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PREFACE

s

Dr. DEusseN’s treatise on the Upanishads needs no formal
introduction or commendation to students of Indian
thought who are familiar with the German language.
To others I would fain hope that the translation here
presented, which appears with the author’s sanction, may
serve to make known a work of very marked ability and
of surpassing interest. As far as my knowledge extends,
there is no adequate exposition of the Upanishads available
in English. The best was published by Messrs. Triibner
more than a quarter of a century ago, and is in many
respects out of date. As traced here by the master-hand
of the author, the teaching of the ancient Indian seers
presents itself in clearest light, and claims the sympathetic
study of all lovers of truth.

For the English rendering I am alone responsible.
And where I may have failed to catch the precise meaning
of the original, or adequately to represent the turn of
phr##, I can only ask the indulgence of the reader. Dr.
Deussen’s style is not easy. And if a more capable hand
than mine had been willing to essay the task of trans-
lation, I would gladly have resigned my office. =~ With -
whatsoever care I can hardly hope entirely to have
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escaped error. But for any indication of oversight or
mistake, and any suggestion for mprovement I shall be
most grateful. The work has exacted many hours that
could be ill spared from a very full life. ,If however it
conduce in any way to a better understanding of the
mind and heart of India I shall be amply repaid.

%. S. GEDEN.
RICHMOND,
Desember 1905.
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THE present work forms the second part of my General
History of Philosophy. It is however complete in itself;
and has for its subject the Philosophy of the Upanishads,
the culminating point of the Indian doctrine of the
universe. This point had been already reached in Vedic,
pre-Buddhist times ; and in philosophical significance has
been surpassed by none of the later developments of
thought up to the present day. In particular the Saikhya
system has followed out lines of thought traced for it in
the Upanishads, and has emphasized realistic tendencies
already found there (infra, pp. 289-255). Buddhism
also, though of entirely independent origin, yet betrays
its indebtedness in essential points to the teaching of
the Upanishads, when its main fundamental thought
(nirvdnam, the removal of suffering by the removal of
trishnd) meets us expressed in other words (union with
Brabman by the removal of kdma) in the passage from
the Brihadaranyaka quoted below.!

The thoughts of the Vedénta therefére became for
India a permanent and characteristic spiritual atmosphere,
which pervades all the products of the later literature.

1 Brih. 4. 4. 6, vnfra p. 348,

vii
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To every Indian Brihman to-day the Upanishads are
what the New Testament is to the Christian.

8o significant a phenomenon deserved and demanded'
& more comprehensive treatment than it had.yet obtained.
And my hope is to remove in some measure the cloud
which hitherto has obscured this subject, and to exhibif
order and consistency in place of the confused mass of
contradictory conceptions, which alone had “been supposed
to exist.” If the result is not a uniform and unified
system, there is yet found a regular historical develop-
ment, the key to which is an original, abrupt and daring
idealism ; and this in its further progress by a twofold
concession, on the one hand to traditional beliefs, and on
the other to the empirical prepossessions natural to us
all, was gradually developed into that which we, adopting
Western phraseology if not always in a Western sense,
call pantheism, cosmogonism, theism, atheism (S&nkhya),
and deism (Yoga). Chap. ix., “The Unreality of the
Universe” (pp. 226-289), which by its paradoxical title
attracts attention and provokes contradiction, or the final
survey at the close of the book (p. 396 ff.), may well
serve as a first introduction to these oriental teachings.

A remarkable and at first sight perplexing feature in
this entire evolution of thought is the persistence with
which the original idealism holds its ground, not annulled
or set aside by the pantheistic and theistic developments
that have grown out of it. On the contrary it rexmains
a living force, the influence of which may be more or
less directly traced everywhere, until it is finally abandoned
by the Sinkhya system. Adopted by the Vedénta it is
proclaimed as the only “ higher knowledge ” (pard vidyd),
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and contrasted with all those realistic developments
which together with the creation and transmigration
doctrines are known as the ‘“lower knowledge” (apard
ndyd), and are explained as accommodations of the written
revelation to the weakness of human understanding.
This accommodation theory of the later Vedantist teachers
is not wholly baseless, and needs correction only in the
gne point that this adjustment to the empirical capacity
of the intellect (which works within the relations of time,
space and causality) was not intentional and conscious,
but unconscious. In this shape the idea of accommodation
becomes a key which is fitted to unlock the secrets not
only of the doctrinal developments of the Upanishads,
but of many analogous phenomena in Western philosophy:
For the practice of clothing metaphysical intuitions in the
forms of empirical knowledge is met with not only in
India, but also in Europe from the earliest times. And
for that very reason no account would have been taken
of it had not Kant demonstrated the incorrectness of
the whole procedure, as I hope to show in detail in the

later parts of my work. .
P. DEUSSEN.
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THE

PHILOSOPHY OF THE UPANISIIADS

A. INTRODUCTION TO THE DPITILOSOPILY
or TIHE UPANISHADS

I. TTE PLACE OF THE UPANISHADS IN
THE LITERATURE OF THE VEDA

1. The Veda and its Divisions

It will he remembered that our earlier investigations led
to a classification of Vedic literature into four principal
parts, which correspond to the four priestly offices at the
Soma sacrifice; these are the Rig, Yajur, SAma, and
Atharvaveda, each of which comprises a Saihhitd, a Brih-
mana, and a Sitra.  The Brahmana (in the wider sense of
the term) is then further divided by the exponents of the
Vedanta into three orders, which as regards their contents
are for the most part closely connected with and overlap
one another, viz.—Vidhi, Arthavida, and Vedinta or
Uparichad. The following scheme may be helpful in
retaining in the memory this primary classification of
the Veda :—

I. Rigveda. ] A. Samhita.
I1. Simaveda.

I11. Yajurveda.
IV. Atharvaveda.

I

[ a. Vidhi,
. . Brihmana. b. Arthavada.
(. Sttra. l c. Vedinta.  (Upanishad.)
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A further preliminary remark is that each of the
above twelve parts of the Veda has been preserved as :
rule not separately, but in several often numerous forms,
inasmuch as each Veda was taught in different S'dklds
(literally, “branches” of the tree of the Vela), v.e. Vedie
school§, which in their treatment of the common subject-
matter varied so considerably from one another that,
in course of time, distinet works were produced, the
contents of which nevertheless remainéd practically
the same. In particular, each of the three ancienf
Vedas (in the case of the fourth the relations are
usually different) comprises not one Brihmana, but
several ; and similarly there exist for each Veda not
one but several Upanishads. On this subject more will
be found below.

