds athdnyatrapy uktam — svanavaty esasya
(sc. Dprajapates) tanith yom iti | stripumnapumsaketi lingavaty esa (sc. asya@
taniih), etc., it clearly presupposes the prajapateh which is really furnished
by the later section. Vice-versa the numerous “bodies” provided in *6.5,
may have occasioned the addition of yd lokavati in 6.6.

Of a similarly explicative character is the second part of 6.7, viz. *6.7a,
which adds more exegesis and etymology to that already given. Likewise
*6.9-10 contain additional material, additional not to a preceding, but
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to a succeeding section, viz. 6.11, which is followed by two more sections
developing the same theme, *6.12-13. Similarly *6.14 preludes to 6.15,
on kala and akala, with several thoughts on time and its divisions, which
*6.16 continues.

Section 6.17 concludes for the time being the original MU. The large
series of additional sections, which can be treated as an appendix,
*6.18-21, contain miscellaneous discussions on yogic practices, and
continue the scattered comments found at the end of 6.3 and 6.8, where
the editor had shown that the text, in the Simkhyan manner he explains
it, referred to yogic practices by implication. Sections *6.22-24 resume
the speculations on OM, while *6.26-27 return to the prandgnihotra and
food speculations thad had occupied the editor already considerably in
*6.9-10 and *6.12-13 A propos of 6.11.

Finally in *6.29 Sakiyanya of the Brhadratha Instruction is re-
introduced in order to conclude both the Brhadratha and the Valakhilya
episodes. To this conclusion *6.31-32 are further accretions.

Conveniently we may divide the additional sections in two parts, those
scattered among the 11 authentic sections of MU, and those following
MU and preceding the conclusion of SM in 6.29-30. If weinclude among
the first group the section-sized additions in *6.7a, which refers back to
6.7, and of 6.9a which refers forward to 6.11, we have a total of 9
additional sections: *6.4-5; 6.7; 6.9-10; 6.12-14; 6.16. These inter-
polated sections tend to cluster: of the eleven authentic MU sections
no less than six have excited no further interest (except for the usual
conclusion with an extra $§loka), while two sections, 6.11 and 6.15 hav.e
been enlarged upon in six additional sections. We can represent 1t
as follows:

6.1-2

6.3 (:*6.4-5:)6.6

6.7 (*6.7)

6.8-9

(*6.92-10:) 6.11 (:*6.12-13)
(*6.14:) 6.15 (:6.16)

6.17

Our editor not only copied the artifice of insertion with athdnyatrapy
uktam from SM chs. 3 and 4, but also standardized a peculiarity in which
SM had indulged twice, namely to end a prose section with a §loka. In
the case of SM it seems that the §lokas are primary, the prose enlargements

p——
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secondary, if our Mtre argument was right.! In 4.1 SM uses iti [ athoktam,
in 4.2 iti | evam hy aha. )

The phrase iti | evam hy aha is, with a few exceptions, used throughout
the text. The only sections not thus increased are 6.2; 6.8 (where the
phrase may have dropped out); 6.9; 6.10; and 6.13. In 6.30; 35; 36, and
38 we meet atrodaharanti, which is probably authentic. The other phrase
returns in 6.37; 7.8 and 7.9.

No certainty can be had about how many hands collaborated in
adding to the text. Once the habit had started, and a few additional
sections and stanzas had been provided, the text lay open to its scribes.
That several hands have been active is shown by subinterpolations in
*6.4; 6.19 and 6.21.

The first section provides an interesting case. We read: atha khalu ya
udgithah sa pranavah | yah pranavah sa udgitha iti | asau va dditya udgitha
esa pranava iti | evam hy aha - udgitham pranavakhyam pranetdram
bharapam vigatanidram vijaram vimrtyum tripadam tryaksaram punah
Dpaficadhd jiieyam nihitam guhdydm iti | evam hy ha — drdhvamiilam tripad
brahma $akha akasavayvagnyudakabhimyddaya eko ’$vatthanamaitad
brahmaitasya tat tejo yad dsa adityah | OM ity etad aksarasya caitad
tasmad OM ity anenaitad updsitdjasram iti | eko ’sya sambodhayita.

The section is a study in scribal confusion. It also gives an idea how
these interpolations were built up. On the clean quotation from
ChUp. 1.5.1 followed the line: udgitham pranavakhyam pranetaram
bharapam vigatanidram vijaram vimptyum, which we find requoted infra
6.25; 7.5. But udgitha is not only identified with OM, it also represents
in its three syllables the entire universe: udgitha iti tryaksaram ChUp.
2.10.3; 1.3.6-7. This tripadam tryaksaram was glossed tripad brahma,
suggested perhaps by ChUp. 3.12, but also punah paiicadhda jhieyam
akdasavayvagnyudakabhiimyadayah. It is not clear where nihitam guhdyam
(TaittUp. 2.1.1) came in. The various glosses disrupted a quotation from
KathUp. 6.1: drdhvamiilam ... $akha ... eko ’Svatthandmaitad brahma
surely represents irdhvamiilam avansakhd eso *$vatthah sandtanah ... tad
brahma. The line etasya tat tejo yad dsa adityah | OM ity etad aksarasya
caitat | tasmdd OM ity anenaitad updsitdjasram strongly suggests an
original MU passage now hopelessly overgrown, while eko ’sya
sambodhayita puts one in mind of SM 2.5-6 and V 6.17.

This is no doubt the worst section, but it illustrates how quotation

1 In that case the §lokas were given a prose introduction afterward.
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could be piled upon quotation by means of scribbled glosses that exploited
the iti | evam hy aha procédé.

Less complex tangles of subinterpolations are furnished by 6.19 and
6.28. The former reads: yada vai bahir vidvan mano niyamyendriyarthams
ca prdne niveSayitva tatas tisthet... (aprandd iha yasmadt sambhiitah
pranasamjiiako jivas tasmat prano vai)... turydkhye dhdarayet pranam iti;
the parenthetical sentence is glossed on prana. The latter section reads:
bhiitendriyarthan atikramya tatah pravrajydjyam dhrtidandam dhanur
grhitvanabhimdnamayena caivesund tam brahmadvarapuram nihatyddyam
-.. (sammohamauli trsnersyakundali tandrighavetry abhimandadhyaksah
krodhajyam pralobhadandam grhitvecchdmayena caivesunemani khalu
bhiitani  hanti) ... tam hatvomkaraplavenantarhrdayakdasasya pdaram
tirtvavirbhiite *ntarakdse sanakair avata ivavatakrd dhdatukamah samvisaty
evam brahmasalam viset.

It should be clear that at least some of the different sections could
have come from different hands and that not too much consistency
should be expected in them. Their contents can only be discussed in the
context to which they were joined, and we shall postpone the discussion
till our translation and notes on the Vulgate as a whole.



Vi

THE APPENDIX 7.8 FF.

On the appendix in chapter 7 little needs here to be said. Sections 7.8-10
as a whole constitute an appendix to MU 7.1-7; it is prior to the
editor, whose hand is again discernible in the final section of the work,
7.11.

Section 7.8 gives under the guise of an enumeration of “obstacles to
knowledge” a summary condemnation of all who are not orthodox
Hindus. The text, clear enough for the rest, is at the beginning disfigured
by a curious corruption. It reads: mohajalasyaisa vai yonir yad asvargyaih
saha svargyasyaisa vdtye purastdd ukte ’pi adhahstambendslisyante. In
spite of Ramatirtha’s valiant attempts at explanation, in which he is
somewhat uncritically followed by Cowell, Max Miiller, Deussen and
Hume, this sentence cannot be correct. First, we should have to assume
the omission of a word like samsargah after saha, which in itself would
point at a corruption; second, esa would remain in the air, unless one
assumes with R. an understood esa mohajalasya yonir yad, which is too
circumstantial; third, vdtya is both unheard of and hard to understand:
R. vatim arhatiti vatyo mahdsakhamrapanasadih, C. “tree with wide
spreading branches”, D. “eine Nyagrodhalaube”’, M.M. and H. “grove”;
and four, adhahstamba, though not improbable in spite of the tautological
adhah, is unattested. I think it is preferable to do away with all these
incongruities by assuming the following simple corruption: mohajalas-
yaisa vai yonir yad asvargyaih saha svargya-syaisa vatye, where -syaisa
vatye started from a simple dittography of (-jala-)syaisa vai yo-. This
dittography was recognized after yo- and the text continued dslisyante.
A user noted the dittography and made a note e.g. purastdd ukte’py
adhahstham eva “to what is said follows below...” This remark intruded
and sense was somehow made with vdfye and stamba. On this showing
the text must have read, simply and smoothly: mohajalasyaisa vai yonir
yad asvargyaih saha svargya aslisyante, “the origin of the net of confusion
is that godly people consort with ungodly people.”

Section 7.9 brings Brhaspati who has the (late) reputation of being a
false teacher, on account of the materialist smrti ascribed to Brhaspati.
Here he invents the false knowledge of the unorthodox. 7.10 is a more
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enlarged-upon doublet of 7.9, but here the false knowledge is authored
by Brahma.

The continuity of the appended sections has been served by the
pretension that 7.8 was revealed to king Brhadratha, as well as by the
ubiquitous iti | evam hy dha.

Section 7.11 must in part be a final effort of our editor, who made use
here of V 6.36 to detail on the syllable OM and its uses in yoga. If it is
to be attributed to the editor this would place his date after the somewhat
recent date of the sections 7.8-10.

f——— |






PART TWO






NOTE ON TEXT AND TRANSLATION

The following text edition of the Vulgate is not critical, in the sense that
it is not based on an independent study of the available manuscripts. It
is based upon the available critical editions and incidental textual
informations gathered from the commentaries of Ramatirtha and
Brahmayogin. It takes into account only those variant readings to
either V as such or SM as such which contribute to establishing the
present text.

This text presumes on the largely equal authority of SM and V in those
sections — comprising about half of the entire text — which are common
to both recensions. SM has a slight edge over V, because on our showing
it has been less interfered with. The readings adopted have been chosen
on their merits; where there was little or nothing to choose, SM has been
given the benefit of the doubt. The procedure followed in this edition is
far from ideal; in a really definitive critical edition which starts from the
recognition of the existence of different versions, a special regard should
be shown to conflated manuscripts as well as the multitudinous uncritical
Indian editions which are in fact printed local manuscripts, frequently
conflated. The editors of V and SM, failing to recognize the different
versions, have not taken the problem of conflation into account as a
critical problem.

By and large, however, since after all the two versions remain so
exceedingly close that only the major omissions really matter, the
materials provided by existing critical editions were sufficient to present
a text whose principal object was to show the components that went into
the making of the upanisads which Ramatirtha found and commented
upon, and which has been translated several times as one of the more or
less principal upanisads. Several devices have been used to mark the
degree of priority of the component portions. Be it repeated that this
priority contains no judgment as to the chronology of the contexts
themselves: that e.g. the Valakhilya Instruction appears to be secondary
to the Brhadratha context does not prove anything concerning the real
chronological order of these two texts. The various stages have been
indicated as follows:
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1. Original Maitrayaniya Upanisad sections are unmarked;

2. Stages in the formation of the inserted SM text are indicated by
asterisks: the first by one, the second by two, insertions and accretions
by three;

3. editorial interpolations, both in SM and in the original Maitrayaniya,
are isolated by square brackets;

4. accretions to the Vulgate in ch. 7 likewise by square brackets;

5. my own incidental insertions where lacunae show up are indicated
by pointed brackets.

In order not to add to the markings of the text, I have refrained from
indicating in the texts either emendations or remaining corruptions; they
are sufficiently identified in the “critical” apparatus.

The numbering of V has been followed throughout, that of SM, if any,
following in parenthesis. Certain transpositions are clearly identified as
such. To avoid repetitiousness, where certain sections and the problems
they raise have already been discussed, reference to the corresponding
chapters has been made to suffice. Anomalies have been preserved
wherever there was good evidence for them. The most striking are the
peculiar sandhi formations which Schroeder in his edition of MS has
shown to be typical of the Maitrayaniya tradition. Max Miiller wanted
to find in the survival of these formations in V a clear indication of the
antiquity of our text: “What imparts to this Upanishad, according to our
opinion, an exceptionally genuine and ancient character, is the preserva-
tion in it of that peculiar Sandhi.”® He notes that “these phonetic
peculiarities run through all seven chapters of our Upanishad”.?
However, the best that can be said of this evidence is that it is in-
conclusive; for it does not take more than one scribe belonging t0 the
Maitrayaniyasakha, or acquainted with its sandhis, to fill in these
sandhis without any prejudice to the actual antiquity of the text he is
transcribing. Also it should be pointed out that these sandhis are far from
being filled in consistently.

By and large the Maitrayaniya sandhis in V amount to the following:
-as before vowels becomes -d; -e (not pragrhyad) before vowels becomes
-d; -au before vowels becomes -d. Most consistently these rules are

! Max Miiller, o.c., p. xlvii-xlviii.

2 Lec.

® Max Miiller, o.c., xlix, interprets etd upasita in 6.23 as ete upasita, on the authority
of Ramatirtha’s paraphrasis: ete uktalaksane brahmani; it is however preferable to
make it refer not to the brahmani of 6.22, but to Sabdas casabdas ca, and to explain €/a
more regularly as < etav.
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applied to -as/-e before iti, but 4.6 anusakta iti, 6.25 yoga iti, 6.30 aditya iti,
3.2 sarira (<<-e?) iti. Further exceptions are: 1.2 tapa dsthdya; udiksamdna
ardhva®; 2.6 samdna uddnah; antarydma upamsum ca; satyasamkalpa
akasatmeti; 3.5 pariparna etair; 4.2 madironmatta iva; grhita iva; dasta
iva; nata iva; 6.1 aditya OM iti; 6.4 bhimddaya eko; 6.5 ata OM;
6.7 pravaraniya Gtma°; 6.8 indra indur; 6.26 asav aprandkhyah; 6.27
bhimav ayaspindam; 6.30 asdv aditya iti; 6.31 katama atma.

One curious peculiarity pointed out by Schroeder and Max Miiller
must still be considered doubtful, viz. the treatment of final -z as -7
before $-, in 6.8 svafi Sarirad and 6.27 yaii sarirasyausnyam. Ramatirtha,
who makes a point of noticing strange sandhis and whom we may
therefore expect to remark on these curious forms, passes them in
complete silence ; and we may assume that his text did not have them: the
first he simply resumes as svdc charirdd, the second as yac charirasyau-
snyam. It is therefore at least dubious that these -7 $- formations were
original and not just erroneous contaminations due to a scribe who mixed
up the sandhis -t §>-c ch-, and -n §->-fi §-|-fi ch-. It is also uncertain
that, as Max Miiller seems to assume, certain double sandhis are
characteristically Maitrayaniya: devauspyam (2.6) <deva auspyam (but
probably corrupt for *caivausnyam); vanaspatayodbhiita<vanaspataya
udbhiita (1.4); janiteti<janita iti<janite iti (6.7); bhargakhyah<bharga-
akhyah (6.7), avataiva<avata iva (which is not quite a double sandhi) in
6.28, and atamavistam<atamd-avistam in 6.24. Other peculiarities, such
as the elision of initial -4 (analogic to the elision of -a) after -as>-o
(6.7 dpo ’(@)pyayanat;t dtmano *(@)tmd; 2.6 so ’(d)tmdnam), are not
Maitrayaniya. The form amanibhdvam (V 6.34.7) is probably to be read
amanobhavam (R: -ah: dtmano manaiipadhipravesakrtavisesapritydgah;
no comment on -i-), but on the other hand vidvadbhistutam< *vidvadbhi
Stutam<vidvadbhih stutam seems to be original.

On the whole it is best to assume that only the typical -d for -as, -e
and -au before initial vowel are authentic, while the other peculiarities
are surviving mistakes and corruptions that have been granted a spurious
authenticity by the “Vedic”, and hence incorrigible, character of the text.
These peculiarities do not occur in the SM version, and we may therefore
assume that they never occurred there and that they were filled in in the
corresponding chapters of V after the V version had come into being.
The “regularization” in V (with all the exceptions) must have started

¢ Max Miiller, o.c., 1, conjectures gpo *py ayanat, which is highly unlikely because
then the entire etymology disappears.
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from authentic Maitrayaniya sandhis original to MU. I have therefore
not reproduced these sandhis in those portions where SM’s evidence
makes their authenticity doubtful, but preserved them elsewhere on the
authority of V.

The translation does not seek to restore a spurious unity in the text.
Frequently, esp. in the editorial or glossatorial additions and inter-
polations, we meet with poor syntax and repeated anacolutha, which
previous translators, heavily relying on Ramatirtha’s generously provided
supplementations and grammatical connections, have usually glossed
over, in a manner not at all untypical of the usual over-translation of
upanisadic texts. Here, I believe, literalness of translation is required
first of all, and if occasionally the sense is poor, so indeed is the sense.

The annotations have been kept brief; for a number of them I am indebted
to my predecessors.



1

TEXT OF THE VULGATE

1.1 (SM -

brahmayajfio va esa yat piirvesam cayanam | tasmid yajamiana$
citvaitan agnin atmanam abhidhyayet | sa piirnah khalu va addhavikalah
sampadyate yajfiah /

*kah so ’bhidhyeyah | ayam yah pranikhyah | tasyopakhyanam //

1.2(SM 1.1)

*Brhadratho vai nidma raja rajye jyestham putram! nidhapayitvedam

a$a$vatam manyamanah $ariram vairagyam upeto ’ranyam nirjagima /
sa tatra paramam tapa asthayadityam iksamana? tirdhvabahus tisthati /
ante sahasrasya muner® antikam &jagamagnir ivadhimakas tejasa
nirdahann jvatmavid bhagavafi Chakayanyah | uttisthottistha varam
vrnisveti rdjanam abravit /| sa tasmai namaskrtya* uvaca — bhagavan
ndham atmavit tvam tattvavic chrnimah’ sa tvam no brihiti / etad
vrtam® purastdd duhSakyam? /| ma@ prccha® prasmam aiksvakanyan
kdman vrnisveti / Sakdyanyasya $irasa® caranav abhimréamano rajemam
gatham jagada //
1. V virajye putram. — 2. V udiksamana. - 3. V sahasrahasya, om. muner; but R ad loc.
had sahasrasya (samvatsaranam iti sesah). SM munir, Mtre mune. — 4. V namaskrtva. —
5. V chusrumah. - 6. SM, V vrttam. - 1. SM asakyam. — 8. V om. ma precha, reads
etat instead. I assume vrtam = varam, and construe etad... duh$akyam; V makes no
sense; C, D construe V etad vritam purastat | duh$akyam etat prasnam, thus takm'g
prasnam with R (lingavyatyayena) as a neuter; ma prccha, though possibly a lectio
Jacilior makes more sense. — 9. doubtful: SM iti Sakayanyasya carandv iti Sakayanyah
Sirasa; V iti $akayanyah $irasasya; probably partial dittography in prototype of SM,
V, preserved in SM and wrongly corrected in V.

1.3a (V 3.4, SM 3.4)

*$ariram idam maithunad evodbhiitam samvidvyapetam niraya eva'
mitradvarena niskrantam asthibhi§ citam mamsenabhiliptam carma-
navabaddham? vinmiitravata-® pittakaphamajjamedovasabhir anyai$ ca
malair® bahubhih paripirnam / etadrée $arire vartamanasya® < kim
kamopabhogaih >¢ //

Section displaced in SM, V, Mtre; for a discussion of its original place, vide supra, D. 74f.
SM, V introduce section with anyatrapy uktam. - 1. SM. — 2. SM -baddham. — 3. V,
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SM om. vata, but found in SM A, A,, K, and accepted in same series of 1.3b by SM
editor. — 4. V camayair for ca malair. - 5. SM kosa ivavasanna iti, V kosa iva vasund,
Mtre etadrse $arire vartamanasya. - 6. SM, V om.; Mtre bhagavams tvam no gatir iti.

1.3b (V 1.3, SM 1.2)

*bhagavann asthicarmasnayumajjal-Sukrasonitaslesmasrudasikavinm-
atravata?-pittakaphasamghate durgandhe nihsare ’smifi $arire kim
kamopabhogaih //

1. SM majja. — 2. V om. vata.

1.3c (V 1.3, SM 1.3)

*kamakrodhalobhamohabhayavisadersyestaviyoganistasamprayoga-
ksutpipasajaramrtyurogasokadyair abhihate ’smifi charire kim kamo-
pabhogaih //

1.4 (SM 1.4)
*sarvam cedam ksayisnu paSyamo yatheme damsama$akadayas
trnavanaspatayodbhiitapradhvamsinah! //

1. SM trnavan nasyatayodbhiita®; lectio fac. (“because of their being perishable like
straw”) to avoid irregular sandhi °pataya + ud°® — °patayod®.

1.4 (SM 1.5)

*kim etair va | pare’nye mahadhanurdhara§ cakravartinah kecit
sudyumnabhiiridyumnendradyumnakuvalayasvayauvanagvavadhryasva'-
asvapatih $asabindur hariScandro ’mbarisananaktu?-saryatir yayatir®
anaranyoksasenadayo ’tha* maruttabharataprabhrtayo rajano misato

bandhuvargasya mahatim $riyam tyaktvaismal lokad amum lokam
prayanti® [/

1. SM vadhriyasva-. — 2. SM ’mbariso’naniktah. — 3. SM svayatir yayaty-- - 4. SM
-ksasenotthamarutta® <°ksaseno’tha, but SM A, A, have °kgasenadayo’tha like V. -
5. V prayata iti.
1.4 (SM 1.6)

*atha kim etair va / pare’nye gandharviasurayaksaraksasabhiitagana-
pi$acoragagrahadinam nirodhanam® pa§yamah //
1. V nirodham.
1.4 (SM 1.7)

*atha kim etair vi | anyanam $osanam mahirpavanam $ikharinam
prapatanam dhruvasya pracalanam vra§canam vatarajjinam? nimaj janam
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prthivyah sthanad apasaranam suranam? iti / etadvidhe samsare kim
kamopabhogaih | yair evasritasya® asakrd ihavartanam dréyata iti |
uddhartum arhasi* /| andhodapanastho® bheka iviham asmin samsare |
bhagavams tvam no gatis tvam no gatih //

1. SM sthanam va taripam for vrascanam vatarajjinam. — 2. SM adds so’ham. —
3. V evasitasya. — 4. SM adds iti. - 5. SM andhadapanastho.

2.1 (SM 2.1)

*atha bhagavaii Chakayanyah suprito ’bravid! rdjanam — maharija
Brhadratheksvakuvams$adhvaja §ighram atmajfiah? krtakrtyas tvam
marunnamneti®viSruto ’siti / ayam vava khalv atma te [ ayam? katamo
bhagava iti® | tam hovica //

1. V supritas tv abravid. — 2. SM -dhvajaSirsatmajiiah. ~ 3. SM Marunnamno. — 4. SM
om. ayam. — 5. SM bhagavan varnya iti.

22(SM2.2)

**atha ya esocchvasavastambhanenordhvam! utkrdnto vyathamano
’vyathamanas? tamah pranudaty esa atmety aha bhagavan® |/ atha ya
esa samprasado ’smac charirdt samutthaya param jyotir upasampadya
svena ripenabhinispadyata? esa atmeti hovaca | etad amrtam abhayam
etad brahmeti //

1. SM bahyavastambhaneno-, V -avisthambhaneno-. — 2. V vyayamano *vyayamanas. —
3. V adds Maitrih. - 4. V adds ity evam hy aha.

2.3 (SM 2.3)

**atha khalu iyam brahmavidya sarvopanisadvidya va rajann asmakam
bhagavata Maitreyena! vyakhyata? [ aham te kathayisyamiti /

athapahatapapmainas tigmatejasa iirdhvaretaso Valakhilya iti ériiyante /
atha te® Prajapatim abruvan - bhagavafi $akatam ivacetanam idam
$ariram | kasyaisa khalv idrSo mahimatindriyabhiitasya yenaitadvidham
idam* cetanavat pratisthapitam |/ pracodayitasya ko® bhagavann etad®
asmakam brihiti / tan hovaca //

1.V Maitrina. - 2. V akhyata. - 3. V kratum. - 4.V etac. - 5. V pracodayita va asya yad,
om. ko. — 6. V vetsi tad for etad.

2.4 (SM 2.4)

**yo ha khalu vavoparisthah! §riyate? sa va esa §uddhah pitah $Gnyah
$anto ’prano ’niéatma® ananto ’ksayyah sthirah §agvato ’jah svatantrah
sve mahimni tisthati / anenedam $ariram cetanavat pratisthapitam
pracodayita caiso ’sya* iti / te hocur — bhagavan katham anenedrsena®
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anisthena® etadvidham idam cetanavat pratisthapitam pracodayita caiso
>sya” iti [ tan hovaca [/

1. SM vacoparisthah. — 2. V adds after $riyate: gunesv ivordhvaretasah, which %s_a gl_OSS
on ardhvaretasah that should have been inserted after sriyante of 2.3. - 3. V niratmd. —

4. V pracodayita vaiso ’py asya. — 5. C misprints idr§yena. — 6. R notes vl ,ani;;ena,
which is apparently also at basis of SM anicchena. — 7. V pracodayita vaiso "sya-

2.5 (SM 2.5)

*¥sa va esa siiksmo ’grahyo ’dr$yah purusasamjiiako ’buddhipl’ll‘val'ﬂ1
ihavartate *méena? susuptasya® ivabuddhipiirvam? vibodhayati® / atha yo
ha khalu vavaitasya so ’ms$o ’yam ya$ cetanamatrah® pratipuruF;aTI17
ksetrajfiah samkalpadhyavasayabhimanalingah Prajapatir vié.v:?tk&{is8
tena® cetanenedam $ariram cetanavat pratisthapitam pracodayita caiso

ses -1z - 14311
>syal® iti [ te hocur — bhagavann idréasya katham amsena vartanam 1t1 /
tan hovaca [/

1. SM buddhipirvam. — 2. V. adds iti. — 3. So M; SM nibodhayati, V suptasya. - 4.SM
iva buddhiparvam. — 5. V vibodha evaiti. — 6. V cetamatrah. - 7. V, SM U, Uz
pratipurusah. — 8. V visvakhyas. — 9. V. om. tena. - 10. V pracodayita caiso 'py 5Y%- ~
11. V with partial dittography of 2.4: bhagavan yady anenedr.éendni;;henaitadv:dllam
idam cetanavat pratisthapitam pracodayita vaiso ’sya katham iti.

2.6 (SM 2.6)

**Prajapatir va eko! ’gre ’tisthat / sa naramataikah | so ’tmana-m:
abhyadhyayat?® | bahvih praja asrjata* [ ta a§meva’ aprabuddha apr én{h
sthanur iva tisthamana apadyat | sa naramata | so manyata — etasam
pratibodhanayabhyantaram pravi$aniti’ | atha® sa vayum? jvatmanam
krtvabhyantaram pravisat | sa eko navisatl®/ | sa paﬁcadhe’xtmﬁﬂa’l1
paribhajya... 1!

***ucyate — yah prano ’panah samana udano vyana iti //

1. SM eso. — 2. SM sa atmanam. - 3. SM abhyadhayat, V abhidhyatva. - 4. SM aspjat. :
5. SM asmai va. — 6. SM misprints aprand. - 1. V vi$ani, om. iti. — 8. V om- atha-
9. V vayur. — 10. V nasakat. - 11. V vibhajya.

2.6 (SM 2.7)

***atha yo ’yam! irdhvam utkramaty?esa vava sa pranah /atha y0 “yam
avan3 samkramaty esa viva so ’panah | atha yo ’yam sthavisthanm
annadhatum apéane sthapayaty anistham cange ’nge sam'c'lnayat)’4 f’sa
vava sa samanah® [ atha® yo’yam pitasitam udgirati nigirati? caisa vava
sa udanah | atha yenaitah sira anuvyapta esa vava sa vyanah® //

1. V athayam yah. — 2. SM utkramatity. - 3. SM avaricam. - 4. V misplaces here ﬁ:zt
the description of vyana, in this form atha yena va eta anugrhita ity esa vava sa v anai,
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then continues: atha yo *yam sthavistho dhatur annasyapane prapayaty anistho vange
’rige samanayati; SM samam nayati for saméanayati. - 5. V samanasamjfiah. — 6. V adds
gloss on vyana and udana: uttaram vyanasya ripam caitesam antara prasitir evodanasya.
— 1. SM, V nigiratiti. — 8. V’s variants under 4.

2.6 (SM 2.8)

***athopamsur antaryamam? abhibhavati / antaryama? upamsum ca /
etayor antarale causnyam?® prasuvat? [ yad ausnyam sa purusah / atha
sa purusah so ’gnir vai§vanarah® /

****anyatrapy uktam — ayam agnir vai§vanaro yo ’yam antahpuruse
yenedam annam pacyate yad idam adyate tasyaisa ghoso bhavati yam
etat karnav apidhaya $rnoti sa yadotkramisyan bhavati nainam ghosam
$mnoti //

1. SM antaryamy. - 2. SM antaryamam. - 3. V. antardle devausnyam<caivauspyam? —
4. SM prasravat. — 5. SM adds api. This section probably subinterpolated; V’s gloss

(2.7, n. 6) evidently preludes to it; it more aptly should precede the present section,
cf. translation and commentary.

2.6 (SM 2.9)

**sa va esa paficadhatmanam paribhajyal...

***nihito guhayam [ manomayah pranasariro bharipah?satyasamkalpa
akasatmetis /

**... <e.g.abhyantaram pravi$at> [sa va eso ’sya hrdantare? akrtartho
’manyata — arthan aénaniti® / atah khanimani bhittvoditah paficabhi
ragmibhir visayan attiti /

***buddhindriyani khanimani® / etdny asya ra$mayah |/ karmendriyany
asya hayah [ ratham §ariram / mano niyanta / prakrtimayo ’sya pratodah?/

**anena khalv iritam® paribhramatidam $ariram cakramiva mrtpacena®
idam $ariram cetanavat pratisthapitam pracodayita caiso® ’py asyeti //
1. V vibhajya. - 2. SM bahuripah, but SM A, A, bha°. - 3. SM atmeti. — e.g.: lacuna
tentatively restored. — 4. V eso *smad dhrdantarad. — 5. SM asani, om iti, but SM A, f‘h
asnaniti. - 6. SM, V have yani; I conjecture khani, since this sentence doubtless explains

khanimani of the previous line. - 7. SM ’sya pratodanena <pratodo’nena. - 8. V iritah. -
9. SM mrtacena; C misread mrtyavena. — 10. SM, V vaiso.

2.7 (SM 2.10) '
**atmeti hosanti / vasam nita iva?® sitasitaih karmaphalair abhibhi-

yamana? iva prati$ariresu carati / avyaktatvat siksmatvad® adrSyatvan

nirmamatviac cinavastho ’kartd kartevavasthitah? //

1. 'V atmehosanti kavayah; SM atmety ado vasam nita eva; SM A, A, atmeti hosanni

vasam nita iva. - 2. V anabhibhiita iva. - 3. V sauksmyad. — 4. V canavastho ’sati
kartakartaivavasthitah.
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2.7 (SM 2.11)

**sa va esa Suddhah sthiro ’cala$ calepyo ’vyagro nihsprhah preksaka-
vad avasthitah [ svastha$ cartabhug! gunamayena patendatmanam antar-
dhayavasthita ity avasthita iti //

1. SM svasya caritabhug.

3.1 (SM 3.1)

**te hocur — bhagavan yady evam asyatmano mahimanam sticayasity
anyo va parah ko ’yam atmakhyo yo’yam sitasitaih karmaphalair
abhibhiiyamanah sadasadyonim apadyata iti / avacim vordhvam gatim®
dvandvair abhibhiiyamanah paribhramati //

1. V avaiicy ordhva va gatir.

3.2(SM 3.2)

**asti khalv anyo’paro bhiititmakhyo yo *yam sitasitaih karmaphalair
abhibhiiyamanah sadasadyonim apadyata iti / avicim vordhvam gatim
dvandvair abhibhiiyamanah paribhramatiti |

***asyopavyakhyanam - pafica tanmatrani! bhitasabdenocyante |
atha® paficamahabhiitani bhiitasabdenocyante / atha tesam yad samudayas
tac chariram?® ity uktam | atha yo ha khalu vava $arira? ity uktam sa
bhitatmety uktam / athasti tasyatmabbindur® iva puskara iti | sa va eso
’bhibhitah prakrtair gunair iti / ato® ’bhibhitatvat sammudhatvam
prayatah’ /| sammiidhatvad atmastham prabhum bhagavantam karayi-
taram napasyat | gunaughais trpyamanah® kalusikrta$ casthira$ caficalo
lolupyamanah® sasprho vyagra§ cabhimanitvam prayata iti /| aham
SO mamedam ity evam manyamanah nibadhnaty atmanatmanam

jaleneva khacaram?®/ krtasyanuphalair abhibhiiyamanah paribhramatiti //
[katama esa iti! / tan hovaceti? //]

1.V tanmatra. - 2. SM om. atha. — 3. V yat samudayam tacchariram. — 4. SM sariram. -
5. V athamyto *syatmadbindur. — 6. V atho. - 1. SM prayatya-. — 8. V uhyamanah. -
?- V lupyamanah. — 10. SM om. khacaram, but probably editor’s omission since Br. has
it. - 11. V om. iti. - 12. SM om. katama esa iti tan hovaceti.

3.3 (SM 3.3)

***athanyatrapy uktam — yah karta so ’yam vai bhiitdtma | karanaih
karayitantahpurusah | atha yathagnindyahpindo vabhibhiitah kartrbhir
hanyamano nandtvam upaity evam vava khalv asau bhatitmantah
Purusenibhibhiito gunair hanyamano nanatvam upaiti / atha trigunam?
caturagitilaksayoniparinatam? bhiitaganam etad vava ninatvasya riipam /
tdni ha va etani® gundni puruseneritini cakram iva cakrinat | atha
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yathayahpinde hanyamane nagnir abhibhiiyaty evam nabhibhiiyaty asau
purusah / abhibhiiyaty ayam bhiatatmopasamélistatvat //

1. e.c.; SM bhatatrigunam, V caturjalam caturdasavidham. — 2. V catura$itidha
Darinatam; the readings are uncertain; R must have found a laksa in his text:

caturaSitidha taval laksam tavato *py adhikam va bhedena parinatam upacitam ity
artham. — 3, SM imani. — 4. V mrtpacena (C mytyavena).

34(SM34) =1.2a

3.5(SM 3.5)

***athanyatrapy uktam — sammoho bhayam visado nidra tandri pra-
mado?! jara §okah ksut pipasa karpanyam krodho nastikyam ajfidnam
matsaryam vaikarunyam? midhatvam nirvridatvam nikrtatvam3 uddha
tatvam asamatvam iti? tamasanvitais® trsna sneho rago lobho himsa ratir
dvistir® vyavrtatvam irsya kdmo? ’sthiratvam caficalatvam vyagratvam
jihirsa8 arthoparjanam mitranugrahanam parigrahavalambo *nistesvindri-
yarthesu dvistir istesv abhisvanga?® iti rajasanvitaih paripiirna etairl®
abhibhiita ity ayam bhiititma |/ tasmin nanariipany avapnotity
avapnotiti //

1. SM vrano. - 2. SM vaikarinyam; SM A, A,, U; M vaikarunyam, V naikkarunyam. -
3. V nirakrtitvam. - 4. V om. iti. - 5. SM tamasanvitah, V tamasanyantah. — 6. SM
drstir, - 1. SM, V irsyakamam a°. — 8. SM jigisa. — 9. V adds Suktasvaro *nnatamas tu

“he who recites with sharply pronounced accents will be richest in food,” which has
wandered into our text. — 10. V rdjasdny etaih paripiirna etaih.

4.1 (SM -)

[te ha khalu vavordhvaretaso ’tivismita bhisametya® ticur — bhagavan
namas te ’stu / anu§adhi? / tvam asmakam gatir anya na vidyata iti /
asya ko vidhir® bhitaitmano yenedam hitvitmannt eva sayujyam upaiti /
tan hoviaceti //]

This entire section om. by SM, except SM A, Mu. - 1. SM A atisametya. - 2. SM A te
tvam nah $adhi. - 3. SM A ko ’tithir. - 4. SM A atmany.

4.2 (SM 4.1)

***athanyatrapy uktam — mahanadisirmaya ivanivartakam?® asya yat
purdkrtam samudraveleva durniviryam asya mrtyor agamanam /[
sadasatphalamayair hi® pasaih pasur® iva baddham bandhastha iva-
svatantram yamavisayastha® iva bahubhayavastham madironmatta iva
moha’-madironmattam papmana grhita iva bhrimyamanam mahoraga-
dasta iva visayadastam® mahandhakara’ iva ragindham indrajala® iva
mayamayam svapna iva mithyadar§éanam kadaligarbham ivasaram nata
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iva ksanavesam citrabhittir iva mithyamanoramam iti /
***athoktam —
*$abdaspar$adayo ye'rtha® anartha iva te sthitah'®/ /
yesam saktas tu bhiititma na smarec cal' param padam /!

1. SM iva nivartakam. - 2. V om. hi. - 3. V pargur. — 4. V °stham. — 5. SM ivamoda-
madira-. — 6. SM vipaddhrstam. — 1. V mahandhakaram. — 8. V indrajalam. - 9. V hy
artha. — 10. V martye ’nartha ivavasthitah. - 11. V smareta.

4.3 (SM 4.2)

***ayam vava khalv asya pratividhir bhatatmano yad veda!-vidyadhi-
gamah® svadharmasyanucaranam svasramesv evanukramanam sva-
dharma eva sarvam dhatte® stambadakhevetarany? anenordhvabhag
bhavati |/ a§ramesv evavasthitas tapasvi ca® ity ucyate / etad apy uktam -
natapaskasyatmajfiane® *dhigamah karma$uddhi$? ceti / evam hy @ha -

*tapasa prapyate sattvam sattvat samprapyate manah /
manasa prapyate tv® dtma hy dtmaptya na nivartate?® //
1. SM yad eva. - 2. SM °gamam. - 3. V svadharmasya va etad vratam. — 4. V aparany. -

5.V va.-6.SM A, A,, K °dhyane. - 1.V °siddhir va. - 8. V hy. - 9. SM hy atmapattya
nivartate <hy atmaptya na nivartate (M); V atma yam aptva.