2. Brdhmana, Aranyaka, Upanishad

The link between the Upanishad and the Brahmana
with 1ts very different spirit is as a rule not direct,
but established ordinarily by means of an Aranyaka or
“forest-book,” to the closc of which the Upanishad is
attached, or in which it is included. The name is given
either because (as Oldenberg supposes, Prol., p. 291), on
account of its mysterious character it should be imparted
to the student not in the village (grdme), but outside
of it (aranye, in the jungle) (cp. the narrative, Brih.
3. 2. 13, and the names rahasyam, upanishad), or
because from the very beginning it was “a Brihmana
appointed for the vow of the anchorite.”? The contents
of the Aranyakas perhaps favour rather the latte: con-
ception, so far as they consist mainly of all kinds of
explanations of the ritual and allegorical speculations
therein. This is only what might be expected in the life

~ A CoA . . .
v Aranyaka-vrata-rdpam brahmanam, Sivana ; seec Aufrecht, Einl. zum Aut.
Dr., p. iii,, and ep. Deussen, Upan., p. 7.
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of the forest as a substitute for the actual sacrificial
observances, which for the most part were no longer
practicable ; and they form a mnatural transition to the
speculations of the Upanishads, altogether emancipated
as these arc Trom the limitations of a formal cult. The
connccting-link is never wanting where the ritten
tradition of a SAakhi has been handed down unbroken
(as is not the case with the Kdthaka, Svetdsvatara,
Muatrdyaniya), for both the Adutarcyins and Kaushitakins
of the Rigveda and the Taittirtyakas and Vdjasaneyins
of the Yajurveda possess together with the Samhitd their
Brahmana with Aranyaka and Upanishad.  Kven then,
if in the schools of the Simaveda the name Aranyaka is
not employed, yet there also the introductions to the
Upanishads  hear throughout the character of Aranyakas.
This succession of ritual allegorical and philosophical
texts, which is really the same in all the Sakhis, may
be due partly to the order of thought adopted for the pur-
poses of instruction, in which the Samhitd would naturally
be followed immediately by the Brihmana (so far as this
was generally taught, cp. Oldenberg, Prol., p. 291); the
deep mysterious meaning of the ccremonies would then
he unfolded in the Amnyal\a, and finally the cxpontlon
of the Upanishads would close the period of Vedic in-
struction.  As carly, therefore, as S'vet. 6. 22 and Mund.
3. 2. 6, and thenceforward, the Upanishads bore the
name Veddnta (i.e. “end of the Veda”). On the other
hand it is not to be denied that the ovder of the texts
within the canon of each Sédkhd corresponds generally
to theiv historical development, and that the position of
the several parts affords an indication of their earlier or
later date. If, however, these two factors that determined
the arrangement, namely, the tendency to a systematic
classification of the material for instruction and the
1 Chandogya Upan. 1-2, Upanishadbréh. 1-3
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preservation of the order of chronological development,
do actually for the most part coincide in their'result, this
is very simply explained on the supposition that in the
coursc of time the general interest was transferred from
the ritualistic method of treatment to tlic allegorical,
and from that again to the philosophical. Morcover, the
separatlon of the material is by no means strictly carried
out, but in all three classes, BrAhmanas, Amnyal\ag, and
Upanishads, there arc found occasionally’ digressions of
a ritual as well as allegorical or phllosoplucal nature.
Especially noteworthy, however, and demanding explana-
tion is the circumstance that, apart from this occasional
overlapping of the subject-matter, the broad distinctions
between Brahmana Aranyaka and Upanishad are by
no means always correctly observed; e.g., among the
Aitareyins the matter of the Brihmana extends into the
Aranyaka, while with the Taittirlyakas the close of the
Brahmana and the beginning of the Aranyaka agree
throughout, and the dlvuhng line is cntirely dlbltldly.
This state of things is to be explained probably only on
the supposition that the entire teaching material of each
S'akhA formed oriO‘inally a consecutive whole, and that
this whole was first in the later times distinguished into
Brahmana Aranyaka and Upanishad, on a pmmple which
did not depend upon the character of the subject-matter
alone, but which, though in general correspondence with
it, was in fact imposed from without. Such a principle we
seem to be able to recognise in the later order of the four
dsramas, by virtue of which it hecame the duty of every
Indian Brahman first as brahmacdrin to spend a gortion
of his life with a Brihman teacher, then as grihastho to
rear a family and to carry out the obligatory sacrifices,
in order thercafter as vdanaprastha to withdraw into the
solitude of the forest, and to devote himsclf to sclf-
discipline and meditation, until finally in extreme old age,
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purificd from all attachment to earth, homeless and with-
out possessions, free from all obligations, he wandered about
as sannyasin (bhikshu, parwrdjaka), awaiting only his
spirit’s release into the supreme spirit.  In the instruction
communicated to him the brahmacdirin was put in posses-
sion of a rule of conduct for his entire future life.  From
the BrAhmana he learnt how, as grihastha, he would have
to carry out the ritual of sacrifice with the aid of the
officiating priests; the Aranyaka, as indeed is implied
in the name, belonged to the period of life as vanaprastha,
during which for the most part meditation took the place
of the sacrificial acts; and finally the Upanishad taught
theoretically that aloofness from the world which the sann-
ydsin was bound to realise in practice. Therefore it is
said of him, that he should “live without the (liturgical)
precepts of the Veda,” but yet “recite the Aranyaka and
the Upanishad of all the Vedas.”"  And as ordinarily
Aranyaka and Upanishad were hlended together, so
until quite late times, as we shall see, no strict line of
demarcation was drawn in most instances between
vanaprasthe and sannydsin.