V 4.4 (SM -)

[asti brahmeti brahmavidyavid abravit /| brahmadvaram ity evaitad
aha yas tapasapahatapapma | OM brahmano mahimety evaitad aha yah
suyukto *jasram cintayati | tasmad vidyaya tapasa cintayd copalabhyate
brahma | sa brahmana para etd bhavaty adhidaivatvam devebhyas cety
aksayyam aparimitam anamayam sukham a$nute ya evam vidvan anena
trikena brahmopaste | atha yaih paripirno *bhibhito ’yam rathitas ca
tair vaiva muktas tv 4tmann eva sdyujyam bhavati //]

V 4.5 (SM -)

[te hocur — bhagavann abhivadyasity abhivadyasiti / nihitam asmabhir
etad yathavad uktam manasiti / athottaram prasnam anubrihiti / agmr
vayur adityah kalo yah prano *nnam brahma rudro vispur ity eke ‘nyam

abhidhyayanty eke ’nyam | $reyah katamo yah so ’smakam brithiti /
tan hovaceti /[]

V 4.6 (SM -)

[brahmano vavaita agryas tanavah parasyamrtasyasarirasya | tasyaiva
loke pratimodatiha yo yasyanusakta iti / evam hy aha — brahma khalv
idam vava sarvam | ya Vasya agryis tanavas ta abhidhyayed arcayen



Text of the Vulgate 105

nihnuyac ca / atas tabhih sahaivopary upari lokesu carati / atha

krtsnaksaya ekatvam eti purusasya purusasya //]

V - (6.34) (SM 4.3)
*atreme! §loka bhavanti —
yatha nirindhano vahnih svayonav upasamyati? /
tatha vrttiksayac cittam svayonav upasamyati2 //1//
svayonav upasantasya manasah satyakaminah® /
indriyarthavimidhasya* anrtah karmavasanugah //2//
cittam eva hi samsaras® tat prayatnena Sodhayet /
yaccittas tanmayo bhavati guhyam etat sanatanam //3//
cittasya hi prasidena hanti karma $ubhasubham /
prasannatmatmani sthitva sukham avyayam asnute //4//
samasaktam yatha® cittam jantor visayagocare /
yady evam brahmani syat tat ko no mucyeta bandhanat //5//
**mano hi dvividham proktam $uddham casuddham eva ca /
asuddham kdmasamparkat’ Suddham kamavivarjitam //6//
layavikseparahitam manah krtva suni§calam?® /
yada yaty amanobhavam tada tat paramam padam //7//
tavan mano® niroddhavyam hrdi yavat ksayam gatam?'?//
etaj jidnam ca moksas$ ca Sesas tu!! granthavistarah //8//
samadhinirdhautam!? amalasya cetaso
nive$itasyatmani yat sukham bhavet® /
na Sakyate varnayitum gira tada
svayam tad antahkaranena grhyate //9//
apam apo ’gnir agnau va vyomni vyoma na laksayet /
evam antargatam yasya manah sa parimucyate!¢ [/10//
mana eva manusyanam karanam bandhamoksayoh /
bandhaya visayasaktam?!® muktyai'® nirvisayam smrtam //11//
1. SM prints ete, but Br reads ime. — 2. V upasamyate. - 3. So Mtre; V satyakamatah,
SM-M satyagaminah. — 4. V °avimiadhasya. - 5. V samsaram. - 6. SM yada, SM K, M
yathda. — 7. SM kamasamkalpam. — 8. SM K suniscitam. — 9. SM tavad eva. - 10. R
appears to read gataksayam (gatah praptah ksayo vindso yena tat tatha). — 11. V.

Sesanye. — 12. SM °nirdhitam. — 13. SM labhet. — 14, SM antargatam cittam purusah
Pparimucyate. - 15. V visayasangi. — 16. V mokso.

V 5.1 (SM 4.9)
***atha yatheyam kautsdyani stutih —
tvam! brahma tvam ca vai visnus tvam rudras tvam prajapatih /
tvam agnir varuno vayus tvam indras tvam ni§akarah //1//
tvam manus? tvam yamas tvam prthivi tvam athacyutah® /

ol
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svarthe svabhavike ’rthe ca bahudha tisthase divi* //2//
vi§ve$vara namas tubhyam vi$vatma vi§vakarmakrt /
visvabhug vi§vam ayus’® tvam viévakridaratih® prabhuh //3//
namah $antdtmane tubhyam namo guhyatamiya ca [
acintyayaprameyaya anadinidhanaya ca [[4// iti [/

1. SM tvam ca. — 2V tvam annas. - 3. V prthivi tvam visvam tvam athacyutah, and a

variant kham for visvam. — 4. V bahudha samsthitis tvaya. — 5. SM. vi§vam ayas. =
6. V °ratiprabhuh.

V 5.2 (SM 4.5)

***tamo va idam agra asa [ tat pascat pareperitam visamatvam prayati /
etad vai rajaso ripam | tad rajah khalv iritam visamatvam prayati [
etad vai tamaso ripam | tat sattvam everitam | tat sattvad r%.lsah
samprasravat | so *m$o ’yam ya$ cetanamatrah pratipurusam k$6tfalﬁ%h
samkalpadhyavasayabhimanalingah prajapatih | tasya prokta agl'yf:’ls
tanavo brahma rudro visnur iti / atha yo ha khalu vavasya tamaso ’mso
*sau sa yo ’yam rudrah | atha yo ha khalu vavasya rajaso "m0 ‘saut s2
yo ’yam brahma | atha yo ha khalu vavasya sattviko 'ms$o ’sau sa Yo
*yam visnuh | sa va ekas tridha bhiito ’stadhaikadasadhd dvadasadha-
parimitadha codbhtah | udbhatatvad bhitam | bhitesu carati pratistha /
sarvabhitanam adhipatir babhiiveti | asiv atmantar bahi$ cantar
bahis ca [/

For variants and discussion see supra, Part One, ch. IV, iii.

6.1

dvidha va esa atmanam bibharti [ ayam yah prano ya$ casd édityi.lh |
atha dvau va etd asya panthdna [antar bahi§ ca] | ahorétfef.la-‘tf‘u
vyavartete | [asau va adityo bahiratmantaratma pranah / at° bahr-
atmakya gatyantaratmano ‘numiyate gatir ity evam hy 3ha -~ aﬂfa yah
kascid vidvan apahatapapmaksadhyakso ‘vadatamanas tannisth® avrtta-
caksuh sah | antaratmakya gatya bahiratmano’numiyate gatif ity e\:aqi
hy dha — atha ya eso ’ntaraditye hiranmayah puruso yah paéyatimam
hiranyavasthat sa eso ’ntare hrtpuskara evagrito *nnam atti / N

For full discussion of original sections see supra Part One, ch. IL. — 1. R notes v.l. ami.
6.2 . . .

atha ya eso ’ntare hrtpuskara evasrito *nnam atti sa €SO "gmr divi
éritah saurah kalakhyo 'dréyah sarvabhitiny anpam atfitl [ [kah

puskarah kimmayo veti /] idam vava tat puskaram yo '¥2 akésah—/
asyema$ catasro disa$ catasra upadio dalasamsthih / asam arvag
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vicarata etau pranadityau / eta upasitom ity etad aksarena vyahrtibhih
savitrya ca [/

6.3

dve vava brahmano riipe miirtam camiirtam ca / atha yan mirtam
tad asatyam | yad amiirtam tat satyam tad brahma taj jyotih / yaj jyotih
sa adityah / sa va esa OM iti | etad atmabhavat |/ sa tredhatmanam
vyakuruta /| OM iti tisro matrah / etabhih sarvam idam otam protam
caivdsmin | [iti / evam hy dha — etad va aditya OM iti dhyayams
tathatmanam yufijiteti //]

1. e.c.; V dhyayatatmanam.

6.4

[athanyatrapy uktam - atha khalu ya udgithah sa pranavah | yah
pranavah sa udgitha iti / asau va aditya udgitha esa pranava iti / evam
hy aha - udgitham pranavakhyam pranetiram bhariipam vigatanidram
vijaram vimrtyum tripadam tryaksaram punah paficadhd jfieyam
nihitam guhayam iti / evam hy aha - wirdhvamilam tripad brahma
$akha akasavayvagnyudakabhiimyadaya eko ’$vatthanamaitad brahmaj-
tasya tat tejo yad asa adityah /| OM ity etad aksarasya caitat [ tasmad
OM ity anenaitad upasitdjasram iti / eko ’sya sambodhayiteti / evam
hy aha —

etad eviaksaram punyam etad eviksaram param |/
etad evaksaram jiiatva yo yad icchati tasya tat //]

6.5

[athanyatrapy uktam — svanavaty esasya taniih yom iti / stripumnapum-
saketi lingavaty esa / athagnir vayur aditya iti bhasvaty esa [ brahma rudro
visnur ity adhipativaty esd | atha garhapatyo daksinagnir @havaniya itj
mukhavaty esa | atha rg yajuh simeti vijidnavaty esa | bhir bhuvah
svar iti lokavaty esa [ atha bhiitam bhavyam bhavisyad iti kélavaty esa |
atha prano *gnih siirya iti pratipavaty esa | athannam dpa$ candrama ity
apyayanavaty esia |/ atha buddhir mano ’hamkara iti cetanavaty esa /
atha prano ’pano vyana iti pranavaty esa / iti / ata OM ity uktenaitah
prastuta arcita arpitda bhavantiti / evam hy aha — etad vai satyakama
param caparam ca brahma yad OM ity etad aksaram //]

6.6

athavyahrtam va idam asit | sa satyam prajapatis tapas taptvai.
nuvyaharad — bhir bhuvah svar iti /| esaivasya prajapateh sthavisthg
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tanih [ya lokavatiti] / svar ity asyah $iro nabhir bhuvo bhiih pada
aditya§ caksuh | caksur dyattd hi purusasya mahati matra | [caksusa hy
ayam matra$ carati /] satyam vai caksuh / [aksiny avasthito hi purusah
sarvarthesu carati /] etasmad bhiir bhuvah svar ity upasita / [anena hi
prajapatir vi§vatma visvacaksur upasito bhavatiti / evam hy aha -] esa
vai prajapater viévabhrt tanih | etasyam idam sarvam antarhitam
asmim§ ca sarvasminn esantarhiteti / tasmad esopasita [/

6.7

tat savitur varenyam ity asau va adityah savita / sa va evam pravaraniya
dtmakamenety ahur brahmavadinah /

atha bhargo devasya dhimahiti savitd vai devah / tato yo’sya bharga-
khyas tam cintayamity ahur brahmavadinah /

atha dhiyo yo nah pracodayad iti buddhayo vai dhiyah / ta yo ’smakam
pracodayad ity ahur brahmavadinah |/

atha bharga iti yo ha vi amusminn aditye nihitas tarako ’ksini vaisa
bhargakhyah | bhabhir gatir asya hiti bhargah | bharjayatiti va esa
bharga ity ahur brahmavadinah // )

[atha bha iti bhasayatimaml lokan | ra iti rafijayatimani bhitani / ga it
gacchanty asminn agacchanty asmad imah prajah | tasmad bharagatvad
bhargah / $aévat siiyamanat siiryah | savanat savita /| adanad adityah [
pavaniat pavanah |/ athapo ’pyayanad iti / evam hy aha — atha khal\_/
atmano’tma netamrtakhyas$ ceta manta gantotsraste'manda)’it5l karta
vakta rasayita ghrata drasta §rota sprasta® ca vibhur vigrahe samnivista
iti /[ evam hy aha - atha yatra dvaitibhitam vijianam tatra hi émf’f‘
pasyati jighrati rasayati caiva spréati® sarvam atma janiteti / yatradvaitr-
bhitam vijianam karyakaranakarmanirmuktam nirvacanam anau-
pamyam nirupakhyam kim tad avacyam //]

1. text rudro for ahur, probably intrusive gloss on bharjayati. — 2. text spréati; this 18
apparently a marginal correction for sparsayati (cf. note 3) which has been wrongl?:
inserted in the place of a necessary sprasta. — 3. text sparsayati, causative “attracted
by rasayati, corrected by a marginal spriati which displaced sprasta.

6.8

esa hi khalv atme§anah $ambhur bhavo rudrah prajapatir visvasrg
ghiranyagarbhah satyam prano hamsah éasta vispur narayano ’rkah
savita dhata vidhata samrad indra indur | [iti /] ya esa tapaty'agnir
ivagninapihitah sahasraksena hiranmayenandenaisa vai jijiasitavyo
‘nvestavyah // [sarvabhiitebhyo *bhayam dattvaranyam gatvatha bahih
krtvendriyarthan svac charirad! upalabhetainam iti /]
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[viSvaripam harinam jatavedasam parayanam jyotir ekam tapantam /
sahasrara§mih $atadha vartamanah pranah prajanam udayaty esa
suryah //]

1. Cowell svafi sarirad, see above p. 93; AAS ed. has above reading.

6.9

tasmad va ubhayatma | evamvid dtmann evabhidhyayaty atmann eva
yajati / [iti / dhyanam prayogastham — mano vidvadbhistutam manah
pitam ucchistopahatam ity anena tatpavayet /| mantram pathati —
ucchistocchistopahatam yac ca papena dattam mrtasiitakad va vasoh
pavitram agnih savitu§ ca ra§mayah punantv annam mama duskrtam
ca yad anyat |/ adbhih purastat paridadhati / pranaya svaha |/ apanaya
svaha | vyanaya svaha [ samanaya svaha [ udanaya svaha | iti paficabhir
abhijuhoti | athava$istam yatavag a$nati [ ato ’dbhir bhiiya evoparistat
paridadhati / acanto bhitvatmejyanah prano ’gnir — vi$vo ’siti ca dva-
bhyam atmianam abhidhyayet / prano ’gnir paramatma vai paficavayuh
samasritah / sa pritah prinatu vivam vi§vabhuk / vi§vo ’si vai§vanaro ’si
viSvam tvaya dharyate jidyamanam | vi§antu tvam dhutaya$ ca sarvah
prajas tatra yatra vi§vamrto ’siti / evam na vidhina khalv anenattanna-
tvam punar upaiti //]

6.10

[athaparam veditavyam — uttaro vikdro ’syatmayajfiasya yathannam
annada$ ceti / asyopavyakhyanam | purusa$ cetd pradhanantahsthah /
sa eva bhokta prakrtam annam bhunkta iti / tasydyam bhiitaitma hy
annam asya karta pradhanah | tasmat trigunam bhojyam / puruso
‘ntahsthah |/ atra drstam nama pratyayam / yasmad bijasambhava hi
pasavas tasmad bijam bhojyam / anenaiva pradhanasya bhojyatvam
vyakhyitam | tasmad bhoktd puruso bhojya prakrtis tatstho bhunkta
iti / prakrtam annam trigunabhedaparindmatvan mahadadyam visesan-
tam lingam | anenaiva caturdasavidhasya margasya vyakhya krta
sukhaduhkhamohasamjfiam hy annabhiitam idam jagat / na hi bijasya
svaduparigraho ’stiti yavan na prasiitih / tasyapy evam tisrsv avasthasv
annatvam bhavati / kaumaram yauvanam jard parinamatvat tad
annatvam |/ evam pradhanasya vyaktatam gatasyopalabdhir bhavati /
tatra buddhyadini svadini bhavanti [ adhyavasayasamkalpabhimana ity
*athendriyarthah pafica svadini bhavanti / evam sarvanindriyakarmani
Pranakarmani / evam vyaktam annam avyaktam annam / asya nirguno
bhokta bhoktrtvic caitanyam prasiddham tasya | yathagnir vai devanam
annadah somo ’nnam agninaivannam ity evamvit / somasamjfio ’yam
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bhiitatmagnisamjiio ’py avyaktamukha iti vacanat puruso hy avyakta-
mukhena trigunam bhunkta iti / yo haivam veda samnyasi yogi catmayaji
ceti [ atha yadvan na kascic chiinyagare kaminyah pravistah spréatindri-
yarthams tadvad yo na spréati pravistin samnyasi yogi catmayaji ceti //]

6.11

param va etad atmano ripam yad annam | annamayo hy ayam

pranah | atha na yady a$naty amantdsrotasprastadrastavaktaghratara-
sayita bhavati pranams$ cotsrjati / [iti / evam hy dha -] atha yadi khalv
adnati pranasamrddho bhitvd mantd bhavati $rotd bhavati sprasta
bhavati vakta bhavati rasayita bhavati ghrata bhavati drastd bhavati /
[iti / evam hy aha —

annad vai prajah prajayante yah kascit prthivisritah /

ato ’nenaiva jivanty athaitad apiyanty antatah /]

6.12

[athanyatrapy uktam - sarvdni ha vd imani bhatany ahar ahar
pPrapatanty annam abhijighrksamanani [ siiryo ra$émibhir adadaty annam
tenasau tapati / annenabhisiktah pacantime pranah | agnir va annena-
bhijvalati / annakdmenedam prakalpitam brahmana | ato ’nnam atmety
upasita [ iti / evam hy aha -

annad bhitani jayante jatdny annena vardhante |
adyate ’tti ca bhiitani tasmad annam tad ucyate n

6.13

[athanyatrapy uktam — viévabhrd vai namaisa tanir bhagavato visnor
yad idam annam |/ prano vai annasya raso manah prapasya vijianam
manasa dnandam vijfidnasyety annavan pranavian manasvan vijianavan
anandavams ca bhavati yo haivam veda | yavantiha vai bhiitany annam
adanti tavatsv antahstho ‘nnam atti ya haivam veda /

annam eva vijarannam annam samvananam smrtam |

annam pasiindm prano ‘nnam jyestham annam bhisak smrtam //]

6.14

[athdnyatrapy uktam — annam va asya sarvasya yonih / kala$ cannasya
siiryo yonih kalasya | tasyaitad ripam yan nimesadikalat sambhrtam
dvadasatmakam vatsaram etasyagneyam ardham ardham varunam /
maghadyam éravisthardham agneyam kramenotkramena sarpadyam
§ravisthardhdntam saumyam | tatraikaikam atmano navamsakam
sacdrakavidham |/ sauksmyatvad etat pramanam | anenaiva pramiyate
hi kalah / na vina pramanena prameyayasyopalabdhih | prameyo ’'pi
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pramanatam prthaktvad upaity atmasambodhanartham |/ iti / evam hy
aha - yavatyo vai kalasya kalas tavatisu caraty asau yah kilam brahmety
upasita kalas tasyatidiram apasarati / iti / evam hy dha —

kalat sravanti bhatani kalad vrddhim prayanti ca /

kale castam niyacchanti kdlo mirtir mirtiman //]

6.15
dve vava brahmano riipe kila$ cakala$ ca |/ atha yah prag adityat so

’kélo ’kalah | atha ya adityadyah sa kalah sakalah / sakalasya va etad
ripam yat samvatsaram | samvatsarat khalv evemah prajah prajayante /
samvatsareneha vai jata vivardhante | samvatsare pratyastam yanti [
tasmat samvatsaro vai prajapateh kalo ‘nnam brahmanidam atma ca /
[iti / evam hy aha —

kalah pacati bhiitani sarviny eva mahatmani /

Yasmims tu pacyate kilo yas tam veda sa vedavit /[]

6.16
[vigrahavan esa kilah sindhurdjah prajanam |/ esa tatsthah savitakhyo

yasmad eveme candrarksagrahasamvatsaradayah stiyante | athaitabhyah
sarvam idam atra va yat kimcic chubhasubham dréyeteha loke tad
etebhyah |/ tasmad adityatma brahma |/ atha kalasamjiiam adityam
upasitadityo brahmety eke | athaivam hy aha -

hota bhokta havir mantro yajfio visnuh prajapatih /

sarvah kaécit prabhuh saksi yo *musmin bhati mandale //]

6.17

brahma ha va idam agra asid eko ’nantah priag ananto daksinato
’nantah praticy ananta udicy ananta iirdhvam cavan ca sarvato ‘nantah /
[na hy asya pracyadidisah kalpante | atha tiryag vavan vordhvam
vanihya esa paramatmaparimito ’jo ’tarkyo ’cintyah /] esa akasatmaiva /
esa krtsnaksaya eko jagarti [ iti / etasmad akasad esa khalv idam
[cetamatram] bodhayati / anenaiva cedam jayate! >smim§ ca pratyastam
yati [ asyaitad bhasvaram riipam yad amusminn aditye tapaty [agnau
cadhiimake yaj jyotié citrataram udarastho ’tha va yah pacaty annam /
iti / evam hy aha -] ya$ caiso ’gnau ya$ cayam hrdaye ya$ casa aditye sa
esa eka iti / ekasya haikatvam eti ya evam veda //

1. V dhyayate.

6.18
[tatra prayogakalpah - pranayamah pratyihiro dhyanam dhéarana
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tarkah samadhih sadanga ity ucyate yogah / anena yada pasyan pasdyati
rukmavarnam kartaram iSam purusam brahmayonim tada vidvan
punyapape vihaya pare ’vyaye sarvam ekikaroti / iti / evam hy aha —
yatha parvatam adiptam naérayanti mrgadvijah /
tadvad brahmavido dosa nasrayanti kadacana //]

6.19
[athdnyatrapy uktam — yada vai bahir vidvin mano niyamyendri-
yarthams$ ca prane! nivesayitvd nihsamkalpas tatas tisthet ... {apranad
iha yasmat sambhitah pranpasamjfiako jivas tasmat prano vai} ...
turyakhye dharayet pranam iti / evam hy aha —
acittam cittamadhyastham acintyam guhyam uttamam /
tatra cittam nidhyayeta tac ca lingam nirasrayam //]

1. V prano.

6.20
[athanyatrapy uktam — atha parasya dhirana | talurasanagre nipidanad

vanmanahprananirodhanid brahma tarkena pagyati / yadatmanatmanam
anor aniyamsam dyotamanam manahksayat pasyati tadatmanatmanam
drstvd nirdtma bhavati | niratmakatvad asamkhyo ’yoni§ cintyo
moksalaksanam iti | tat param rahasyam iti [ evam hy aha —

cittasya hi prasddena hanti karma Subhasubham |/

prasannatmatmani sthitva sukham avyayam asnuta iti /]

6.21
[athanyatrapy uktam - drdhvaga nadi susumnakhya pranasamcarini

talv antar vicchinna | taya prana omkaramanoyuktayordhvam utkramet /
talv adhy agram parivartya cendriyani samyojya mahima mahimanam
nirikseta | tato niratmakatvam eti | niratmakatvan na sukhaduhkhabhag
bhavati kevalatvam labhata iti [ evam hy dha —

parah pirvam paristhapya nigrhitanilam tatah |

tirtva param aparena pascad yuiijita mirdhani //]

6.22

[athanyatrapy uktam — dve vava brahmani abhidhyeye $abda$ ca-
$abda$ ca | atha $abdenaivasabdam aviskriyate | atha tatrom iti $abdah /
anenordhvam utkranto ’§abde nidhanam eti | atha haisa gatir etad
amrtam etat sdyujyatvam nirvtatvam tatha ceti | atha yathornanabhis
tantunordhvam utkranto ’vakasam labhatity evam vava khalv asa
abhidhyatom ity anenordhvam utkrantah svatantryam labhate /
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anyatha pare $abdavadinah | $ravanangusthayogenantarhrdayakasa-
$abdam akarnayanti [ saptavidheyam tasyopama / yatha nadyah kinkini
kamsyacakrabhekavihkrndhika vrstir nivate vadatiti / tam prthag
laksanam atitya pare ’$abde ’vyakte brahmany astam gatis tatra te
’prthagdharmino ’prthagvivekya yathd sampanna madhutvam nina rasa
iti / evam hy aha —
dve brahmani veditavye $abdabrahma param ca yat |
$abdabrahmani nisnatah param brahmadhigacchati //]

6.23
[athanyatrapyuktam — yah $abdas tad Om ity etad aksaram | yad
asyagram tac chiantam asabdam abhayam aSokam anandam trptam
sthiram acalam amrtam acyutam dhruvam visnusamjfiitam sarvapara-
tvaya tad eta upasiteti / evam hy aha —
yo ’sau paraparo deva omkaro nama namatah /
nihéabdah $Gnyabhitas tu mirdhni sthane tato *bhyaset //]

6.24
[athanyatrapy uktam — dhanuh $ariram Om ity etac charah §ikhasya

manas tamolaksanam bhittva tamo ’tamavistam agacchati / athavistam
bhittvalatacakram iva sphurantam adityavarpam trjasvantam brahma
tamasah param apayat [ yad amusminn aditye tha some ’gnau vidyuti
vibhati [ atha khalv enam drstvamrtatvam gacchatity evam hy aha —

dhyanam antah pare tattve laksyesu ca nidhiyate /

ato ’visesavijidnam viSesam upagacchati //

manase ca viline tu yat sukham catmasaksikam /

tad brahma cimrtam $ukram sa gatir loka eva sah //]

6.25
[athanyatrapy uktam — nidrevantarhitendriyah $uddhitamaya dhiya

svapna iva yah pa$yatindriyabile ’vivasah pranavakhyam prapetaram
bhariipam vigatanidram vijaram vimrtyum vi§okam ca / so ’pi prana-
vakhyah praneta bhariipo vigatanidro vijaro vimrtyur visoko bhavatiti /
evam hy iha —

evam pranam athomkdram yasmat sarvam anekadha |

yunakti yufijate vapi tasmad yoga iti smrtah //

ekatvam pranamanasor indriydnam tathaiva ca |

sarvabhavaparityago yoga ity abhidhiyate //]

6.26
[athanyatrapy uktam — yathd vapsucarinah $akunikah siitrayantre-
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noddhrtyodare ’gnau juhoty evam vava khalv iman pranan OM ity
anenoddhrtyanamaye ’gnau juhoti |/ atas taptorviva sah [/ atha yatha
taptorvisarpistrnakasthasamspar§enojjvalaty evam viava khalv asav
apranakhyah pranasamsparsenojjvalati [ atha yad ujjvalaty etad brahmano
ripam caitad visnoh paramam padam caitad rudrasya rudratvam etat
tad aparimitadha vibhajya pirayatimaml lokan iti / evam hy dha —
vahne$ ca yadvat khalu visphulingah
suryan mayukhas ca tathaiva tasya //
pranadayo vai punar eva tasmad
abhyuccarantiha yathakramena //]

6.27

[athanyatrapy uktam — brahmano vavaitat tejah parasyamrtasya |/
adarirasya yaccharirasyausnyam asyaitad ghrtam / athavih san nabhasi
nihitam vaitad ekagrenaivam antarhrdayakasam vinudanti / yat tasya
jyotir iva sampadyatiti / atas tadbhavam acirenaiti / bhiimav ayaspindam
nihitam yathacirenaiti bhimitvam mrdvatsamstham ayaspindam yatha-
gnyayaskaradayo nabhibhavanti pranasyati cittam tathasrayena sahaivam
iti / evam hy aha —

hrdyakasamayam ko$am anandam paramilayam /
svam yoga$ ca tato ’smakam teja$ caivagnisiiryayoh //]

6.28

[athanyatrapy uktam - bhiutendriyarthan atikramya tatah pravraj-
yajyam dhrtidandam dhanur grhitvanabhimanamayena caivesuna tam
brahmadvaraparam nihatyddyam ... {sammohamauli trsnersydkundali
tandrighavetryabhimanadhyaksah krodhajyam pralobhadandam dhanur
grhitvecchamayena caivesunemani khalu bhiitdni hanti} ... tam
hatvomkaraplavenantarhrdayakasasya param tirtvavirbhite ’ntarakase
$§anakair avataivavatakrd dhatukdmah samvifaty evam brahmasalam
viSet | tata$ caturjalam brahmako$am pranuded gurviagameneti / atah
$uddhah patah $tnyah $anto ’prino niritmananto ’ksayyah sthirah
$asvato ’jah svatantrah sve mahimni tisthati / atah sve mahimni tistha-
manam drstvavrttacakram iva samsaracakram alokayatiti / evam hy aha -

sadbhir maésais tu yuktasya nityamuktasya dehinah /
anantah paramo guhyah samyagyogah pravartate //
rajastamobhyam viddhasya susamiddhasya dehinah /
putradarakutumbesu saktasya na kadacana //]

6.29
[evam uktvantarhrdayah §akayanyas tasmai namaskrtvanaya brahma-
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vidyaya rajan brahmanah panthdnam ariidhah putrah prajapater iti /
samtosam dvandvatitiksam $antatvam yogabhyasid avapnotiti / etad
guhyatamam naputraya nasisyaya nasantaya kirtayed ity ananyabhaktiaya
sarvagunasampannaya dadyat /]

6.30
[OM S$ucau de$e Sucih sattvasthah sadadhiyanah sadvadi saddhyayi
sadyaji syad iti / atah sadbrahmani satyabhilasini nirvrttah / anyas
tatphalacchinnapaso nirasah paresv atmavad vigatabhayo niskamo
’ksayyam aparimitam sukham dkramya tisthati / paramam vai $evadher
iva parasyoddharanam yan niskdmatvam / sa hi sarvakimamayah puruso
’dhyavasayasamkalpabhimanalingo baddho ’tas tadviparito muktah /
atraika ahuh - gunah prakrtibhedavasad adhyavasayatmabandham

upagato ’dhyavasiyasya dosaksayad vimoksah / manasi hy eva paéyati
manasa $rnoti / kamah samkalpo vicikitsa sraddhasraddha dhrtir adhrtir
hrir dhir bhir ity etat sarvam mana eva | gunaughair uhyamanah
kalusikrta$ casthira$ caficalo lupyamanah sasprho vyagraé cabhimani-
tvam prayata iti / aham so mamedam ity evam manyamano nibadhnaty
atmanatmanam jaleneva khacarah / atah puruso ’dhyavasiyasamkalpa-
bhimanalingah baddho ’tas tadviparito muktah |/ tasman niradhyava-
sdyah nihsamkalpo nirabhimianas tisthet / etan moksalaksanam esatra
brahmapédavy eso ’tra dvaravivaro ‘nendsya tamasah param gamisyati /
atra hi sarve kamah samahita iti / atrodaharanti —

yada paficavatisthante jfiinani manasa saha /

buddhi$ ca na vicestate tim ahuh paramam gatim //
etad uktvantarhrdayah $akayanyas tasmai namaskrtva yathavad upacari
krtakrtyo marud uttardyanam gatah / na hy atrodvartmana gatir / eso
‘tra brahmapathah | sauram dvaram bhittvordhvena vinirgata ity
atrodaharanti —

ananta ra$mayas tasya dipavad yah sthito hrdi /

sitasitah kadrunilah kapila mrdulohitah //

irdhvam ekah sthitas tesdm yo bhittva siryamandalam /

brahmalokam atikramya tena yanti param gatim //

yad asyanyad ra$misatam ardhvam eva vyavasthitam /

tena devanikdyanam svadhamani prapadyate //

ye naikariipa$ cadhastdd rasmayo ’sya mrduprabhah /

iha karmopabhogaya taih samsarati so ’vasah //
tasmat sargasvargipavargahetur bhagavan asav aditya iti //]

6.31
[kimatmakani va etanindriydni pracaranti / udganta caitesam iha ko
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niyantd vety aha / pratyaha — atmatmakaniti / atma hy esam udganta
niyanti va | apasaraso bhanaviyas ca maricayo nama / atha paficabhi
ra$mibhir visayan atti [
katama dtmeti / yo ’yam $uddhah pitah $inyah $antadilaksanoktah
svakair lingair upagrhyah / tasyaital lingam alingasyagner yad ausnyam
avistam capam yah $ivatamo rasa ity eke |/ atha vak $rotram caksur
manah priana ity eke / atha buddhir dhrtih smrtih prajiianam ity eke /
atha te va etasyaivam yathaiveha bijasyankura va | atha dhiimarcirvis-
phulinga ivagnes ceti [ atrodaharanti —
vahnes$ ca yadvat khalu visphulingah
siiryan mayikhas$ ca tathaiva tasya [
pranadayo vai punar eva tasmad
abhyuccarantiha yathakramena //]

6.32

[tasmad va etasmadd atmani sarve pranah sarve lokdh sarve vedah
sarve devah sarvani ca bhiitany uccaranti / tasyopanisat — satyasya
satyam iti | atha yathardraindhdgner abhyahitasya prthagdhiima
nicaranty evam va etasya mahato bhiitasya ni$vasitam etad yad rgvedo
yajurvedah samavedo °tharvangirasa itihsah puranam vidyopanisadah
$§lokah siitriny anuvyakhyinani vyakhyanani | asyaivaitani vi§va
bhitani //]

6.33

paficestako va eso ’gnih samvatsarah | tasyema istaka yo vasanto
grismo varsah $arad dhemantah | sa §irahpaksasiprsthapucchavan /| €so
’gnih *purusavidhah |/ seyam prajapateh prathama citih |/ karair yaja-
manam antariksam utksiptva vayave prayacchat |

prano vai vayuh / prano ’gnih / tasyema istaka yah prano vyano
’panah samana udinah | sa $irahpaksasiprsthapucchavan | eso "gnih
*purusavidhah | tad idam antariksam prajapater dvitiya citih / karair
yajamanam divam utksiptvendraya prayacchat /

asau va aditya indrah / saiso ’gnih |/ tasyema istaka yad rg yajuh
samatharvangirasa itihdsapuranam | sa $irahpaksasiprsthapucchavan /
eso ’gnih *purusavidhah | saisa dyauh prajapates trtiya citih / karair
yajamanasyatmavide ’vadanam karoti / athatmavid utksipya brahmane
prayacchat / tatranandi modi bhavati //

6.34
prthivi garhapatyah | antariksam daksindagnih /| dyaur ahavaniyah /



Text of the Vulgate 117

*ta! eva pavamanapavakasucayah / *haviskrtam? etenasye *nnam? / [yatah
pavamanapavakasucisamghato hi jatharah /] tasmad agnir yastavya$
cetavyah stotavyo ’bhidhyatavyah | [yajamano havir grhitva devata-
bhidhyanam icchati] —
hiranyavarnah $akuno hrdy aditye pratisthitah /
madgur hamsas tejo vrsa so *sminn agnau yajamahe //
[iti capi mantrartham vicinoti /]
tat savitur varenyam bhargo ’syabhidhyeyam [yo buddhyantahsthah*
dhyayiha manah§antipadam anusmarati® atmany eva dhatte ]/
[atreme® §loka bhavanti —
yatha nirindhano vahnih (etc.)
ato ’nagnihotryanagnicidanagnyabhidhyayinam? brahmanah padavyo-
manusmaranam viruddham / tasmad agnir yastavya$ cetavyah stotavyo
’bhidhyatavyah //]

1. e.c. Ramatirtha; V tata. - 2. V aviskrtam. - 3. V etenasya yajiam. — 4. V blfddhyantfz-
sthah. — 5. V anusarati. - 6. SM ime, V ete; the §lokas are restored to their place in
SM 4.3, after V 4.6. — 7. V ajignabhidhyayinam.

6.35
namo ’gnaye prthiviksite lokasprte! / lokam asmai yajamanaya dhehi /
namo vayave ’ntariksaksite lokasprte! / lokam asmai yajamanaya
dhehi /
nama idityaya diviksite lokasprte! / lokam asmai yajamanaya dhehi /
namo brahmane sarvaksite sarvasprte? /| sarvam asmai yajamanadya
dhehi //
hiranmayena pitrena satyasyapihitam® mukham /
tat tvam piisann apavrnu satyadharmaya visnave //
Yyo ’sa aditye purusah so ’sa aham iti //
esa ha vai satyadharmo yad adityasyadityatvam tac chuklam ripam?*
‘ntargatasya tejaso |/ [nabhaso ‘méamatram] etad yad adityasya madhya
evety aksiny agnau caitad brahmaitad amrtam etad bharga etat satya-
dharmah | [nabhaso ’ntargatasya tejaso *méamatram) etad yad adityasya
madhye ‘mrtam / yasya hi somah prana vapy® arkura etad brahmaitad
amrtam etad bharga etat satyadharmah / [nabhaso ’ntargatasya tejaso
‘m$amatram] etad yad adityasya madhye yajur dipyati - OM &po jyoti
raso ‘mrtam brahma bhar bhuvah svar OM |/
astapadam $uci hamsam trisitram anum avyayam |/
dvidharmanamS® tejaseddham’ sarvam pasyan sa® payati //
[nabhaso *ntargatasya tejaso ‘méamatram] etad yad adityasya madhye UD
ity eva® | mayukhe bhavatah | etat savit satyadharma etad yajur etat
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tapa etad agnir etad vayur etat prina etad apa etac candrama etac
chukram etad amrtam etad brahma visayam etad bhanur arnavah /
tasminn eva yajamanah saindhava iva vliyante [ esd vai brahmaikatatra

samsphuraty asav antargah suranam / yo haivamvit sa savit sa dvaitavit
saikadhametah syat tadatmakas ca [

ye bindava ivabhyuccaranty ajasram
vidyud ivabhrarcisah parame vyoman /

te ’rciso vai yasasah asrayava$aj
jatabhirtpa iva krsnavartmanah |//

1. e.c. Roth; V lokasmrte. — 2. V sarvasmyte. - V abhihitam. — 4. V purusam alingam. —

5. e.c. Ramatirtha, V va apyayarikura. - 6. V dvidharmo’ndham. — 1. V tejasendham. —
8. V om. sa; v.l. na for sa. — 9. udutva, uditva.

6.36
dve viava khalv ete brahmajyotiso riipake $antam ekam samrddham
caikam [ atha yac chantam tasyddharam kham / atha yat samrddham
idam tasyannam | tasman mantrausadhajyamisapurodasasthalipaka-
dibhir yastavyam antar vedyam asye ’gnyavasistair' annapdnai$ ca,
asyam ahavaniyam iti matva, tejasah samrddhyai punyalokavijitya-
rthayamrtatvaya ca [ atrodaharanti - agnihotram juhuyat svargakamah /
yamardjyam agnistomenabhijayati somarajyam ukthyena® siryarajyam
sodadind svarajyam atirdtrena prijapatyam asahasrasamvatsaranta-
kratuneti /
[vartadharasnehayogad yatha dipasya samsthitih /
antaryandopayogad imau sthitav dtmasuci tatha N

1. V asnyavasistaih, asnyavasrstaih. - 2. e.c. Jacob; V ukthena.

6.37

etad vava [tatsva]ripam nabhasah khe ’ntargatasya yat param tejah /
etad vava [tatsvalripam nabhasah khe ’ntargatasya yad OM ity etad
aksaram | tat tredhabhihitam agna aditye prane | anenaiva tad udbu-
dhnyaty udayaty ucchvasayaty ajasram | tasmad OM ity anenaitad
upasitaparimitam tejah [ athaisd nadi annabahum iti / esagnau hutam
adityam gamayati [ ato yo raso ’sravat sa udgitham varsati | teneme
pranah pranebhyah praja iti [ atrodaharanti — yad dhavir agnau hiyate
tad adityam gamayati / tat siryo rasmibhir varsati / tenannam bhavati /
asmad bhitanadm utpattir iti / [evam hy aha —
agnau prastahutih samyag adityam upatisthate |
adityaj jayate vrstir vrster annam tatah prajah //]
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For the reconstruction of this hopelessly disordered section, see my notes on it in Part
One, II, p. 59f.