3. The Upamshads of the three older Vedas

As the Brahmanas formed the ritual text-books of the
Vedic Sikhis, so the Upanishads attached to them were
originally nothing more that the text-hooks of dogma, a
fact which accounts especially for the identity in them all
of the fundamental thought, which is developed at greater or
less length and with the utmost variety. The earliest rise
of tl:~ Sakhas or Vedic schools, on which this community
of the ritual, and with 1t the philosophical tradition de-
pends, is to be sought in a time in which the contents of the
Samhitd were already substantially fixed, and were trans-
mitted from teacher to pupil to be committed to memory.*

1 Aruneya- Up. 2. 2 Cp. Chand. 6. 7. 2.
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On the other hand the necessary ritual allegorical
and dogmatic explanations were communicated to the
pupils extempore, and from these subsequently the
oldest Indian prose took its rise. The result was that
the common material of instruction, which in its essential
features was already determined, received very various
modifications, corresponding to the idiosyncrasy of the
teacher, not only in regard to execcution and mystical
interpretation of the particular ceremoyies, but also be-
cause one laid greater stress on the liturgical, another on
the dogmatic teaching. Hence it is that the Upanishads
of the individual schools differ so greatly in length.
In the course of centuries the originally extempore
instruction crystallised into fixed texts in prose, which
were committed to memory verbatim by the pupil,
while at the same time the divergences between the
individual schools became wider. It is therefore quite
credible that Indian writers should have been able to
enumerate a considerable number of S'4khis, in which
each Veda was studied. But it is equally intelligible that
of these many Sakhis the majority disappeared in the
struggle for existence, and that for each Veda only a few
prominent S'dkhas with the Upanishads belonging to them
have been preserved. We must limit ourselves here for
general guidance to a mere enumeration of the cleven extant
Upanishads of the three older Vedas, with the remark,
however, that in the case of several of these 1t 1s doubtful
whether they are correctly attributed to the Sikhi
concerned. A further discussion of this point will be
found in the Introductions prefixed to my translatwns of
the sixty Upanishads,

UPANISHAD. SRAkna.
I. Rigveda.
Aitareya Upanishad. Aitareyins.
Kaushitaki Upanishad. Kaushitakins,
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II. Simaveda.

Chéindogya Upanishad. Tandins.

Kena (Talavakira) Upanishad. Jaiminiyas (Talavakiras).
ILI. Yajurveda—(a) Black.

Taittirlya Upanishad. .

I\Iahﬁ;lﬂ};ﬁymll)a Upanishad. } Taittiriyakas.

Kithaka Upanishad. Kithas.

S'vetas'vatara Upanishad. (wanting.)

Maitrayaniya Upanishad Maitriyaniyas.

(h) White.
Brihadiranyaka Upanishad. )

N . VAjasaneyins.
fva Ujlanishad. J y
.

4. The Uparmishads of the Atharvaveda

The case is entirely different with the numerous Upa-
nishads which have found admission into the Atharva-
veda. It is true that several of them trace back their
doetrine to Saunaka or Pippalida, or even (as the
Brahma-Up.) to both together; and according to the
tradition communicated by Naryana and Colebrooke,
not only single treatises, but complete series of Upani-
shads were attributed to the Saunakiyas or Pippaladis.
But the contradictions of these accounts, as well as the
circumstance that the most diverse Upanishads refer their
doctrine to the alleged founders of the Atharvaveda
S'akhds, Saunaka and Pippalada, suggest the conjecture
that we should sec in this little more than an arbitrary
attachment to well-known names of antiquity; just as
other Atharva-Upanishads trace back their doctrine to
Yéjliavalkhya, to Angiras or Atharvan, or even to Brahma
Rudra and Prajapati.  Moreover the names of the
Atharva-Upanishads (apart from a few doubtful excep-
tiong as Mdandikye, Jabila, Paingala, Shavank) are no
longer, as is the case with the Upanishads of the three
older Vedas, formed on the model of the names of
the Sikhis, but are derived partly from the contents
and partly from any aceidental ecircumstance. This
proves that in the Atharva-Upanishads we must not
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expect to find the dogmatic text-books of definite Vedic
schools.

Many indications (of which more will be said hereafter)
point to the fact that the leading ideas of the Upanishads,
the doctrine, namely, of the sole reality of the Atman, of
its evelution as the universe, its identity with the soul,
and so forth, although they may have originated from
Brahmans such as Y4; ﬁfwalkhya yet in the earliest times
met with acceptance rather in Kshatriya eircles® than
among ~ Brihmans, engrossed as the latter were in the
ritual. It was only thm on that they were adopted
by the Brahmans, and interwoven with the ritual on the
lines of allegorical interpretation.

Under these eircumstances it 1s very probable that the
Atman doctrine, after it had been taken in hand by the
Sakhis of the three older Vedas, was further prosccuted
outside of these schools, and that consequently in course
of time works were published, and have been partially at
least preserved, which occupy a position as compared
with the Upanishads of the Rig Sima and Yajurvedas
precisely similar to that of the Samhitd of the Athar-
vaveda to their Samhitds. And as at an earlier date
hymns of various kinds found adwmittance into this
Samhitd, which were partly of too late composition
for the older Sambhitis, and partly were despised by
them ; so now again it was the Atharvaveda which opened
its arms to the late born or rejected children of the spirit
of 4tman research. The consequence of this generosity
was that in course of time everything which appearcd in
the shape of an Upanishad, that is a mysticals text,

! As an illustration of the different relation of Brahmans and Kshatriyas
to the novel doctrine of the Atman, Brih. 3-4 may be referred to, where
Yéjnavalkhya, as exponent of this new doctrine, is met with jealousy and
doubt on the side of the Brihmans, but by the king Janaka with enthusi-
astic assent. To this question we return later (snfra, p. 17 ft.).
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whether it were the expression merely of the religious
philosophical consciousness of a limited circle or even an
individual thinker, was credited to the Atharvaveda, or by
later collectors was included in it without further hesita-
tion. The reg‘ulnrity with which a given text reappears
in the different collections forms, as far as we can see, the
sole mark of its canonicity (if we may use the word in
such a conncction). Guided by this principle we have
gathered together jin our translation of the *“ Sixty Upani-
shads” all those texts which scem to have met with
general recognition.  Referring then for further details
to the Introduction there to the Atharva-Upanishads, we
propose here, for the sake of a general survey, merely to
enumerate the more important of these works according
to the fivefold classification which we have made of
them.!

I. Pure VEpAnTA UraNISHADS.—These remain essenti-
ally faithful to the old Vedanta doctrine, without laying
more definite stress than is already the case in the older
Upanishads on its development into the Yoga, Sannyisa,
and Vaishnavite or Saivite symbolism :—

Mundaka, Prasna, Mandikya (with the Karika) ;
Garbha, Prdandgnihotra, Pida ;
Atma, Sarvopanishatsdra, Gdruda.