6.38
agnihotram juhvano lobhajalam bhinatti / atah sammoham chittvi na

krodhan stunvinah kimam abhidhyidyamanah... / atas tac caturjialam
brahmakosam bhinatti / [atra hi saurasaumyagneyasattvikani mandalani /]
atah param akasam bhittva tatah sattvintarastham acalam amrtam
acyutam dhruvam visnusamjiiitam sarviparam dhama satyakamasatya-
samkalpasarvajfiatvasamyuktam svatantram caitanyam sve mahimni
tisthamanam pasyati [ atrodaharanti —

ravimadhye sthitah somah somamadhye sthitam tejah /

tejomadhye sthitam sattvam sattvamadhye sthito *cyutah //
[$arirapradesangusthaméatram anor apy anvyam dhyitvatah paramatam
pradesasariramatram pradipapratapavat /] dvis tredhd hi tad brahma-
bhistiyamanam mahas |/ devo bhuvanany avivesa /| OM namah |
brahmane namah //

7.1

agnir gayatram trivrd rathantaram vasantah pranah naksatrani
vasavah purastad udyanti tapanti varsanti stuvanti punar visanty antar
Vivareneksanti / [acintyo *miirto gabhiro gupto ‘navadyo ghano gahano
nirgunah $uddho bhasvaro gunabhug bhayo ’nivrttir yogi§varah sarvajfio
magho ’prameyo ’nadyantah $riman ajo dhiman anirdesyah sarvasrk
sarvasyatma sarvabhuk sarvasye$anah sarvasyantarantarah /]

7.2

indras tristup paficadaso brhad grismo vyanah somo rudra daksina:ta
udyanti tapanti varsanti stuvanti punar viSanty antar vivareneksanti /
[anadyanto ‘’parimito ’paricchinno ’paraprayojyah svatantro ’lingo
‘miirto ’nantasaktir dhata bhaskarah //]

7.3

maruto jagati saptadaso vairipyam varsa apanah $ukra adityah
pascad udyanti tapanti varsanti stuvanti punar visanty antar vivarenek-
santi / [tac chantam asabdam abhayam a$okam anandam trptam sthiram
acalam amrtam acyutam dhruvam visnusamjfiitam sarvaparam dhama N

7.4
vidve deva anustub ekaviméo vairdjah $arat samano varunah sidhya
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uttarata udyanti tapanti varsanti stuvanti punar vianty antar vivarenek-
santi | [antah§uddhah pitah $tinyah $anto ’prano niratmanantah //]

7.5

mitravarunau panktis trpavatrayastrim§au §ikvararaivate hemanta-
$isira udano 'ngirasa$ candrama trdhva udyanti tapanti varsanti stuvanti
punar viSanty antar vivareneksanti | [pranavakhyam pranetdram
bharipam vigatanidram vijaram vimrtyum viSokam //]

7.6

*éanirihuketﬁragaraksoyaksanaravihagaéarabhebhidayo ’dhastad ud-
yanti tapanti varsanti stuvanti punar viSanty antar vivareneksanti /
[yah prajiio vidharanah sarvantaro ’ksarah $uddhah pito bhantah
ksantah $antah //]

7.7

esa ho khalv atmantarhrdaye ’niyan iddho ’gnir iva viévaripah /
asyaivannam idam sarvam / asminn ota imah prajah | esa atmapahata-
Papma vijaro vimrtyur aksutpipasah satyasamkalpah satyakamah / esa
paramesvarah | esa bhitadhipatih / esa bhitapalah | esa setur vidharanah/
esa ho khalv atmesanah $ambhur bhavo rudrah prajapatir visvasrg
ghiranyagarbhah satyam prano hamsah $astacyuto vispur narayanah [
ya$ caiso >gnau ya$ cayam hrdaye ya$ casa aditye sa esa ekah | tasmai te
vivariipdya satye nabhasi hitaya namah //

7.8
*athedanim jfidnopasargah | rdjan mohajalasyaisa vai yonir yad

asvargyaih saha svargya aSlisyanti! | atha ye canye ha nityapramudité
nityapravasita nityayacanakd nityam $ilpopajivino ’tha ye canye ha
Purayacaka ayadjyayajaka $udradisyah Sudras ca §astravidvamso ’tha ye
canye ha cé;ajatana;abhatapravrajitaraﬁgévatérino rajakarmani pati-
tadayo ‘tha ye canye ha yaksaraksasabhitaganapisacoragagrahadinim
artham puraskrtya §amayama ity evam bruvina atha ye canye ha vrtha
kasayakundalinah kapalino ’tha canye ha vnhitarkadgsténtakuhakendra-
jalair vaidikesu paristhitum icchanti taih saha na samvaset | praka-
Syabhiita vai te taskara asvargya iti [ evam hy aha —

nairatmyavadakuhakair mithyédgstﬁntahetubhih /

bhramyan loko na janati vedavidyantaram tu yat /|

1. For the restoration, see above p. 87.
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7.9
*brhaspatir vai $ukro bhitvendrasyabhayayasurebhyah ksayiyemam
avidyam asrjat | taya §ivam asivam ity uddiSanty a$ivam $ivam iti
vedadi$astrahimsakadharmabhidhyianam astv iti vadanti / ato nainam
abhidhiyeta | anyathaisa vandhyevaisa ratimatram phalam asya
vrttacyutasyeva narambhaniyeti [ evam hy aha —
diram ete viparite vistici
avidya ya ca vidyeti jiiata /
vidyabhipsitam naciketasam manye
na tva kama bahavo lolupante //
vidyam cavidyam ca yas tad vedobhayam saha |
avidyaya mrtyum tirtva vidyayamrtam aénute //
avidyayam antare vestyamanah
svayamdhirah panditammanyamanah /
dandramyamanah pariyanti miidha
andheneva niyamana yathandhah //

7.10

*devasura ha vai ya atmakama brahmano ’ntikam prayatih / tasmai
namaskrtyocuh - bhagavan vayam dtmakamih / sa tvam no brihiti /
ata$ ciram dhyatvamanyatanyatitmano vai te ’surdh / ato ’nyatamam
etesam uktam / tad ime miidha upajivanty abhisvanginas taryabhighatino
‘nrtabhisaméinah satyam ivanrtam pasyantindrajalavad iti / ato yad
vedesv abhihitam tat satyam | yed vedesiiktam tad vidvamsa upajivanti /
tasmad brahmano navaidikam adhiyita / ayam arthah syad iti /

7.11
*etad vava tatsvariipam nabhasah khe ’ntarbhiitasya yat param tejah /

tat tredhabhihitam agna aditye prana / etad vava tatsvariipam nabhasah
khe *ntarbhiitasya yad OM ity etad aksaram / anenaiva tad udbudhnyaty
udayaty ucchvasayaty ajasram |/ brahmadhiyalambam va | atraivaitat
Samirane prakasapraksepakausnyasthaniyam etad dhiimasyeva samirane
nabhasi prasakhayaivotkramya skandhit skandham anusarati | apsu
praksepako lavanasyeva ghrtasya causnyam ivabhidhyatur vistrtir
ivaitad iti / atrodaharanti — atha kasmad ucyate vaidyutah / yasmad
uccaritamatra eva sarvam $ariram vidyotayati [ tasmad OM ity anenaitad
upasitaparimitam tejah /

purusas caksuso yo ’yam daksine ’ksiny avasthitah |

indro ’yam asya jayeyam savye ciksinyavasthita //

samagamas tayor eva hrdayantargate susau /
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tejas tal lohitasyatra pinda evobhayos tayoh //
hrdayad ayati tavac caksusy asmin pratisthita /
sdrani sa tayor nadi dvayor eka dvidha sati //
manah kayagnim dhanti sa prerayati marutam /
marutas tirasi caran mandram janayati svaram [/
khajagniyogad dhrdi samprayuktam
anor hy anur dviranuh kanthadese /
jihvagradese tryanukam ca viddhi
vinirgatam matrkam evam ahuh //
na paSyan mrtyum pasyati na rogam nota duhkhatam /
sarvam hi pasyan padyati sarvam apnoti sarvasah //
caksusah svapnacari ca suptah suptit para$ ca yah /
bhedas caite ’sya catvaras tebhyas turyam mahattaram /
trisv ekapac cared brahma tripac carati cottare //
satyanrtopabhogarthad dvaitibhavo mahatmanah //



I

TRANSLATION AND NOTES

1.1/0

The laying of the fire by the ancient was a brahman-sacrifice. Therefore
the sacrificer, while laying these fires, must think upon them as the
atman. Thus the sacrifice becomes full and complete in all its parts.

*Which is the atman that is thus to be thought upon? The dtman
named prana.

*On this there is the following narrative.

1.2/1

*There was a king of the name Brhadratha, who, having put his eldest
son in charge of his realm, repaired to the forest, as he had become averse
to sensual attachments, deeming the body but transitory. Performing the
most severe austerities, he stood in the forest with arms raised, gazing
at the sun. At the end of one thousand years! the reverend Sikiayanya
came to the sage, like a smokeless fire? as it were blazing with power.

“Rise up, rise up! Choose a boon,” he spoke to the king.

The king bowed to him and said: “Sir, I do not know my self. We have
heard that you know the principles.® Teach me!” .

“This boon* is from of old® difficult to bestow. Do not ask this question,
O scion of Iksvaku’s race. Choose other boons.”

Touching Sakayanya’s feet with his head, the king declaimed this verse.

1.3/2a
*Sir, this body has come forth out of copulation and, devoid of
consciousness, ® it comes out by the way of urine into a hell; it is piled up

* I prefer one thousand years to one thousand days, since the former is the' more
usual number; the testimonies of SM and of R prove that sahasrahasya is not original.
*  “smokeless fire”, i.e., fire kindled with dry wood and hence blazing brightly.

tattvavit, which suggests Samkhyan terminology; R (followed by translators):

atmatattvavit. )

¢ The conjecture vrtam for vrttam is perhaps corroborated by the reading vratam
in Max Miiller’s ms.

5 purastad: so?

¢ SM’s reading is probably original: samvidvyapetam was misread samviddhyapetfzm
(Max Miiller’s ms.) > samvrddhyupetam. Mtre has samvidapetam. V’s reading
translates: *...possessed of complete development in a hell (viz. the womb)”.
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with bones, smeared over with flesh, bundled up with skin,? and filled
with feces, urine, wind, bile, phlegm, marrow, lymph, fat and with
many other kinds of filth. How can one who inhabits such a body enjoy
desires?

1.3/2b

*Sir, in this evil-smelling body, conglomeration of bones, skin, sinews,
marrow, semen, blood, phlegm, tears, eye-secretion, feces, urine, wind,
bile, and phlegm, devoid of all essence, how can one enjoy desires?

1.3/3

*In this body, which is a prey to lust, wrath, greed, perplexity, fear,
despair, envy, parting with the loved and meeting with the unloved,?
hunger, thirst, senility, death, sickness, and other sorrows, how can one
enjoy desires?

1.4/4
*And we see that all is transitory, like flies, gnats and so forth, like
straw and giants of the forest, which rise into being to vanish again.

1.4/5

*But what of them? Other beings, greater than they, mighty archers,
great kings, like Sudyumna, Bhiiridyumna, Indradyumna, Kuvalayasva,
Yauvanasva, Vadhryaéva, Asvapati, Saéabindu, Hariécandra, Ambarisa,
Nanaktu,? Saryati, Yayati, Anaranya, Uksasena, and so forth, as well
as kings like Marutta, Bharata and so on, they all have before the eyes
of their kinsmen departed from this world to the world beyond, leaving
behind their mighty splendour.

1.4/6

*But what of them? Other beings, greater still — we see the extinction
of Gandharvas, Asuras, Yaksas, Raksasas, Bhitas, Ganas, Pisacas,
Serpent-demons, Grahas and the like.

? The reading avanaddham has been preferred the analogy carma-
vanaddham (Manusmrti 6.76 = MBh. (cr. ed.) 12.3%l :ac?otlz)ntth(;fMBh. reading there
is also a variant °baddham. e

8 istaviyoganistasamprayoga, known as a typj ist expression, is also
found in Matharavrtti on Samkhyakariks 1, an"g‘:;g’; a]:smti:lg: an lc))ld definition of
happiness and unhappiness.

% So with V? SM anam?kta, Max Mi.iller’s ms. ananutu, from which Max Miiller
conjectures hesitantly Ananata. ) i
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1.4/7

*But what of them? (we see the passing) of other beings: the drying-up
of the oceans, the collapse of the mountains, the wandering of the polar
star, the tearing of the windcords,° the flooding of the earth, the fall of
the gods from their seat. In such a world what good are enjoyments which
we see come back repeatedly to the one to whom they have had recourse?
Therefore deign to rescue me: I am trapped in this world like a frog in a
sealed well. You are my refuge, reverend sir!”11

2.1/1
*Thereupon well-pleased, the reverend Sakayanya said to the king,
“Great king Brhadratha, pennant of Iksviku’s race! As you are
famous under the name of Marut, you shall soon have done and know

your self. He indeed is your self.”
“Who, reverend Sir?”
He said to him:

2.2/2
**“He, who with the reliance on the breath goes out upward, and is
restless, yet, when not restless, dispels the darkness, he is the self,”8 thus

spoke the reverend. '
**“The perfect tranquillity which, departing from this body and going

into the supreme light, itself becomes this light”: that is the self, he said.
“This is the immortal, the freedom from fears, this is Brahman.”'4

2.3/3
**“Verily this is the brahman-knowledge, or the knowledge contained

10 See supra p. 75; on the notion see Vispu Purz’mg 2.8. o .
1 The repetition of tvam no gatih serves to show in true upanisadic fashion that

the chapter has come to an end. . i

*  Pun on what seems to be another name of Brhadratha, Marut = vdyu = prana =
atman. The editor hence resumes this name in 6.30. The passage, which is stranggly
condensed (first the prolix mahdrdja brhadratheksvakuvamsadh vaja, then the overconcise
Sighram (2:V) atmajiiah krtakrtyas tvam) has probably suffered. i )

®  Uncertain; SM’s bakya is hard to explain as a corruption of ucchvdsa wlncp
itself is unexpected here. This line is clearly a quotation, like the next.. I takc? it
hesitantly that the sense is that the prana (to be distinguished from the mere inhalation
and exhalation of breath) “departs upward” (ut-kram, sp. used in the older upamsaqs
Wwith prapa, not signifying release but rather ordinary death), on account of one’s
reliance on ordinary breath (or: external objects: SM), but when it is no lqnger
restless it shines forth in its perfection. To tamah pranudati, cf. Manusmrti 1.6
svayambhir bhagavan avyakto vyafijayann idam | pradur asit tamonudak: is an original
misunderstood vyafijyamana behind vyathamana | vyayaména?

* Quoted from ChUp. 8.3.4.
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in all upanisads, which the reverend Maitreya has explained to me,
O king. I shall tell it to you.”

**There were, as is reported, the celibates known as the Valakhilyas,
whose impurities had been beaten off,!® potent with power. They spoke
to Prajapati, “Reverend Lord, this body is without intelligence, like a
cart. Who is the one beyond the senses who has such power that he
furnishes a basis for the body so that it has intelligence? Who is the one
that sets it into motion? Tell us that, O reverend Lord.”

He said to them:

2.4/4

##«[t is He who has been revealed as the One who stands above it,
the pure, purified, void, serene, unbreathing, unlorded,® unending,
undying, stable, eternal, unborn, self-dependent One who abides in his
own power.l” He has furnished a basis to this body, so that it has
intelligence. And he sets it into motion.”

They said: “Reverend Lord, in what manner can such a being, itself
without basis,® yet furnish a basis to this body so that it has intelligence,
and in what manner does it set the body into motion?”

He said to them:

2.5/5

**“The minute, suprasensible, invisible being called purusa enters, with
different parts of himself, into each body, after a phase in .whi‘i’h he was
without consciousness — like a man who wakes up from his sleep, having
peen unconscious before. That part which enters into a body is the
particular ksetrajia to each person, which is pure intelligence; it has 2
character of resolution, self-will and purpose.l® This is Prajapati, who
sees everything.®® This intelligent being furnishes a basis to the body, s0
that it has intelligence, and it sets the body in motion.”

15 apahatapdpman “‘cleansed by beating off evil” - the pure
atman (ChUp. 1.2.9; 8.1.5, etc.; BAUp. 4.3g.21)' il”, old description of p

16 gnisatman, “not lorded over” in the sense that no one is superior to it; thus SM,
Max Miiller’s ms., and Vidyﬁl’anya; niratman in V “without an embodied self” may
be a lectio facilior.

17 Cf. ChUp. 7.41.2.

16 In spite of th‘? evidence of SM (and Max Miiller’s ms., Vidyaranya) this must
be the correct reading: anisthena, on nisthd = pratistha; the 'SM reading must have
started from a corruption anistena (belegt by Ramatirtha) that was explained «without
desire” = anicchena.

19 I.e., buddhi, ahamikara and manas, cf. Sa yakirika 23 £,

20 So? or V: visvakhyah “called Viéva”?
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They said: “Reverend Lord, in what manner does that being enter into
each body with a part of itself?”
He said to them:

2.6/6

**“Prajapati existed alone at first. Being alone he found no joy.
Having thought upon himself, he created many creatures. He saw that
they remained unconscious, like a stone, and without breath, like a
treetrunk. He found no joy. He thought: “To awaken them I shalj
enter into them.” Thereupon, having made himself as the wind, he
entered into them. He did not enter as one. Having divided himself
into five. ..

***That is to say: prana, apana, samana, udana, vyana.

2.6/7

***The prana is the breath that goes out upward.?! The apina the
breath that goes downward. The samana is the one which places the
more solid food-elements in the apana and conducts the less solid oneg
to every part of the body. The udina is the one which pushes the eaten
and drunk nourishment upward and down. The vyana is the one which
follows the course of the canals.??

2.6/8
***The upamséu vessel succeeds to the antaryama, and the antaryama
vessel to the upamsu. Between the two it generates the digestive heat.2s
This heat js the purusa. The purusa is the vai§vanara fire. .
****Elsewhere too it has been said: It is through the vaiévanara fire,
which is within the person, that the food which is eaten is digested. It

*L On the sense of ut-kram, see supra n. 13, p. 123.

**  yenaitah sira anuvyaptah, attempt at explaining vi-ana. i » )

*  The gloss of V uttaram vydnasya riipam caitesam antara prasitir e:’vodanasy.a
must have been suggested by etayor antarale causnyam prasuvat. The notion here is
the fo]lowing: between the antarydmagraha and upamsugraha the son;la 1s pressed; we
should therefore understand prasuvat (so V) also as ‘“‘pressed forth”; ausnya should
represent the body-heat of the pressing priests. Applied to the pranas: betwqen
Prana and apana (in the sense of inhalation and exhalation), is fOl.ll:ld the vydna wl-glch
is the sandhij between prana and apana (cf. ChUp. 1.3.3). The curious gloss in V just
cited seems to point to an early interpretation of that which is betwet’.n antaryama and
upamsu as the vyana, and vyana=ausnya (digestive heat) = vaisvanara = atman;
hence that after the first description of vyana (V: atha yena eta(v) anugrhita(v) ity esq
vava sa vyanah) it is said that *“‘there is another form of vyana’’; udﬁna.s:ya ma!(es no
sense whatever; it has apparently replaced vydnasya through prolepsis. This half
section seems to be quoted, like the sequel.
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makes the noise which one hears when one closes the ears. When it is
about to depart from the body one no longer hears this noise.

2.6/9

**Having divided himself into five... <he entered into the inner space
of the heart>.

**x< .. laid down in the innermost part” ;25 “he who consists of will
and is embodied in the vital airs, informed with light, whose will is true,
the akasatman...””28

**Being not content in the inner space of the heart, he thought: “I will
eat the objects.” So, having opened up these orifices, he went out with
five rays?? and thus ate the objects.

***These orifices are the sensory faculties. They are his reins. The
motorial faculties are his horses. The body is the chariot. The will is
the driver. The prakrti is the goad.

**Thus, impelled by him, the body moves about like the potter’s wheel
impelled by the potter. Thus a basis is furnished to the body so that it
has intelligence, and he sets it into motion.

2.7/10

**The (sages) hold: “He is the atman.” He, as it were overpowered, as
it were overcome by the good and evil results of acts, exists in different
bodies. (However,) being unreified, minute, invisible, suprasensible and
unpossessive, he (actually) has no (real) existence (in the body), is not an
agent (but only) seems to exist as an agent.

2.7/11

**He, being pure, stable, immobile, unaffected, unengaged, undesiring,
exists as a spectator.?® Remaining himself, enjoying the true, he exists
below the covering of the cloth that is made up by the gunas.

% Quoted from BAUp. 5.9.

* Quoted from TaittUp. 2.1; quotation inspired by an abhyantaram, or hrdantaram
that has disappeared.

2 Quoted from ChUp. 3.14.2.

%7 It would seem to me to be incorrect to take rasmih here in the sense of “rein”.
The notion here is that Prajapati =prana, after having entered the heart, opens t0
himself the orifices from which he may rise (udita: sun) and light upon the objects;
the idea of ray fits this notion much better than “rein”; cf. also infra 6.35; with these
rays he eats, i.e. experiences, the objects. But this use of ra$mi, helped by the well-
known simile of KathUp. 3.3 as well as by the description of the body as a cart,
occasioned an interpolation in which rasmi was reinterpreted as “rein”.

28 Samkhyakarika 19.
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3.1/1

**They said: “Reverend Lord, if the greatness of this dtman is such as
you describe it, then which is the other dtman, the dtman which, being
overcome by good and evil results of acts, enters upon higher and lower
forms of existence, which, being overcome by the pairs of opposites, goes
about downward and upward?”’

** <He said>

3.2/2

**Indeed, there is another (itman) called the bhitatman, which, being
overcome by good and evil results of acts, enters upon higher and lower
forms of existence, which, being overcome by the pairs of opposites, goes
about downward and upward.

***The explanation of (bhiitatman) is this: the word bhita designates
the five tanmadtras. The word bhita also designates the five principal
elements. The aggregate of these is called body. Hence it is said: **he
who is in the body, ***it is said, **he is the bhitdtman.

**This atman (namely the bhiitdtman) is to the other (higher) dtman
as a waterdrop on a lotus.

***That is to say: this bhiitdtman is overcome by the gunas of prakrti;
hence, being overcome, it becomes wholly ignorant. Because of its
ignorance, it does not discern within itself the mighty lord who impels to
action. Satisfied by multitudes of qualities, hardened, unstable, volatile,
greedy, passionate and engaged in action, he reaches the stage where h.e
mistakes his empirical ego for the self. Thus believing, “I am that, this
is mine,” he himself ensnares his self, as one ensnares a bird in a net; at¥d
overcome by the results that issue from his acts, he is involved in
transmigration.

[“Who is this?”’ He said to them:]

3.3/3

***Elsewhere it has also been said: It is the bhitdtman, which is the
doer of acts. The purusa within is the one that impels him to act through
his organs. Just as a lump of iron, which is overcome by fire, takes on
many forms when it is forged by blacksmiths, so the bhitdtman, over-
come by the purusa within, takes on many forms when battered by the
qualities. The totality of beings which, determined by the three gunas,
evolve from eighty-four lacs of wombs, constitute the variety of its forms.
All these qualities are set in motion by the purusa, as the potter sets in
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motion his wheel. And just as when a lump of iron has been forged into
some shape fire no longer can overpower it, so the purusa no longer has
power over the bhatdtman: on the contrary the bhiatatman overpowers
the purusa because it holds him completely enveloped.

3.4/4 =12a

3.5/5

***Elsewhere it has also been said: Stupefaction, fear, despondency,
sleep, sloth, distraction, senility, pain, hunger, thirst, destitution, anger,
heresy, ignorance, envy, ruthlessness, confusion, shamelessness, con-
trariness, arrogance, and partiality are the tamas-determined qualities
which overcome the bhiitdtman. Ambition, love, passion, greed, violence,
amity, enmity, inconsistency, jealousy, desire, inconstancy, volatility,
Preoccupation, possessiveness, seeking of wealth, cultivation of friends,
reliance on possessions, aversion to disagreeable sense-objects and
proclivity to agreeable ones are the rajas-determined qualities which
overpower this bhitatman. Therefore it takes on many forms.

4.1/0

[Thereupon the celibates were most surprised and sajd in chorus:
“Reverend Lord, homage be to you. Instruct us. We have no other
recourse. What is the instruction by which one can abandon the
bhiitatman and attain to union in the self?”]

4.2/1

***Elsewhere it has also been said: like the waves i 5 big river it is
impossible to check that which one has done before; like the tide of the
ocean it is impossible to withold the coming of death. (The body self)?®
is like a sacrificial victim tied with ropes of good and evil results. Like 2
prisoner it is powerless. Like a denizen of Yama’s realm it is in 2 state
of many fears. Like one drunk with spirituous liquor, it js intoxicated
with inebriating confusion. Like one afflicted by disease, it is driven out
to wander. Like one bitten by a cobra, it is bitten by the sense objects-
Like total darkness, it is blind with passion. Like jugglery, it is made up
of illusion. Like a dream, it shows but what is false, I jke the core of 2
banana tree, it is without substance. Like an actor, it changes its guise
in an instant. Like a mural painting, it enchants while it deceives.

2% Thus, to account for the neuter.
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***And it is said:
*The sense objects, sound, touch etc., remain so to say senseless,39
attached to which the bhitatman is unable to remember its supreme point.

4.3)2

***This, then, is the instruction to counter the bkitdtman: to learn the
Vedic lore, to observe one’s own dharma, to pursue one’s destined stages
of life. One puts everything in one’s own dharma; like a tuft of grass, or
a branch, are other things, one attains through it to elevation.® One
lives in hermitages and becomes an ascetic, it is said.

***This too has been said in:

***For none but an ascetic is there any learning of the knowledge of
the self and becoming free from acts.

***Thus the author says:

*Through tapas one reaches sattva, through sattva the mind, through
the mind the atman, having reached which one shall not return.

4.4/0

[He who knows the lore of brahman says: “Brahman exists.”?? “Now
this is (but) the portal to Brahman,” says he who has become cleansed
of evil through tapas. “The syllable OM is the greatness of Brahman,”
says he who, well-fastened through yoga, constantly meditates.

[Therefore Brahman is apprehended through knowledge, fapas, and
meditation. “Beyond Brahma shall he attain to overlordship even over
the gods™ ;%8 the one who, enlightened, seeks Brahman by means of these
three attains to imperishable, immeasurable and unobstructed bliss.
Released from those factors by which he is filled, overcome and made a
chariot, he attains to union in the self.

2% In the sense of pointless, without a goal (artha). )
% Meanings in both versions uncertain. V has svadharmasya va etad vratam

Stambasakhevaparani, anenordhvabhag bhavati, which is rendered: “This is the life-rule
of one’s own dharma; other (life-rules) are like a grass-tuft, or a branch; throug_h it
(sc. the dharma rule) one will share in higher things.” This reading has the merit of
making sense of stambasakhevaparani (SM itarani); but stambasakha is improbable —
it cannot mean “branches of a bush” (C), nor “Ausliufer eines Grasbiischels”.
Mlle Esnoul in translating ‘“‘une branche d’un tronc” misreads stambha. R. interprets
aparani kamyadini stambasakheva trnasalakeva drdhanity arthah.

** Quoted from TaittUp. 2.6; for further remarks, cf. supra p. 19f.

*  The line sa brahmana... devebhyas ceti is probably a quotation. )

3¢ On the provenance of the terms, see above p. 18, n. 9; I take rathita as a passive
Past participle from a denominative rathayati: “To make something a chariot, drive it
like a chariot”.
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4.5/0

[ZI'hey said: “Hail thee, reverend Lord, hail thee!3®* Now that we have
put in our hearts that which has been so truthfully declared, explain
another question. There are some who meditate upon this one, some
who meditate upon that one among Fire, Wind, Sun, Time, Prana, Food,
Brahma3, Rudra, Visnu.3¢ Who is the best? Tell us that.”

4.6/0

[He said to them:]

[These are all chief bodies of the Brahman,37 of the supreme, immortal,
unembodied one. One who is attached to anyone of them shall here
rejoice in that one’s world. Thus the text says: “Brahman verily is the uni-
verse.”®8 One must meditate upon, worship, and propitiate these which
are its bodies. So one shall through them ascend to higher and higher

worlds. And at the universal dissolution he shall go to unity with the
purusa.]

4.0/3

*On this there are these stanzas.

*Just as fire without fuel dies down in its hearth, so does the mind die
down in its hearth because of the cessation of its operations.

*When the mind of one desirous of truth has died down in its hearth,
and is no longer confused by the sense objects, these objects, which are
slaves of karman, become untrue.?®

*For one should purify the mind with great effort; the mind is the
samsara: one becomes that which one has a mind to be; this is the
everlasting secret.

*For through the tranquillity of the mind one kills off the act, both

good and evil; and, with tranquil spirit abiding in one’s self, enjoys
eternal bliss.

* Idonot think we should emend ativady asi (Max Miiller, Deussen); we may take

it either as a passive with active endings (cf. above abhibhiiyati) for aphivadyase; OF a5
abhivady asi; abhivadin in the sense of “speaking good things etc.”, cf. anabhivadaka
‘““one who speaks badly of, against something” in na khaly bhavan asmatsamkalpana-
bhivadakah (Bhasa, Avimaraka 1.9).

% Brahma, Rudra and Visnu borrowed from SM 4.4-5 (V 5.1-2); agni, vayi
aditya from 6.35; kala from 6.2 and esp. 6.15; prana from 6.1 etc.; anna from 6.11; 15.

37 From SM 4.5, cf. supra p. 16f.

38  Cf. ChUp. 3.14.1.

3% 1 take indriyarthah, analysed from indriydrthdvimﬁdhasya, as the subject.
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*When a man’s mind is as firmly attached to Brahman as it is to sense
objects, who will then not be released from bondage?

**The mind has been declared to be of two kinds, pure and impure.
It is impure when it is touched with desire; pure when it is free from
desire.

**When a man, having made his mind perfectly stable, without either
abeyance or projections, thereupon enters upon a state higher than the
mind, he reaches the supreme point.

**The mind has to be kept in check until it has died down in the heart;
this is the knowledge; this is salvation; the rest is bookish proliferation.

**The bliss, purified in highest concentration, that arises when the
pure mind has been brought into the self cannot be described by words;
it must be experienced directly through the inner organ.

**If a man’s mind merges in the self, just as water is no longer distin-
guishable in water, nor fire in fire, nor space in space, then he is released.

**The mind alone is man’s cause of bondage and release; it leads to
bondage when it is attached to sense objects, but to release when without

objects; thus it is taught.

5.1/4.4

***Now the hymn of Kutsayana.

You are Brahmai, you are Visnu, you are Rudra, you are Prajapati,
You are Agni, Varuna, Indra and the Moon.

You are Manu and Yama, the Earth and Acyuta: in your essence and
in your nature you exist in many forms in heaven.

Lord of all, homage to you, soul of all, worker of all works, enjoyer
of all; you are all life, you are the sovereign who delights in all sports.

Homage to you whose self is pure. Homage to you, most mysterious
one, incomprehensible one, unknowable one, beginningless and un-
ending one!

5.2/4.5

***Darkness was here in the beginning. Thereupon (?) it was impelled
by the supreme and unbalanced. This imbalance was the form of rajas.
This rajas was impelled and unbalanced. This was the form of sattva.
This sattva was impelled. From the sattva the essence flowed forth, that
portion which is the ksetrajfia in every person, pure intelligence, marked
by will, resolution and presumption, Prajapati. His chief bodies are
declared to be Brahma, Rudra, and Visnu. The portion of tamas is
Rudra. The portion of rajas is Brahma. The portion of sattva is Visnu.
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The one, having become triple,? became eightfold,* elevenfold,*?
twelvefold, infinitefold. Since he became, it is bhiata. The foundation
lives in the bhiitas. He became the sovereign of all bhitas. He is the
atman within and without.

6.1

He carries his self in two ways, the self which is the Priana, and the
self which is the Sun. These are his two paths, [one inside and one
outside]. These two run parallel through day and night. [The Sun is
the outer self, the Prana is the inner self.]

[Consequently, from the course of action of the outer self the course of
action of the inner self is measured. Thus the text says: “The (yogin)
who is enlightened, free from evil, the controller of the eye, whose mind
is purified, based upon that, with inward directed vision, he...” From
the course of action of the inner self the course of action of the outer
self is measured. Thus the text says: “The golden person within the €ye
from his golden seat (?), who looks upon this earth ... he is the one who,
abiding in the heart-lotus, eats food.”]

6.2

That being which, abiding in the heart-lotus, eats food is the same as
the fire which, abiding in the sky, the solar fire called time, invisible, €ats
all creatures for its food.

[What is this lotus? Of what kind is it?]

For this heart-lotus is the same as the akasa. The four regions and the
four intermediate regions constitute its leaves. Prana and Sun progress
downward along its stalk. Both are to be presented as the syllable OM>
with Syllable, vyahrtis, and savitr.

6.3

Brahman has two forms, an embodied form and a disembodied D¢
The embodied form is the untrue form; the disembodijed form is the tru¢:
it is Brahman, it is Light. This light is the sun. The sun js OM. That
became a self. This self separated himself into three. OM has three

matras. Through these three matras all this is woven on Brahman, WarP
and woof.

40
41
42
43

As the trimirti.
Probably as the eight prakrtis: avyakta, buddhi, ahamkara and five elements.
Probably as the ten indriyas and manas.

Not clear, R. suggests the ten indriyas, manas and buddhi ; we may also think of
the twelvefold year.
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[Thus the text says: “The yogin must fasten his self, while meditating?
upon the equivalence: the sun is OM.]

6.4

[Elsewhere it has also been said:45 “The udgitha is indeed the pranava,
and the pranava is the udgitha, the sun being the udgitha is the pranava.”
Thus the text says: (E.g. One must think upon the self) as the udgitha
called pranava, the leader, luminous, without sleep, age and death,
consisting of three quarters being trisyllabicte (i.e.) the three-footed
Brahman “abiding in the innermost heart”.#? (This triple being) must
also be known as fivefold: ether, wind, fire, water, earth. Thus the text
says: “This a§vattha, whose roots grow upward (and whose) branches
(downward) is ... that Brahman.”*® Thereof the light, that is the sun.
And it is of the syllable OM. Therefore one must continuously think
upon it with the syllable OM. The sole being is the awakener of this
(world). Thus the text says: “That is the pure syllable, that is the supreme
syllable; he who knows this syllable obtains what he desires.”]4?

6.5
[Elsewhere it has also been said: OM is of him (Prajapati)® the body

consisting of sound. Masculine, feminine and neuter the body consisting
of gender. Fire, wind and sun the luminous body. Through Brahms,
Rudra and Visnu the body has sovereign deities. Through the garhapatya,
daksina and ahavaniya fires it has mouths. Through Rk, Yajuh and
Sama it has knowledge. Through bhiih, bhuvah and svah it has worlds.5!
Through past, present and future it has time. Through l?reath, fire and
sun it has fire. Through food, water and moon it has swelling.* Through
Spirit, ego and will it has consciousness.’® Through prana, apana and

“ V’s reading dhya atdtmanam yuijita cannot be right; we have to accept a
2nd pl. jmp. dhyd:gvataji)nya line with a 3rd sg. pot. yu#jita. Mllf Esnou'l reads dh_ydyata
dtmanam (misprint or gen. sg. of dhyayan?) but trans,lates: ...x.nédltez.... unissez-y
votre Ame.” T prefer to follow basically Maryla Falk’s eu_lenc!auon (iVamq-ruga and
Dharma-ripa, Calcutta, 1943, p. 42, n. 1) “read dhyayan atmanam...” (misprint for

dhyayann).
“ Chup. 1.5.1.
“ Cf. ChUp. 1.3.6.
“” E.g. TaittUp. 2.1.1.
8 Cf. KathUp. 6.1.
4 KathUp. 2.16, which in a, b and ¢ has etad dhy.
8 asya refers to asya Prajapateh in 6.6.
®L This repeats the expression of 6.6, or vice-versa.
°*  These three entities are susceptible to swelling.
%5 These three entities sum up the “spiritual” faculties of a person.
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vyana it has pranas. Therefore by saying OM all these bodies are
praised, worshipped and proffered. Thus the text says: “Satyakama, the
syllable OM comprises both the higher and the lower Brahman.”]5

6.6

The world was (at first) unuttered. Prajapati, who is the True, having
performed tapas, uttered one after the other bhith, bhuvah, svah. This
is Prajapati’s most solid body, [i.e. the body consisting in worlds.] Svah
is the head, bhuvah the navel, bhiih the feet, the sun the eye of this body.
For the great object is dependent on a person’s eye. [For the person,
residing in the eye, operates on all objects.] Therefore one should
meditate with bhih, bhuvah, svah. [For in this manner Prajipati, who is
the universal soul, the universal eye,*® is meditated upon. Thus the text
says: This indeed is Prajapati’s all-carrying body; in it everything is
contained, it is contained in all this. Therefore one must meditate on it.%¢]

6.7

“Tat savitur varenyam’ — savita is the sun. He is to be elected by him
who desires the dtman: thus say the exegetes.

“Bhargo devasya dhimahi” — deva is savitd. The One who is its
bhargas, on Him I think: thus say the exegetes.

“Dhiyo yo nah pracodayat” — dhiyah is spirits. He who must impel
these spirits of ours: thus say the exegetes.

“Bhargas” — he who resides in yonder sun, the light spot in the eye, he
is called Bhargas. He is called bhargas because he travels by rays, or he
is bhargas because he threatens: thus say the exegetes.

[Bha means that he illumines these worlds. Ra means that he delights
these beings. Ga means that these creatures go into him and come from
him. So because of this bha, ra, and ga, he is bhargas. Siirya is called
thus, because it is perpetually produced.5? Savita is thus called, because
of the impelling. Aditya is thus called, because it seizes.’8 Pavana is
thus called, because it purifies. Apas are thus called, because they swell.5?

% PrasnUp. 5.11.

8  Or: he who sees everything.

%  esopasita: either we must assume a lacuna between esa and upasita, or emend
etam; I translate the latter. R. explains: esda<vyahrtyatmika taniar ukta>tasmad
<etam tathaiva> upasita.

57 So? It may also be derived from su “to press”, so R. etc.; we would in any case
€Xpect sayamanatvat. .

%8 E.g., water; or, in the sense of dditya kala, the creatures who die.

®  Note the sandhi *(@)pyayanat.
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Thus the text says: (He is) indeed the self’s self, % the guide, named the
immortal, a thinker, goer, creator, rejoicer, doer, speaker, taster, smeller,
seer, hearer, and toucher; the mighty one has entered into a body. Thus
the text says: Where there is knowledge that is duality he hears, sees,
smells, tastes, and touches; the self knows all (the objects).6? Where there
is knowledge that is non-duality, (one attains to) that which is free from
effect, cause and action, unexplained, incomparable, inexplicable, of
which it cannot be said what it is.62]

6.8

He indeed is the lord of the soul, the auspicious One, the becoming
One, Rudra, Prajapati, Hiranyagarbha, the creator of all, the true One,
the Prana, the Swan, the Preceptor, Visnu, Nardyana, Arka, Savitr, the
Creator and Disposer, the Sovereign, Indra, Indu. He, the One who
shines, like fire hidden beneath fire, concealed within the Golden Egg
with a thousand orifices, He is to be looked for, to be sought after.

[Having granted security to all creatures, and having retired to the
forest, thereupon having put the sense objects outside of his own body*?
he apprehends Him. “The many-formed, the yellow-colored Jatavedas,
last refuge, the light, the glowing one, the sun of a thousand rays, the
Prana of the creatures which works in a hundred ways, rises.”’ %]

6.9

Therefore he has two selves. He who knows this thinks upon the
atman alone, sacrifices into the dtman alone.

[The meditation course which is found in the practical manuals {s as
follows. The manas praised by the wise, the pure manas, must be purified
by means of the ucchistopahata regulations. He recites this mantra:
“Vasu’s purifier, the fire, Savita’s rays must purify my food and all other
evil, food that has been left over, or contains left-overs, that has been
given by a man since deceased, or touched with childbirth impurity.” He
first surrounds it with water.® Then he pours it with the five,®¢ viz.: “for

°® Ie., the soul of the corporeal self.

Y janite iti>janita iti>janiteti.