1I. Yoga UranNisHADS.—These from the standpoint of
the Vedanta treat predominantly and exclusively of the
apprehension of the Atman through the Yoga by means
of the mora of the syllable Om :—

Brahmovidyd, Kshurkd, Calikd ;

Nddalbinduw, Brahmabindu, Amyritabindw, Dhyana-
hinduw, Tejobindu ;
stkhd, Yogatattva, Ilansa.

ITI. SanNyAsa UpanisHaps.—As a rule these are
equally one-sided, and enjoin and describe the life

1 Following, in reality, Weber’s example.
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of the Sannyisin as the practical issue of Upanishad
teaching :—
Bmhma Sannydsa, ﬁmmeya Kanthasruty ;
Paramahaisa, Jabdla, Adsrama.

1V. Sva UpanNisuans.—These 1ntuplet the popularly
worshipped Siva (Is‘Ana, Mahes'vara, MahAdeva, cte.) as a
personification of the Atman :—

Atharvasiras, Atharvastkhd, N ilow udra ;
Kdldgnw udra, Kawalya. "

V. Visuyu Uraxisuaps, — These explain  Vishnu
(Nardyana, Nrisithha, ete.) similarly in the sense of the
Upanishad teaching, and regard his various avataras as
impersonations of the Atxmn —

Mahd, Nardyanc, Atmabodha ;
N mszmhap drvatdpaniyc, Nrisumhottaratdpoaniya;
Ramapirvatdpaniye, Rdmottaratdpaniya.

5. On the Meaning of the Word Upanishad

According to Sankara, the Upanishads were so named
because they “destroy” inborn ignorance,’ or because
they “conduct” to Brahman.* Apart from these inter-
pretations, justifiable neither on grounds of philology nor
of fact, the word Upanishad is usually explained by
Indian writers by rahasyam (v.e. “secret,” Anquetil’s
secretum tegendum). Thus it is said, for example, in
Nrisithh. 8 four times in succession e rahasyam, instead
of the earlier usual form ute upanishad (as is found e.g. at
the close of Taitt. 2 and 3, Mahinar. 62. 63. 64). In older
passages also, where mention is made of Upanishad texts,
such expressions arc used as guhyd@ ddesdh,® p®amam
gulyam, vedaguhya-npanishatsie gitdham,? gubyatamam

I Sankara on Brih. p. 2. 4, Kith, p. 73. 11.

2 Id. on Taitt. p. 9. 5, Mund. p. 261. 10

3 Chind. 3. 5. 2. 4 Kath. 3. 17, S'vet. 6. 22.
& S'vet. 5. G. 6 Maitr. 6. 29.
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The attempt to maintain secrccy with regard to
abstruse and thercfore casily misunderstood doctrines has
numerous analogics even in the West. To the question
why He speaks to them in parables Jesus answers, 67¢
Upiv 8édotar yvdvar Ta pvoripia Tis Bacilelas Tdv olpavdv,
' Pythagoras requires of his pupils
pvaTiky gwwm), mystical silence. A saying is preserved of
Heracleitus, ra tis gvdoews Baby kpimrew amsrin ayab.
Plato finds fault with the art of writing on the, grounu
that it odx émioratar Néyew ols 8ei e xal wn? And
Schopenhauer demands of his readers as a preliminary
condition that they should have grappled with the difli-
culties of Kant.

The same feeling inspires the warning repeated
again and again in the Upanishads, not to impart a
certain doctrine to unworthy students.

Ait. Ar. 8. 2. 6. 9:—“These combinations of letters
(according to their secret meaning, their upanishad) the
teacher shall not impart to anyone who is not his
immediate pupil (antevdsin), who has not already lived
for a year in his house, who does not himself intend to be
a teacher.”

Chand. 3. 11. 5 :—“Therefore only to his eldest son
shall the father as Brahman communicate it (this
doctrine), but to no one else, whoever he may be.”

Brih. 6. 3. 12:—-“This (the mixed drink, mantha,
and 1its ritual) shall be communicated to no one, except
the son or the pupil.”

Svet. 6. 22 :—“Give it (this supreme secret) to none
who 1s not tranquil, who 1s not a son or at least a
pupil.”

Mund. 3. 2. 11 =—* None may read this who has not
observed his vow.”

Maitr. 6. 29 :—-“ This most mysterious secret shall be

1M¢t. 13. 11. 3 Phaedr. 275, E.

éxelvors 8¢ ol Oédota.
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imparted to none who is not a son or a pupll, and who
has not yet attained tranquillity.”

Nrisimh. 1. 3 :—“But if a woman or a Stdra learns
the Savitri formula, the Lakshmi formula, the Pranava,
one and all go downwards after death. Therefore let
these' never be communicated to such! If anyone
communicates these to them, they and the teacher alike
oo downwards after death.”

Ramap 84 :—*“Give it not (the dipgram) to common
men.”

The same explanation is to be given of the striking
fecature, which is constantly recurring in the Upanishads,
that a teacher rcfuses to impart any instruction to
a pupil who approaches him, until by persistence
in his endeavour he has proved his worthiness to
receive the instruction. The best known instance of
this kind is Naciketas in the Kéathaka Upanishad, to
whom the god of death vouchsafes the desired instruction
on the nature of the soul and its fate only after the young
man has steadily rejected all attempts to divert him from
his wish.! Indra deals in a similar way with Pratardana,’
Raikva with Jénasruti,® Satyakima with Upakosala,*
Pravahana with Aruni® Prajapati with Indra and
Vairocana,® Yajnavalkya with Janaka,” Sakiayanya with
Brihadratha.®

From all this it follows that the universal tendency
of antiquity, and of the circle which produced the
Upanishads, was in the direction of keeping their
contents secret from unfit persons, and that the Indian
writers were practically justified in explaining téec term
upanishad by rahasyam, “secret.” liess easy is it at
first sight to understand how the word upanishad has

TKath. 1. 20 1. 2 Kaush. 3. 1. 3 Chénd. 4. 2.
4 Chénd. 4. 10. 2. 5Chand. 5. 3. 7, Brih. 6. 2. 6
¢ Chénd. 8. 8. 4. 7 Brih. 4. 3. 11. 8 Maitr. 1. 2.
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come to signify ¢ secret meaning, secret instruction, a
secret.” Kot upanishad, derived as a substantive from
the root sad, to sit, can only denote a “sitting”; and as
the preposition upa (near by) indicates, in contrast to
parishad, samsad (assembly), a ““confidential seccret
sitting,” we must assume, even if actual probf is
wanting, that this name for “ secret-sitting” was used also
in course of time to denote the purpose of this sitting,
s.e. “secret insfrugtion.” Just as the German ¢ college”
has been transferred from the idea of “convention” to
that of the subject-matter of instruction ; so that in such
an expression as “to read, to hear, etc. a lecture” the
original meaning of college (from colligere, to collect) is
altogether forgotten, as in the case of the Upanishads the
original conception of “sitting.” Similar instances are
quite common, as for example the ¢vowal drpodaess of
Aristotle or the &arpiBai of Epictetus no longer signify
lectures, conversations, but definite written compositions.