%2 I take kim tad avacyam as an expression parallel to the preceding nirvacanam etc.
as kim-tad-ity-avacyam.

If we take the abl. svac charirad to be dependent on bahih krtva; others translate:
“apprehends him out of his own body”, Mlle Esnoul even “dans son propre corps”.

*  PrasnUp. 1.8.

°®  Viz. by rinsing the mouth, cf. ChUp. 5.2.2.

%  Sc. mantras.

s e S o e
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the prana, svaha; for the apana, svaha; for the vyana, svaha; for the sama-
na, svana; for the udana, sviha.” Then he eats silently the remaining food.
Thereupon he surrounds it with water afterward. Having rinsed the
mouth, the one who offers into the self must meditate upon the self with
the two, “Breath, fire...” and “Thou art all...”, (i.e.) “Breath, fire, the
supreme Atman is resorted to as the five airs. Pleased, he must please all,
who eats all;” “Thou art all, thou art Vai$vanara, all that is born is
sustained by thee. All oblations must enter thee, and so must all creatures,
there where thou art who art all immortal.” Through this rite the eater
will no more become food.]

6.10

[Another matter is to be known, namely, that there is a further trans-
formation of him who sacrifies into the self,%? viz. as food and as the
eater of food. This is the explanation thereof.

The purusa is the conscient one who resides within the pradhana. An
eater, he eats the food, viz. that which derives from praksti. The material
self is its food, the pradh@na is its agent.® Therefore the pradhina of three
gunas is that which is eaten, the eater is the purusa within. As to
this the perceived is the proof.®® Inasmuch as the sacrificial animals
originate from seed, the seed is that which is eaten; herewith the
pradhina’s nature of being food is explained. Thus the purusa is the
eater, the prakrti his food: he eats it while abiding within it. The food,
deriving from prakrti, being developed according to the distinctions of
the three gunas, is the linga,™ beginning with the Mahat and ending with
the visesas. Herewith the explanation of the fourteen-fold (linga) has been
given. “For this world, called happiness, unhappiness and delusion is
food.””2 For of the seed there is no taking of sweet food, i.e. as long as

*  Namely as stated in 6.9 ... dtmann eva yajati, to which 6.11 is the sequel; 6.10 is
a preceding commentary to 6.11. I would like to explain dtmayajiia as a bahuvrihi, for
the division of annam and annada applies to the person, not to his rites.

8 The bhitatman is the self that has become, the embodied self, upon which the
pradhana “feeds” through its agency; Samkhyan theory, contrary to Vedanta, holds
that the self does not act, but pradhdna. ]

*  atra drstam nama pratyayam; unclear and probably corrupted: pratyaya 1S
masculine.

70 The point of this cryptic sentence seems to be that since prakrti is cause (bija)
of the non-conscient animals it is necessarily bhojya.

L The subtle body; for other descriptions of linga, see below. It comprises prakrtis
mahat, ahamkara, manas and a set of ten, which are here apparently understood as the
five senses with their objects.

A quotation? The line may be scanned as a half-§loka.
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there is no Production.” Of this same (seed) develops the nature of being
fOOd’ in three phases: infancy, maturity, senility. By developing (thus)
it b‘?COmCS food. When the pradhina has, in this manner, become
manifest, knowledge of it arises. In it the sweet foods, 732 viz. the buddhi
ete. Originate; they are resolution, intention and misrepresentation. 7
Then originate the five sweets, the sense objects. 74 Likewise all the sensory
functions apg pranic functions. Thus there is manifest food, and un-
manifest fooq. 75 The eater?® of it is free from the gunas. Since he is an
cater, consciousness evidently belongs to him. Just as among the gods
fire is the ater and soma the food, so one who knows this?? eats??2
through fire food; for, as it is explained, the bhitatman is here called
S0ma, the one whose mouth is unmanifest is called fire: therefore the
burusa eats the threefold (pradhana) with the unmanifest as his mouth.
He who knows this is a samnyisi, a yogin, a sacrificer into the self.
Just as one Wwho does not touch love-sick women who have entered into
an empty room, so he who does not touch the sense objects which are
available to them?8 is a samnyasi, a yogi, a sacrificer into the self.

6.11

Of the self there is a further form, viz. food, for the prana consists of
food. So if one does not eat, one will be without will, hearing, touch,
sight, Speech, smell and taste, and give up the vital airs. [Tl.lus the te?(t
says:] If he eats, then, having become thriving in one’s vital airs, one .wﬂl
be willing, hearing, touching, seeing, speaking, tasting, and smelling.
[Thus the text says: From food the creatures are born whichever live on
earth. Through it they thereupon live. To it, thereupon, they return in
the end.]?®

6.12

[Elsewhere it has also been said: All these creatures wapdef about
day after day seeking food to eat. The sun takes its food W}th its rays,
o that it blazes. Sprinkled with food these vital airs cook it. The fire

™ Le., the seed cannot be enjoyed until it has grown into a product.

’** Read here and below svadimi with AAS ed., ms. ka. )

™ Synonyms or descriptions of buddhi, manas and ahamkara respectively.

7% The emendation °arrhak for °drthan is necessary.

™ Le., prakrti as food after it has evolved, and before.

" The purusa within.

" This explains the evamvit of 6.9.

'8 *atti, e.c. Deussen for iti.

8 The comparison is doubtless intended to point up the seductiveness of the sense
objects.

7 Cf. TaittUp. 2.2.
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blazes through the food. By one who desires food it is provided through
Brahman. Therefore one must meditate upon the self as food. Thus the
text says: From food the creatures are born; once born they grow
through food. It is eaten and it itself eats the creatures. Hence it is
called food.]®°

6.13

[Elsewhere it has also been said: Food is the all-carrying body of
Visnu. The prana indeed is the essence of food, manas the essence of
prana, of manas knowledge, of knowledge bliss: he who knows this will
possess food, prana, manas, knowledge and bliss.8? As many creatures
on earth eat food, within so many® will he eat food who knows this.
Food wards off old age,® food causes a pleasant mood, it is said; food
is the life of the animals; food, it is said, is the best healer.]

6.14

[Elsewhere it has also been said: Food is the origin of all the world.
Time is the origin of food. The sun is the origin of time.®* Of time the
form is such that it is made up of (units) from a twinkling of the €y¢
onward. The year is made up of twelve (months). Of it one half is
agneya, one half varuna.®® The agneya half begins with Magha and ends
with the first half of Sravistha; it comprises the southern course. The
saumya half begins with Sarpa and ends with the second half of
Sravisthz‘l;BG it comprises the northern course. In this (reckoning) every
single (month) of the (year) itself amounts to nine quarters after the
fashion of (reckoning) by the progression of lunar mansions. On account
of the brevity (of a lunar mansion period) (the month) is the standard
measure and time is measured by it.87 Without a measure there is nO
knowledge of the thing to be measured. The thing to be measured
becomes itself separately the measure in order to elucidate (time) itself.®

80 Quoted from TaittUp. 2.2.

Inspired by the five atmans of TaittUp. 2.
The meaning is that he will eat through all creatures.

vijarannam, a strange form which might perhaps be explained as a resanskritiza
tion of a prakrt vejarannam<vaijaranyam: “something that fends off senility”’s cf.
PW s.v.

8 Cf. in 6.15 adityadyah kalah.

® The half year comprising summer, and that comprising the rainy season
respectively.

8 Meant is that it begins with the second half of $ravistha and ends with sarpa.

87 This seems to me the best interpretation of the concise passage.

88  This seems to mean no more than that once one has arrived at the notion of
year through measuring it by smaller units, the year itself becomes the basic time-unit

by which time is measured; I take atma- as “itself”, i.e. time, as above in tatraikaikam
atmano . ..




Translation and Notes 141

T.hl.ls the text says: He who knows Brahman as time runs in all the many
divisions of time that exist, time will pass him by at a distance. Thus .the
teXt says: From time flow the creatures, from time they grow, in time
they vanigp,. time, itself without a body, is incarnate (in the creatures).]

6.15

Brahman has two forms, time and non-time. That which is before the
sun is Non-time, without parts. That which begins with the sun is time,
Which hag parts. Of the partite (Brahman) the form is the year. Out of
the year these creatures are born; in the year they grow when ‘they 'have
been born; in the year they perish. Therefore the year is Prajapati (as)
time. It is food, the nest of Brahman, and the self. [Thus the text says:
Time COOks®? all these creatures; but he who knows the great dtman in
Which time itself is cooked knows the Veda.]

6.16

[EmbOdied, time is an ocean of creatures. In it stays the one called
Savitr, oyt of whom the moon, asterisms, planets, year etc. are bom.f"'
And out of them all this world is formed, and all good anq evil that. is
found in the world comes from them. Therefore Brahman is embodied
in the sup. (That is to say,) one must know Brahman as the sun calleé
time; 91 Others however equate Brahman with sun. Thus. the .text says:
Sacrificer, eater, oblation, formula, sacrifice, Visnu, Prajapati are .that
one overlord, who is everything, the spectator who shines in yonder disk.]

6.17

Brahman was here alone at first, infinite to the East, infinite to the
South, infinite to the West, infinite to the North, infinite upward and
downward, in all directions infinite. . '

[For it must not be supposed that Brahman has directions like East etf:.
He who cannot be guessed at horizontally, or downward,' or u.pward, is
the Supreme atman, boundless, unborn, inconceivable, unimaginable.]

He is the akasatman. When all is destroyed, he awakes, alone. (?ut
of this akasa he awakens this, [which is pure spirit]. And throug.h é'ikasa
it is born, and in it it goes down again. The luminous form of it is the
light that glows in yonder sun, [and the more radiant light tpat (glows)
in smokeless fire, and the (vai$vanara fire) in the belly, which digests food.

89

80
81

In the sense of “dissolves” or “matures”. ) )
Attempt at an etymology of savitr from su “to give birth”.
Le., Brahman as Time.

e
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For thus he says:] This fire there (in the fireplace), this fire here in the
heart, and the fire yonder in the sun is one. To the oneness of the one
comes he who knows this.

6.18

[The technique is the six-membered yoga, viz. breath control, with-
drawal of the senses, concentration, retention, consideration, complete
fastening. When, seeing through yoga, one sees the golden-colored doer,
the sovereign purusa who springs from Brahman, then, being enlightened,
relinquishing good and evil acts, one unifies everything in the supreme
and imperishable. Thus the text says: Just as game and fowl do not

remain on a mountain that is afire, so evil affections never remain in those
who know Brahman.]

6.19

[Elsewhere it has also been said: When the enlightened, having his
outward directed manas in control and having brought the senses into
the prana, thereupon remains without will — inasmuch as the jiva is born
into the world from the one without prana, and is (thus) called prina,
therefore the word prana is (used here)®? — he must maintain his prana
in that which is called the turya.?® Thus the text says: The (yogin) must
fasten his mind on that which is in the middle of the mind, unthinkable,

inconceivable, the supremely mysterious. And that is the linga,® without
a basis.]

6.20

[Elsewhere it has also been said. Next comes the retention of it.%
While pushing the tip of the tongue against the palate and thus checking
speech, thought and breath, (the yogin) sees Brahman through Con-
sideration.?® When after the cessation of thought he sees by means of
the atman the dtman more minute than the minute, and radiant, then,
having through the atman beheld the dtman, he becomes without ztman.
From this fact, that he is without atman, we must conclude that he is
without thought, without source; it is the definition of release. That is

92
93
04

4.4.6.
95
98

In the sense of dtman.
The highest state of consciousness.
linga here should probably be interpreted as “mark of a goal”, as e.g. BAUp.

As a yogarga.
The next stage in the six-membered yoga described in 6.18.
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the supreme mystery. Thus the text says: For by the favour of the mind
he kills off acts both good and evil. With a tranquil spirit abiding in the
self he attains to imperishable bliss.]®?

6.21

[Elsewhere it has also been said: the upward canal called susumna,
Wwhich conducts the prana, debouches in the palate. By way of this canal,
which contains the syllable OM and the manas, the prana comes out
upward. Having placed the tip of the tongue completely over the palate,
and having collected the senses, greatness gazes upon greatness. There-
upon it enters upon a state beyond the atman. From the fact that it is
without atman follows that it does not partake of joy or grief, attains
complete isolation. Thus the text says: Having first stabilized the checked
Prana at that yonder state, he comes to the other shore through the
shoreless and thereupon fastens it in the head.]

6.22

[Elsewhere it has also been said: Two Brahmans are asserted, sound
and non-sound. The non-sound manifests itself through sound. This
Sound is OM. The prana ascending through OM comes to its termin'ation
In non-sound. This indeed is the course. This is the immortal. It is the
state of being fastened and it is the state of being withd'rawn. Just as'a
spider climbing up along its thread finds open space, so m(.ieed the yogin
in meditation climbs up through OM and finds complete 1nd.ependence.

But differently proceed others who maintain sound. They listen to .the
Sound which is contained within the space inside the heart by pls.lcmg
the thump against the ear. This sound is comparec_i to seven things:
rivers, bell ringing, the droning of a vessel, the r.olhng of wheels, the
croaking of frogs, rain, and what sounds in 2 v'vmdleSS I?Iace. .These
Sounds, transcending their peculiar characteristics, tc.:rmma'te in the
Supreme, soundless, indistinct Brahman. They remain without individual
characteristics, indiscrete, like different flavors which combine to become
One sweet taste. Thus the text says: Two Brahmans are to be known,
$abdabrahman and that which is beyond this. Immersed in the $abda-
brahman, one attains to the Brahman beyond.]

6.23
[Elsewhere it has also been said: The syllable OM is the sound. And

* Quoted from the eleven $lokas of SM 4.4; stanza 4.
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that which is its top, that is the pure, soundless, fearless, griefless bliss,
self-sufficient, stable, immobile, immortal, unfalling, fixed, called Visnu.
One must meditate on both®® for the sake of total superiority. Thus the
text says: Indeed, the higher and the lower God is the syllable OM by
name. Soundless, being void, it resides in the head. One must seek it

there.]

6.24
[Elsewhere it has also been said: The body is the bow, OM the arrow,

manas its point. Having pierced that which is marked as tamas, it enters
the tamas, penetrated with non-tamas. Having pierced t!us penetrated
tamas, he sees, radiant like a firebrand (swung so fast that it resembles) 5

wheel, the sun-hued, awesome Brahman beyond tamas, that V.Vhich shines
in fire and in lightning. Having seen this

in yonder sun, and in the moon,
y. Thus the text says: The

Brahman, he verily attains to immortalit

meditation is directed within to the supreme princip le and (w.ltho,l’t) to
Hence consciousness, which is un-

the (objects which are its) targets. ; ' .
differentiated, becomes differentiated. '.l“ha.t bliss Wh;f::dazseihzl;n the
mind has been dissolved, that bliss which 1S expgflllet . they oLt linal?,
that is Brahman, the immortal, the resplendent. 112 goal, that jg

the world.]
6.25 ith his senses withdraw
. 1. who, wit n as
[Elsewhere it has also been said: He a dream sees in the void lefy

i in
e?9 mind as .
tly the leader named pranava, luminoys,

. leader call,
in, he becomes the ed

e, death and p2 h and pain. Thus
beyond sleep,. old agb ~yond s leep, old age, deatd v znd . the
f l-atnava’ lél‘mlzc;;llse, yogin fastens 1 the prana an Mmany
ext says: Sinc

10:
. ; d Fastening.102
i fore this technique 1§ f;alle_ hment of gll ‘The
different ways, therzs and senses, and the relinquisim all objects
union of prana, man

is called yoga.1®®]

in sleep, with a perfectly pur
by the senses,1°° independen

6.26 been said: Just as 2 bird catcher draws in g,

[Elsewhere it has also

:: ?zi}jzzzzsg ﬁﬁﬁi a superlative puilt on 2 substantive!

1:10 ?ggi{:)f,ti 11e1.ses poth the active and medi
a.

11:: g;);gf;oegt);;&);ogi of yoga.

al forms of the verb.
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animals that live in the water with a contraption of ropes and sacrifices
them in the fire of his belly, so (the yogin) draws in these pranas with the
syllable OM and sacrifices them in the irreproachable fire. Thus he
becomes like heated earth. Just as the butter of the heated-earth pot
blazes up when it touches the straws and wood,1% so the one called
aprana blazes up when it touches the prana. That which blazes forth
is the form of Brahman, the highest step of Visnu, and that which makes
Rudra Rudra. That, having divided itself infinitely, fills these worlds.
Thus the text says: Just as the sparks spring up from the fire, and the
rays from the sun, so the pranas etc. spring successively from it.]

6.27

[Elsewhere it has also been said: It is the fire of Brahman, the supreme,
the immortal; it is the fire of the disembodied one, the body-fire is the
ghee to it. It resides, manifest, in ether: thus they penetrate the space
Wwithin the heart with the (mind) that is entirely pointed, which, as it were,
becomes its fire. Hence it becomes soon identical with it. Just as a lump
of iron, placed on earth, soon becomes earth, and just as fire, or a black-
smith etc. cannot prevail over a lump of iron that has taken on a con-
figuration like clay, so the mind perishes along with its substra'tum: Thus
the text says: The cup which consists of the space in the heart 1s bliss, the
supreme abode. It is our own fire, and our fastening, as well as the fire
of Fire and Sun.109]

6.28

[Elsewhere it has also been said: Having transcended the elergle.:ilt:;
Seénses and objects, and having thereupon taken the bovt/ whose ct ord s
relinquishment and whose wood is perseverance, he pierces, ]Ylother
Arrow of non-presumption,1°® the first portal of Brahman = bu? the other,
Wwearing his confusion as a crown, his ambition and envy as his earrings,
carrying as his stick his sloth, and sins, guided by presumption, having
taken his bow whose cord is anger and whose wood is greed, kills W{th
the arrow of desire these creatures —, thus, having struck, he crosses with
the boat OM to the other shore of the ether within the heart and enters
slowly, even as a miner in search of minerals enters a mine, the hall of

™ The heated-earth pot or mahavira is a baked earthen vessel uspd in the irava;g)’a.
The butter is caused to overflow, and when it drops on the burning branches of the

’l;' @VrAjaniya hearth it blazes up tremendously, the flash striking in the pot full of
utter, o
' Uncertain. The nouns of the first half §loka are accusaf’lV&G- they are all
masculine; svam is hard to understand; should we emend samyoga:
18 Le., giving up abhimdna or ahamkara.
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Brahman in the manifest ether. Thereupon he makes his way into the
Brahman cup of four whorls,27 that is, through the instruction of his
guru. Then the pure, purified, void, cleared, prana-less, self-less, eternal,
indestructible, stable, permanent, unborn, independent One abides in
his own greatness, i.e. then having seen him who abides in his own
greatness he looks upon the wheel of transmigration as a wheel that
rolls on. Thus he says: of the embodied person who, eternally released,
has been in yoga for six months, proceeds the complete yoga, the endless,
supreme, and mysterious. But never of the embodied person who is

penetrated by rajas and tamas, who is fiercely kindled and attached to son,
wife and household.]

6.29

[After having said this, Sakayanya (who was the one) within the heart,
after (the king) had bowed to him, (continued as follows): “Through this
brahmavidya, O King, the sons of Prajapatil®® have ascended along the
path of Brahman.” — Contentment, forbearance of the pairs of opposites,
and tranquillity one acquires through the practice of yoga. This most
secret practice should not be divulged to one who has no sons, or no

pupils, or is impure. One must impart it to a perfect bhakta, to one
endowed with all good qualities.]

6.30

[OM. In a pure place one should be pure, abiding in sattva, learning
well, speaking well, meditating well, worshipping well; thus one is
perfected in the true Brahman, being desirous of truth.1°® The other,'*°
whose ropes that tie him to the results of his acts have been cut, who has
no worldly hopes, who, as an atman, has no fear for others, without
desire, attains permanently to indestructible, unmeasurable bliss. This
freedom from desire is the supreme excavation of a supreme treasure.
For the purusa who is possessed of all kinds of desire, whose linga*'* is
resolution, intention and misrepresentation, is bound. The opposite of
that purusa is released.

As to this some say: the evolute reaches a state of bondage which
consists in resolution,!? as the result of the differentiation of prakrti.

107 Inspired by 6.38.

108 This should refer to the Valakhilyas.

100 saryabhilasini makes no sense whatever; the translation is a guess.
1o The first word of the sentence, anyah, suggests that there is a lacuna.
Wl The Jingasarira is here equated with buddhi, manas and ahamkara.

N2 adhyavasayatmabandham may be interpreted as “bondage of one self through
Tesolution” (buddhi, the first product), or “which is resolution”.
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Release occurs on the destruction of the defect of resolution. For a man
sees through the manas, hears through the manas; desire, will, doubt,
faith, disbelief, perseverance, inconsistency, shame, resoluteness, fear are
all manas. Carried away by the multitudes of qualities, hardened,
unstable, volatile, greedy, desirous, preoccupied, he comes to assume
certain presumptions: thinking, I am that person, this is mine, he himself
binds his self, as a bird (is ensnared) in a net.1’® So the purusa whose
linga is resolution, intention and misrepresentation is bound ; the opposite
of that purusa is released.

Therefore one should be without resolution, without intention, with-
out misrepresentation. That is the sign of release. This is here the path
of Brahman. This is here the opening of the gate. Through it one reaches
beyond tamas. In it all desires are contained. On this they cite: When
the five sources of knowledge!!4 and the manas are at peace and the buddhi
is no longer active, they call this state the supreme goal.. )

After having said this Sakayanya (who was the one) lethm th? heart -
after the king had bowed to him... properly attentive, having ‘now
reached his goal, Marut went by the northern course. For .there.ls no
going by a byway. This is here the path of Brahman. Having pierced
the solar portal, he went out upward. .

On thjs they cite: Of him who resides within the hear.t the I‘adlatIOI'lS are
infinite, white and black, tawney and dark, brownish afld reddish.11s
Among these rays there is one above which pierces the disk of the sun
and passes jnto the Brahmaloka; along this ray they g0 to the supreme
goal. The hundred rays other than this one, which are above, are the
Path by which one reaches the abodes of the hosts of gods. The fany.-
hued, faintly luminous rays below this (hundred) are the path by which
man, powerless, wanders to experience his -kar man. Therzforle the
reverend Lord, yonder Sun, is the cause of creation, heaven, and release.]

6.31
[On what repose the senses that operate? Who is th

their director, he asks.

He replies: they repose on the dtman. The
well as thejr director. He eats the objects with five 1ays; the rays are
called apsarases, bhanaviyas and maricis.

Which 3tman?

eir leader, who ig

atman is their leader as

113

Lifted bodily from 3.2.
Le.,, the five senses.
Cf. chup. 8.6.

115
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The atman that is pure, purifies, void, described as being characterized
as tranquil etc., which can be grasped by means of his own lingas.!®
That linga is to him (who has no lingas) what heat and the heated'!? are
to fire, what the most auspicious tastel!8 js to water. Thus maintain some
thinkers. Others hold that the liniga is speech, hearing, sight, manas and
prana. Others again that it is cognition, discrimination, recollection,
and knowledge. Or they!!® relate to him as in the world sprouts relate to
the seed. Or as smoke, glow and sparks relate to fire. On this they cite:
As sparks spring from fire and the rays from the sun, so his prana etc.
one after the other spring from him.120

6.32

Therefore all pranas, all worlds, all Vedas, all gods and all creatures
spring up in the atman. His esoteric teaching is satyasya satyam.'*
Just as from a fire that burns damp kindling separate wisps of smoke
depart, so are the Rigveda, Yajurveda, Samaveda, Atharvangirasas, epic
and purana science, upanisads, $lokas, sitras, glosses, explanations,
the breath of the Great Being; of him are all creatures.]

6.33

This fire, made of five bricks, is the Year. Its bricks are spring, summer,
rains, autumn, winter. It has a head, two wings, a back and a tail:
(thus) this fire is like a man. This earth is Prajapati’s first laying. Having
thrown up the yajamdna with its hands, it proffered him to Wind.

Wind equals Prana. This fire is prana. Its bricks are prana, vyana,
apana, samina, udana. It has a head, two wings, a back and a tail.
(Thus) this fire is like a man. The atmosphere is Prajapati’s second laying.
Having thrown up the yajamana with its hands, it proffered him to Indra.

Indra is yonder sun. This fire is the sun. Its bricks are Re, Yajus,
Saman, the Atharvangirasas, the epic and purana. It has a head, two
wings, a back and a tail. (Thus) this fire is like a man. This sky is
Prajapati’s third laying. With its hands it makes an offering of the
Yajamina to the atman-knower. The dtman-knower, having thrown him
up, proffered him to the Brahman. There he becomes blissful, joyful.

e Jingq is taken here and below both as “characteristic mark” and “lingasarira”.

17 | take gvista for ausnydvista, but this is uncertain; one suspects behind the word
a su i el to Sivatama.

“Eerizzzlil:;;:l] water, as smell defines earth,

19 Je  the various functions.

120 Also quoted above 6.26.

1 BAUD. 2.1.20.
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6.34

The garhapatya fire is Earth. The daksina fire is Atmosphere. The
ahavaniya fire is Sky. They are the Pavamina, Pavaka, and Suci. He
makes an offering of food in his mouth. [For the intestinal fire is the
combination of the Pavamina, Pavaka, and Suci.] Therefore the fire is
to be worshipped, laid, praised and meditated upon. [The yajamana,
having taken the oblation, desires to meditate upon the deity of the fire,
thus:)

The golden-hued Bird abides in the heart as well as in the sun, He who
is the Diver, the Duck, the Glow, and the Bull. He is in the fire. We
worship him.

[And he must think upon the meaning of the mantra.] That covetable
gift of Savitr, on that he must meditate, he who is within the spirit.
[While meditating he contemplates the state of serenity of the mind, puts
(the mind) into the atman itself.]

*On this there are these §lokas: Like a fire withqut fuel o eteie
[Therefore the contemplation of the heavenly abode which is the (highest)
state of Brahman is outside the scope of those who fail to offer the
agnihotra, to think upon the fire, and to meditate uan the fire: thefefom
the fire must be worshipped, “thought upon”, praised, and meditated
upon.]

6.35

Homage to Fire, dweller on Earth, bestower of his world: bestow the
world on the sacrificer. £ hi 1d-

Homage to Wind, dweller in the atmosphere, bestower ol his world:
bestow the world on the sacrificer. .

Homage to Sun, dweller in the Sky, bestower of his world: bestow the
world on the sacrificer.

Homage to Brahman, dweller in all, bestower of all: bestow all on
the sacrificer. i i

The face of the True is covered by a golden vessel; open 1t,hthtou Pisan,
on him whose order is the True, on Visnu. The person in that sun, that
am I. .

He is in truth the One whose order is the True. :I‘hat wh;ch 1makes the
Sun sun js jts white color. [But that is only 2 partlf:le of the glow of th'e
One who dwells in Ether...] that which is in the middle of the sun, as j;

132

See above in SM 4.3.
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were, and in the eye, and in the fire, that is Brahman, the immortal, the
bhargas, the one whose order is the True. [But that is only a particle
of the glow of the One who dwells in Ether...] that which is in the middle
of the sun is the immortal; of which sun and moon are the offshoots,
that is Brahman, the immortal, the Bhargas, the One whose order is the
True. [But that is only a particle of the glow of the one who dwells in
Ether...] that which is in the middle of the sun... the yajus glows: OM
apo jyoti raso brahmamrtam bhih bhuvah svar OM.

The eight-footed, the Pure, the Duck, the thrice-corded, the minute,
the imperishable, the one of two orders, kindled in glow — seeing him
one sees all.

That which is in the middle of the sun is the UD. [But that is only 2
particle of the glow of the one who dwells in Ether.] Two rays appear —
it is the savit, the One whose order is the True, the yajus, the tapas, the
fire, the wind, the prana, the waters, the moon, the bright, the immortal,
the Brahman, the oceanic light: in it the sacrificers sink as in a sea. This
is the oneness with Brahman; for in it all objects of desire are contained.
On this they cite: like a lamp that is moved by a tiny wind, he flickers,
entered among the gods. He who knows this is the savit, he knows
duality, he will come to unity and consist in it. Like drops that spring up
continually, like lightning, the lights that play upon the clouds in the high
heaven — these lights are the powers of fame, because of their substratum,
resplendent with the flame-crests of the fire.

6.36

This brahman-light has two forms. One is the pure form; the other is
the thriving form. Ether is the seat of the pure form; food that of the
thriving form. Therefore one should sacrifice with formulae, herbs,
butter, meat, cakes, cooked rice and such in the fire-hearth, and in the
mouth with the eatables and drinkables left over by the fire, [thinking
that the mouth is the dhavaniya hearth,] for the thriving of the light-
power, the winning of auspicious worlds, and for immortality.

On this they cite: “He who desires heaven must offer the agnihotra.
With the agnistoma one conquers the world of Yama. With the Ukthya
the realm of the moon. With the sodasin the realm of the sun, with the
atiratra the realm of Indra, with a sacrifice of a thousand years the realm
of Prajapati.

[Just as a lamp exists by virtue of the combination of wick, container
and oil, so do the atman and the $uci stand by virtue of the combination

with the inner egg.]
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6.37

The Supreme Light is the essence of That which is in
Ether. The syllable OM is the essence of that which i in
.Ethel‘- It is uttered thrice: for the fire, for the sun, for the prana.
It, fire breaks forth, sun rises, breath breathes. T herefore one
Mmeditate upon the boundless light with OM.

ow the channel: Annabahu. It conducts the oblation to.th.e sun.
.he sap which flows from it rains down the udgitha. Through it live the
Vital ajrs, through the airs live the creatures.

On this they cite: the oblation which is poured into the :
to the sun. The sun rains it down with its rays; through that food is born.

[Out of food takes place the origination of the beings: thus the text
Says: the oblation thrown in the fire goes entirely to the sun. Out of the
SUn rain comes forth. Out of rain food; therefrom the creatures.]

the heart of
the heart of
Through
should

fire it conducts

6.38

Hﬁ who offers the agnihotra pierces the net of

aVing severed ignorance, not lauding the wraths,
UPon desire...] Thereupon he pierces the four whorls of the }Brahman
cali{x- [For therein are four circles, solar, lunar, fiery, and sattvic.] Then

aving pierced the space beyond (these whorls) he beholds the Supreme

1ght, present within the sattva, unmoving, undying, unfalling, N table,
Called visnu, possessed of the trueness of desires, trueness c?f V}'lu and
OMmniscience, the autonomous consciousness, which abides 11 its own
8reatpegg,

[On this they cite: Within the sun is the moon;
fire; within the fire the sattva; within the sattva the
Meditated upon this one whose body is the mere size ©
Milute than the minute, he theurepon attains to supreme
therein all desires are contained. On this they cite: whose bod'y has the
mere size of a thumb... like the relation between lamp and light...123]

Twice, indeed thrice this Brahman is lauded: mahas! The god has
entered the worlds. Homage to OM. Homage to Brahman.

7.1
Agni, the Gayatra,!®* the Trivrt, the Rathantara, the Spring,

ma‘ This often refers to the relation between the supreme being and
here it is in the air. ki

124 1n the following series gayatra, tristubh, jagati, anustubh and pan ;’ are names
of metres; trivrti, paficadasa, saptadasa, ekavimsa, trinava and trayastnmfa names of
stomas; rathantara, brhat, vairapya, vairdja, sakvara and raivata names of samans,

greed. [Thereupon,
(not?) meditating

within the moon the

Unfallen. Having
f a thumb, more
vastness. For

the Prana,

the world;
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the Asterisms, the Vasu gods rise from the East, glow, rain, praise, re-
enter, and watch from within through an orifice. [Inconceivable, dis-
embodied, profound, mysterious, irreproachable, condensed, secret,
without gunas, perfected, luminous, partaking of the gunas, dangerous,
active, lord of yogins, omniscient, powerful, unknowable, without
beginning or end, lustrous, unborn, wise, indescribable, all-creator,
universal soul, experiencing all, lord of all, innermost within all.]

7.2

Indra, the Tristubh, the Paficadasa, the Brhat, the Summer, the Vyana,
the Moon, the Rudras rise from the South, glow, rain, praise, re-enter
and watch from within through an orifice. [Without beginning or end,
immeasurable, unlimited, not to be impelled by another, independent,
without a linga, disembodied, infinitely powerful, creator, illuminator.]

7.3

The Maruts, the Jagati, the Saptadasa, the Vairiipya, the Rains, the
Apana, the planet Sukra, the Adityas rise from the West, glow, rain,
praise, re-enter, and watch from within through an orifice.

[That pure, soundless, fearless, griefless bliss, satisfied, stable, un-
shakable, immortal, unfalling, fixed, called Visnu, supreme abode.]

7.4

The Visve Devah, the Anustubh, the Ekaviméa, the Vairdja, the
Autumn, the Samidna, the planet Varuna, the Sadhyas rise from the
North, glow, rain, praise, re-enter, and watch from within through an
orifice. [Interior, pure, purified, void, appeased, without prana, without
atman, infinite.]

7.5

Mitra and Varuna, the Pankti, the Trinava and Trayastrimsa, the
Sakvara and Raivata, Winter and Dewy Season, the Udana, the
Afgirasas, the Moon rise from the zenith, glow, rain, praise, re-enter,
and watch from within through an orifice. [Named the Pranava, the
leader, luminous, without sleep, without age, without death, without
grief.)

7.6
The planet Saturn, the ascending and the descending nodes, the
Serpents, the Raksasas, the Yaksas, men, birds, arabhas, elephants etc.
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ch from within

rise fro . .
m the nadir, glow, rain, praise, re-enter and wat

> ’
¢hin all, in-

throu ; .
destmgc]-tlilfll: orifice [Who is wise, supporting, residing wi
, pure, purified, luminous, peaceful, appeased.)

7.7
He indeed i -
fire, of alle;:r;sth;;t??n- within the heart, very minu
He is the ﬁtmal; cleatnssés s f(-)od- On him these creatures are wove.
hunger and thirs’t who ° (-)f ?vll, without age, without death, without
supreme Lord. H’e is ﬂ-sle v s ,true, whose desire is true.**® He is the
creatures. He is the b ,; sovereign of creatures. He is the protector of
Sambhu, Bhava, Ru d:; g;’ the support. He indeed is the atman, Lord,
True, the Prﬁna’ the S , Prajapati, the all-creator, Hiranyagarbha, the
He who is her;a i,n the ﬁwan, the~ Preceptor, Acyuta, Visnu, Narayana.!2®
same. Homage to Theere, f{lere in the heart, and yonder in the sun is the
, of all forms, who art residing in the true Ether.

te, like a kindled

7.8

Now
origin i;l:;:tbgades of knowledge. O King, this net
always jolly aI:, godly associate with the ungodly- An
— and the c’Jther: ysb:JOPrneY’ always abegging, always living off skills
accepting §iidras a,s gging I towns, sacrificing improper substances,
others, rogues w:’“PﬂSs and.sﬁdras that know the scripturés = and the
wanderers, who giv a;mg braided hair, dancers, fighters, homeless
who, placing algll e shows, degraded to royal service etc- — and the others
demons, serpent ead the cause of yaksas, Raksasas, spirits, ghouls,
- and the Otherss;,]flanets etc., are saying: “We must appease them,”
skulls, — and the oth o hypocritically wear <affron robes, (£13ss) earrings,
Vedic matters b o Wh.° W{Sh to erect themselves as judges concerning
with all those vazea;mg illusions with logic, illustrations 214 sophisms —
spicuous thi should not have intercourse. Indeed they are con-

Thus th teves and ungodly.
agd STOUnTiste:; :l?ys d erripg because of the sophisms, false illustrations
does not kn ¢ doctrine that holds there is no atman,**’ the world

ow what the conclusion of Vedic wisdom is-

of delusion has its
d the others who,

7.9
Brhaspati, havi
i, having become Sukra, created this false knowledge for the

125
Quoted from
Ch
;:: QUOted from 6 8Up. 8.1.5.
Buddhism.
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security of Indra, and the ruin of the Asuras. Through it they point to
what is auspicious as being inauspicious, and say that one must ponder
the injurious character'?® of the scriptures like the Veda etc. Hence one
must not learn that knowledge, else it is like a barren woman: its fruit
is mere concupiscence; even one who has fallen away from his proper
conduct must not embrace it.

Thus the text says: “Widely opposed and differently directed are what
are known as knowledge and ignorance. I believe that Naciketas is
desired by knowledge; the many objects of desire do not hanker after
thee.’?® He who knows these two, knowledge and ignorance, will,
having crossed to death by ignorance, reach non-death by knowledge.!3
Enveloped within ignorance, the self-styled sages who deem themselves
learned run around in a rush, confused, like blind men led by a blind
man.3!

7.10
The gods and asuras, being desirous of the atman, betook themselves

to Brahman. Having bowed to him they said: “Reverend, we are
desirous of the dtman: teach us.” Thereupon, having pondered awhile,
he thought: “The asuras are after a different atman.”?® Therefore
something different was taught them. Those who are confused, live
according to that, being attracted to it, assaulting the Veda, they look
upon untruth as truth — it is like an illusion. Hence that which is stated
in the Vedas is the truth. On that which is declared in the Vedas the
wise live. Therefore the Brahmin should not learn non-Vedic doctrines,
that is the meaning.

7.11
The Supreme Light is the essence of that which resides in the heart of

ether. That is said thrice: for fire, for sun, for breath. The Syllable OM
is the essence of that which resides in the heart of ether. Through it,
fire breaks forth, sun rises, breath breathes. Or there be support through
thinking of Brahman.

As to this, in breath it represents the digestive heat which spreads
about radiance. Or (the spreading) of smoke: in the wind it rises to the

128 Because they enjoin animal sacrifices.

120 Quoted from KathUp. 2.4.

130 Quoted from IsUp. 14.

11 Quoted from KathUp. 2.5 = MundUp. 1.2.8.

132 We should emend either anyatamatmano or ayatatmano.
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sky along the branches and runs from treetrunk to treetrunk. Or like the
spreading of salt in water, or the heat of (offered) ghee. It is like the
spreading out of him who meditates.

On this they cite: Why is it13 called vaidyuta? Because at the mere
uttering of it it illumines the entire body. Therefore one must meditate
with OM upon the boundless light.

The ocular purusa which resides in the right eye is Indra. His wife
resides in the left eye. Their meeting takes place in the hollow of the heart.
The lump of blood there is their light. A channet runs from the heart
and ends in the eye; this is the vein of both of them, which, after being
one, bifurcates. The mind heats the body fire; the fire prompts breath;
the breath, circulating in the chest, generates a soft sound.

By the union with the fire that springs from the sky it'® is joined in
the heart. Out of the atom rises an atom; in the throat it becomes a
double-atom; on the tip of the tongue it becomes a triple-atom, you
should know. When it comes out, they call it the matrka.

Not seeing death he sees neither sickness nor suffering. For seeing all
he sees indeed ; he reaches all everywhere. The ocular one, the one that
moves in the dream, the one of the deep sleep, and the one beyond deep
sleep, those are its four phases; of them the fourth is the highest. In the
three, Brahman moves one-footed; in the other he moves three-footed.

For the sake of the experience of truth and untruth the great atman
becomes dual.

;:: Sc. the syllable OM.
The body-fire. i
1% Sc. the brahman is by three quarters unmanifest, by one quarter manifest:
ancient notion from RV 10.90.
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