Another explanation of the word upanishad has been
recently put forward by Oldenberg, according to which
upanishad, precisely as updsand, would have originally
mean’, ‘““adoration,” 7.e. reverential meditation on the
Brahman or Atman.! The suggestion deserves attention,
but is open to the following objections. (1) The words
upa +ds, ““ to sit before someone or something (in adora-
tion),” and wpa +sad (upa+ni+sad does not occur in
the Upanishads), “to seat oneself before someone (for the
purpose of instruction),” are, according to prevailing usage,
to be carefully distinguished from one another. Kven if
in thewolder texts the linguistic usage was not yet
rigorously fixed, yet in the Upanishads (as a glance at
Jacob’s concordance proves), upa+ds is always “to
worship,” never “to approach for instruction,” and wupe +
sad always “to approach for instruction,” never “to

1 Zeitschr. d. Deutsch. Moryenl. Gesellschaft, Bd. 50 (1896), p. 457 f.
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worship”; and the reason for forming the substantive
npanishad not from upa + sad, but from the rarer upa +
ne+ sacl, was perhaps merely that the substantive upasard
had been already adopted as the name of a well-known
ceremony preliminary to the Soma sacrifice.  (2) Even if
mention is frequently made of worship of Brahman or the
Atman, cspecially under a definite symbol (&S MANLS,
prana, ete.), yet, strictly speaking, the dtman is not hGC
*he gods an object of worship, but an objéet of knowledge.
I\ena 1. 4 1. —-“tlnt shouldest thou know as Brahmin,
not that which is there worshipped” (na wdam yad ulam
updsate) ; Chand. 8. 7. 1,—“the self (dtman) . . . that
ought man to search after, that endeavour to know”;
Brih. 2. 4. 5,—*“the self, in truth, should be seen, heard,
understood, and reflected upon, O Maitreyi,” cte. The
two passages of the Upanishads also, which Oldenberg
cites in proof of worship offered to Brahman, tell in
reality in the opposite direction. In Brih. 2. 1, Girgya
declares his worship of this or that as Brahman, until
finally the king breaks off the inquiry with the words,
“with all that 1t is not yet known” (na etdvatd viditam
bhavati). Then he imparts the teaching concerning the
deep sleeper, and closes with the words, “ his upanishad ”
(secret name, not worship) “1s ¢ the reality of realities,” ” v.c.
the essence which is implied in all empirical existence.
And if in Brih. 1. 4 the proposition is laid down that
not the gods but the dtman alone should be worshipped,
by this is to be understood merely a polemic against the
worship of the gods, not a demand to ‘ worship” the
dtman as though 1t were only a god. This gord is
applicable, therefore, solely to the gods, and is used of the
dtman only by zeugma,' and the proof of this is founa

11f this is disputed, then, to be consistent, from passages like Brih. 2. 4.
5,—‘the dtman in truth should be seen and heard,” ete., the conclusion must
be drawn that the Atman is visible and audible.
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in what follows when it is said,—“He who worships
another deity, and says ‘He is one, and I am an-
other,” that man is not wise.”* Without, however, such
a conception of the atman as “He 1s one, and | am
another,” which is here interdicted, worship is altogether
inconceivable, but not perhaps knowledge by immédiate
intuition (anubhcra). (3) An attempt to apply the hypo-
thesis under consideration throughout to the existing facts
would demonstratg its 1mpossﬂ)111ty Thus in Lutt 1 =
the secret meaning (upanvshad) of the combination of
letters (samhatd) is explained, and this being concluded
various rewards are held out in prospect to him ‘ who
knows these great combinations as thus expounded”
(ya evam etd mahdsamhitd vydkhydtd veda). Here
merely a knowledge of the combination of the letters is
required ; there is no mention of any worship in the entire
paragraph. Or if we take the certainly ancient passage
Kaush. 2. 1-2, where it is said of the beggar, who knows
himself as the Self of all heings,—tasya wpanishad *
ydced’ wty, “his secret sign is not to beg”; it would bhe
very diflicult to say what suggestion of “worship” is
found in phrases like these.

If the passages collected in my index to the
Upanishads under the word Upanishad are examined, it
will be at once evident that, taken together, they
involve the meaning, ‘““secret sign, sccret name, secret
import, secret word, secret formula, secret instruction,”
and that therefore to all the meanings the note of sccrecy
is attached. Hence we may conclude that the explana-
tion of»red by the Indians of the word wpanishad
as rahasyam, ¢ sceret,” 1s correct.

1 Byih. 1. L. 10.
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IT. BRIEF SUMMARY OF THE HISTORY OF THE
UPANISHADS

L. The carliest Origen of the Upancshads

Tne word Upanishad occurs with three distinct
meanings as—

(1) Secret word.
(2) Secret text.
(3) Secret import.

(1) Certain mysterious words, expressions, and formulas,
which are only intelligible to the initiated, are described
as Upanishad. These contain either a secret rule for
action and behaviour, as the na ydcet of Kaush. 2. 1, 2,
quoted above, or secret information on the nature of
Brahman. When, then, the latter is described as satyasya
satyam!, or tad-vanam?® (the final goal of aspiration), there
is added, “thou hast been taught the Upanishad.” Of a
similar nature are secret words like tayjaldn,’ “in him
(all beings) are born, perish, and breathe,” or ncti nets.*
And when the worship of Brahman under such formulas
is enjoined, it is not implied that wupanishad signifies
“ worship,” but only, as already pointed out, that medita-
tion on Brahman under these mysterious terms must take
the place of the worship of the gods.

(2) The extant texts themselves, as well as the older
texts underlying them, are called Upanishads. Accord-
ingly in the Taittiriyaka school especially a section often
ends with the words,—tr upanishad.

(3) Very frequently it is not a word or a text but the
secret allegorical meaning of some ritual conception or
practice, which is described as upanishad; e.g. in Chind. 1.
1. 10,—“for that which is executed with knowledge,

1Brih. 2. 1. 20, 2. 3. 6. 2Kena 31 (4 6).
3 Chind. 3. 14. 1. 4 Brih. 2. 3. 6, and often.



EARLIEST ORIGIN OFF THIE UPANISITADS 17

with faith, with the upanishad (knowledge of the secret
meaning of Udgitha as Om), that is more effective.”

The question suggests itself, which of these three
significations is the original.  We might decide for the
third, and sup.pose that an allegorical interpretation was
assigned to the ritual, and the Upanishad doctrine
developed thence.  This, however, apparently was not
the case, and there is much to be said for the view that, as
already observed apove, the conceptions of the Upanisha-,;
though they may have originated with the Brahmans, were
fostered primarily among the Kshatriyas and not within
Brahman ecircles, engrossed as these were with the ritual.

The Upanishads have come down to us, like the rest
of the texts of the three older Vedas, through the Brih-
mans.  All the more striking is it, therefore, that the
texts themselves frequently trace back some of their most
important doctrines to kings, i.c. Kshatriyas. Thus, in
the narrative of Chand. 5. 11-24, five learned Brilimans
request from Uddéilaka Aruni instruction concerning the
Atman Vaisvanara.  Uddalaka distrusts his ability to
explain everything to them, and all the six therefore
betake themselves to the king Aswvapati Kaikeya, and
receive from him the true instruction, the defectiveness
of their own knowledge having first heen made clear.
In Brih. 2. 1 (and the parallel passage, Kaush. 4), the
far-famed Vedic scholar Gargya Baliki volunteers to
expound the Brahman to King Ajitasatru of Kasi, and
propounds accordingly twelve (in Kaush. 16) erroncous
explanations ; whereupon to him, the Brihman, the king
exhibitsethe Brahman as the dtman under the figure of
a deep sleeper, prefacing his exposition with the remark,
“that 1s a reversal of the rule, for a Brihman to betake
himself as a pupil to a Kshatriya in order to have the
Brahman expounded to him; now 1 proceed to instruct
you.” In this narrative, preserved by two different Vedic

2
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schools, it is expressly declared that the knowledge of
the Brahman as dtman, the central doctrine of the entire
Vedanta, is possessed by the king; but, on the contrary,
is not possessed by the Brahman famed as a Vedic
scholar.”* In Chéand. 1. 8-9, two BrAhmans arc instructed
by the king Pravihana Jaivali concerning the dlhdsa as
the ultimate substratum of all things, of which they are
ignorant.  And although 1t is said in Chéind. 1. 9. 3
hat this instruction had been previously imparted by
Atidhanvan to Udarasdndilya, yet the names allow of
the conjecture that in this case also a Brahman received
instruction from a Kshatriya. Similarly Chind. 7 contains
the teaching given by Sanatkuméira, the god of war, to
the Brahman Narada. Here the former pronounces in-
adequate the comprehensive Vedic learning of the Brih-
man with the words: “all that you have studied is
merely name.”?  Finally the leading text of the doctrine
of the soul’s transmigration, which is extant in three
different recensions,® is propounded in the form of an
instruction given to Aruni by the king Praviliana Jaivali.*
The king here says to the Brihman :—¢ Because, as you
have told me, () Gautama, this doctrine has never up to
the present time been in circulation among Brihmans,
therefore in all the worlds the government has remained
in the hands of the warrior caste.”®

When we consider that the passages quoted discuss
such subjects as the knowledge of Brahman as dtman,® the
knowledge of this Atman as the all-quickener,” and the

1 Kaush., Le. 2 Chénd. 7. 1. 3.

3 Chand. 5. 3-10, Bril. 5. 2, and with considerable variations Kaush. 1.

* In Kaush., l.c.,, by C’itra Gingyiyana.

5Chand. 5. 3. 7; in Brih. 6. 2. 8 the words are :—* As surely as 1 wish
that you, like your ancestors, may remain well-disposed to us, so surely up
to the present day this knowledge has never been in the possession of a

Brihman.”
6 Brih. 2. 1, Kaush. 4. 7Chand. 5. 11 f.
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fate of the soul after death,® that is, preciscly the most
important points of Upanishad teaching; that not only
is the king represented in them as endowed with wisdom,
but is expressly contrasted with the Brihman who is
ignorant or deluded ; and that these narratives are
preserved to us by the Vedic Sikhas, and therefore by
the Brahmans themselves ; we are forced to conclude, if not
with absolute certainty, yet with a very high degree of
probability, that as a matter of fact the doctrine of th
Atman, standing as it did in such sharp contrast to all the
principles of the Vedie ritual, though the original concep-
tion may have been due to BrAhmans, was taken up and
cultivated primarily not in Briliman but in Kshatriya
circles, and was first adopted by the former in later times.
The fact, moreover, which is especially prominent in the
last quoted passages, that the Brihmans during a long
period had not attained to the possession of this knowledge,
for which they mnevertheless display great cagerness, is
most simply explained on the supposition that this teach-
ing with regard to the atman was studiously withheld
from them ; that it was transmitted in a narrow circle
among the Kshatriyas to the execlusion of the Brihmans ;
that, in a word, it was upanishad. The allegorical method
of interpreting the ritual in the light of the atman
doctrine, though it may have been already practised
among the Kshatriya circles, was probably undertaken on
a larger scale after the adoption of the new doctrine by
the Brahmans. 1t would follow that the third of the
above-mentioned meanings of the word wpanishad as
“secret import ” (of some ritual conception) is probably
in the first instance secondary. If we ask further, which
of the two other meanings, (1) secret word, (2) seeret text,
is the more primitive, it would seem that a transition
from the second to the first is with difficulty intelligible,
1 Chand. 5. 3 f., Brih. 6. 2.
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but that the first passes into the second by a natural and
readily comprehended change.

We may therefore assume that the doctrine of the
Atman as the first principle of the universe, the gradual
rise of which we have traced through the hymns of
the Rigveda and Atharvaveda, was fostered and pro-
gressively developed by the Kshatriyas in opposition to
the principles of the Brahmanical ritual ; whence the new
-mowledge was expressed in briet words or formulas, intel-
ligible only to the initiated, such as tadvanam, tajjaldn,
satyasye satyam, samnyadvdma, vdmani, bhdmant, cte.
A formula of this kind was then called an upanishad,
inasmuch as the condition of its communication and ex-
planation was the absence of publicity. Such formulas
were naturally accompanied by oral explanations, which
also were kept secret, and from these were gradually
developed the carliest texts that bore the name of
Upanishad. The manner in which the formulas ¢ed
var tad* or vi-ram?® are discussed may serve as examples
of such secret words accompanied by seeret explanation.®

In these and similar ways the secret doctrines, 2.e. the
vidyds, arose, of which mention is so frequently made in
the Upanishads. Their authors or exclusive possessors
were renowned in the land.  Pilgrims sought them, pupils
served them for many years,* and rich gifts were offered to
them ® in order thereby to gain the communication of the

! Brih. 5. 4. 2 Brih. 5. 12.

3The explanations given of these secret words are not always in
agrecement. The definition of Brahman as pdrpam apravarts is approved in
Chand. 3. 12. 7, but in Brik. 2. 1. 5 (Kaush. 4. 8) is regarded, on t! : contrary,
as inadmissible. Of still greater interest is the case of the Upanishad Brih.
16. 3, amritam satyena ¢hannam, understood by others as anritam satyena
channam ; soalso Brih. 5. 5. 1 (anritam ubhayatuh satyena parigrihitam), which
again is otherwise explained in Chénd. 8. 3. 5. Similarly the saying of the
ancient rishis, pdilktam idam sarvam, is diflerently construed in Byih. 1. 4. 17
and Taitt. 1. 7.

4 Chand. 4. 10. 2. 5 Chénd. 4. 2. 1.
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mdyd. In the case of some of these 1mdyds the name of
the author is preserved.  Several of them, in fact, are
cquipped with a formal genealogy, which recounts the
original author and his successors, and usually closes with
the injunction to communicate the doctrine only to a
son or trusted pupil.

A suitable field, however, for the successful development,
of these doctrines was first opened up when they passed
from the Kshatny‘m circles, where they had originally -
found a home, by ways that a few 1llustrat1ons have
already taught us to recognise, into the possession of
the Brihmans, whose system of scholastic traditions was
firmly established. The latter eagerly adopted the Atman
doctrine, although it was fundamentally opposed to the
Vedie cult of the gods and the Brihmanical system of
ritual, combined it by the help of allegorical interpreta-
tion with the ritualistic tradition, and attached it to the
curriculum of their schools.  The Upanishads bevame the
Vedanta.

Soon also the Brahmans laid claim to the new teaching
as their exclusive privilege. They were able to point to
princes and leaders, as Janaka, Janasruti, ete., who were
said to have gone for instruction to Brihmans. Authorities
on the ritual like Sandilya and Yajnavalkhya were trans-
formed into originators and upholders of the ideas of
the Upanishads, and the atman doctrine was made to pre-
suppose the tradition of the Veda :—* Only he who knows
the Veda comprehends the great omnipresent Atman,” as
it is said in a passage of the Brahmanas.?

Aftes the Upanishad ideas had been adopted by the
S'akhas, and had been made a part of their Vedie system of
instruction, they passed through a varied expansion and
development nnder the hands of the Vedic teachers. To
begin with they were brought into accord with the ritual

1'{aitt. Br. 3. 12.9. 7
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tradition by interpreting the latter (in the Aranyakas) in
the spirit of the Atman doctrine; and thus ‘the adherents
of the Rigveda brought it into connection with the uktham
(hymn) those of the Simaveda with the sdman, and
those of the Yajurveda with the sacrifice, especially the
horse-sacrifice as being 1its highest form.  The new
doctrine, however, was further developed in a manner
which altogether transcended the traditional cult, with
swvhich, 111deed it often found itself in open contradictjon.
In 1eomd to this an active communication and exchange
must have existed between the different schools.  Defini-
tions which by the one were highly regarded failed to meet
with acceptance in another. Teachers who in the one
Sakhd exercised supreme authority are found in an-
other in a subordinate position (Aruni), or arc altogether
unknown (Yajiavalkhya). Texts appear with shght
variations in the different Vedic schools, whether borrowed
directly or going back on either side to a common original.
Other texts are met with side by side in one and the
same S'4khd in numerous recensions, often very similar,
often widely divergent from one another. This rich
mental life, the details of which can scarcely be further
reproduced, may not improbably havelasted for centuries ;
and the fundamental thought of the doctrine of the dtman
have attained an ever completer development by means of
the reflection of individual thinkers in familiar intercourse
before a chosen circle of pupils, and probably also by public
discussions at royal courts. The oldest Upanishads pre-
served to us are to be regarded as the final result of this
mental process. ’

2. The extant Upanishads

Owing to the manner in which the Upanishads have
arisen from the activity of the different Vedic schools and
their intercourse one with another, we are unable to lay
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down any precise chronological order of succession among
them. All the principal Upanishads contain carlier and
later elements side by side, and therefore the age of each
separate picce must be determined by itself as far as this
is possible from the degree of development of the thoughts
which find expression in it. Here, where we still treat
of the Upanishads as a whole, we can only attempt a
rough and approximate determination of the period to
which in generdl an Upanishad belongs.

We distinguisl.x first four successive periods of time, to
which the Upanishads as a whole may be assigned.

I. TrE ANciENT PrOsE UPANISHADS.—

Brihadiranyaka and Chandogya.
Taittiriya.

Aitareya.

Kaushitaki.

Kena.

The last-named stands on the border-line.

Thesc are collectively the Vedinta texts of the actually
existing Sikhds, and in their earlier parts are usually
closely interwoven with Brihmanas and Aranyakas, of
which they form the continuation, and whose ritualistic
conceptions arc interpreted by them in various allegorical
ways. It is only the later, and as we may suppose younger
texts which emancipate themselves from the ritual. The
language is still almost entirely the ancient prose of
the Brahmanas, somewhat ponderous stilted and awkward,
but not without natural charm. The order adopted above
is in general chronological.  The Brihaddranyaka and
Chdndogya are not only the richest in contents, but also
the oldest of the extant Upanishads. As compared also
with one another, the Brihaddranyake, as we shall often
see, shows almost without exception greater originality in
the grouping of the texts. On the other hand the literary
outlook of Chénd. 7. 1.4 (7. 2. 1, 7. 7. 1) is materially
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broader than that of Brih. 2. 4. 10 (4. 1. 2, 4. 5. 11).
Tasttirtya in its essential part is still later than Chdn-
dogya ; cp. Chind. 6. 2 (three elements) and Taitt. 2. 1
(five elements).  ditareya is later than Chdndogya (in
Chéand. 6. 3. 1 there are three kinds of organic beings, in
Ait. 8. 8 four), and than Twittirtya (cp. Taitt. 2. 6, ““after
that he had created it he entered into it,” with the more
elaborate description Ait. 1. 3. 12).  Kaushitaks, finally,
is later than all those named; for Kaush. 1 is less
oﬁ%ﬁ’fe‘tl than Chéind. 5. 3 ., Brih. 6. 2, and Kaush. 3 must
be later than Ait. 3. 3, Kaush. 4 than Biih. 2. 1. Kena
stands on the border-line of this period, and by virtue
of its first metrical portion already belongs to the
succeeding epoch.

II. Tue MgerricaL UpraNISHADS.—The transition is
made by Kena 1-13 and the verses Brih. 4. 4. 8-21,
undoubtedly a later addition. There follow—

Kathaka
D'vetds vatara.
Mundaka.
Mahéinariyana.

The last-named makes use of Mundaka, and Mundaka
appears to use Swvetdsvatara. Isd seems on the whole
to be less fully developed than Svetdsvatara, and to he
freer from sectarian bias; but in numerous instances it is
found to be dependent on Kathaka.! That Svetdsvatare
is later than Kdthaka is not open to doubt; on the
contrary, it 1s very probable, on the cevidence of several
passages,” that Kdthake was directly cemployed in the com-
position of Svetdsvatara.

The difference between this period and the preceding
i8 very great. The connection with the Skhas appears

1 (!p. especially Is4 8 with Kath. 5. 13.
2 Collected in Deussen, Upan., p. 289,
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sometimes doubtful, sometimes artificial, and in any case
is loose.  Aliegories framed after the mauner of the
Aranyakas are wanting.  The thought of the Upanishads
is no longer apprehended as in course of development,
but appears everywhere to have been taken over in its
entirety. Individual verses and characteristic phrases con-
stantly recur. The phrascology is already formed. And
the language is almost throughout metrical.

L Tuw vaveg Prose UPANISHADS.—

; Prasna.

Maitrayaniya.
Méndtkya.

In this third period the composition returns again to
prose, but a prose which is markedly different from the
archaic language of the ancient Upanishads, although it
does also take on, especially in the Maitrdyaniyc, an archaie
colouring. The style suggests that of the later Sanskrit
prose ; it is complex, involved, and delights in repetitions.
The dependence of the thought on that of the earlier Upani-
shads 1s made manifest by numerous quotations and adap-
tations. That Prasua is later than Mundaka is proved
by the fact that the latter is quoted in Pr. 3. 5; it is
older, however, than Mautrdyaniya, for it is itself quoted
in Maitr. 6. 5. The position of Mdandakya is difficult to
determine, owing to its brevity ; yet the theory concerning
Om m Mand. 3 seems to be more advanced than that
of Maitr. 6. 4. The greater number of the Upanishads
hitherto mentioned have found admission, sometimes with
very doubtful right, to a place in the three older
Vedas. Only three of them—namely, Mundaka, Prasna,
and Mandikya—appear to have belonged from the
beginning to the Atharvaveda, the two first-named
certainly as the original legitimate Upanishads of this
fourth Veda. These two are aseribed to Saunaka and
Pippalida, the founders of the SAkhis of the Atharva-
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veda. The later collections of Atharva Upanishads
begin as a rule with the Mundaka and Pras’na, and these
two alone can be proved to have been known to and
employed by Bidardyana and Sankara.

IV. Tar varer AtHarva UranisHaDS.—Later theo-
logical treatises retain still the form of Upanishads as a
convenient method of literary composition that carries
with it a degree of sanctity ; while the thought concerns
“itself partly with the continuous development of older
themes, or refrains from deviating from the beaten tracks
(Garbha, Prandgnihotra, ]’mda Atma, Sar vopanishat-
sara, Gdruda), partly turns its attention to the glorifi-
cation of the Yoga (Brahmavidyd, Kshurikd, Cdlikd,
Ndidabmdu, Brahmabindu, Amritabindu, Dhydnabindu,
Tejobindu, Yogasikhd, Yogatattva, Hamwo) or of the
Sannyisa (Brahma, Sannydsa, druneya, Kanthasruti,
Paramahaisa, Jabdla, Asrama). The difference between
the two tendencies shows itself also in the fact that
almost without exception the Yoga Upanishads are com-
posed in verse, those of the Sannyisa in prose with
occasional verses inserted. A further class of Upanishads
is devoted to the worship of Siva (Atharvasiras, Atharve-
stkhd, Nitlorudra, Kalagnw udra, Kaivaly J(z) or of
Vishnu (Mahd, Ndrdyane, Atmabodhe, Nyisimhati-
pantya, Ramatapaniye, and endeavours to interpret
these in the light of the Atman doctrine. They are
composcd for the most part in prose with an inter-
mixture of verse. All of these Upanishads were received
into the Atharvaveda, but met with no recognition from
the leading theologians of the Vedénta.

3. The Upamshads wn Badardyana and Sankara

The earliest traces of a collection of Upanishads are
found within the books themselves. Thus the mention in
S'vet. 5. 6 of “the Upanishads that form the mystical
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portion of the Veda” (veda-guhya-upanishadal), and
also the padsage S'vet. 6. 22, “in former times in the
Vedanta was the deepest mystery revealed,” seem to look
back to the older Upanishads as a self-contained whole
which already claimed a certain antiquity. A similar
inference may be drawn from a thrice recurring Vverse’
which speaks of ascetics (yatis) who have “grasped the
meaning of the Vedinta doctrine.” Still more clearly do
the Upanishmﬁs gpppear as a complete whole when, in
Maitr. 2. 3, the doctrine concerning Brahman is described
as ““ the doctrine of all the Upanishads” (sarva-upanishad-
vildyd). That in so Jate works as the Sarva-upanishad-sra
or the Muktikd Upanishad the Upanishads are assumed
to be a whole is therefore of no further importance.

It was undoubtedly on the foundation of older and
earlier works that Bidariyana formally undertook an
epitome of Upanishad doctrine in the Brahmasitras,
the foundation of the later Vedinta. He shows that
Brahman is the first principle of the world, samanvayqt,
“from the agrecement” of the Upanishad texts,? and
proclaims the fundamental proposition “that all the
texts of the Vedinta deserve credence” (sarva-veddnta-
pratyayam).®  Which Upanishads, however, were recog-
nised by him as canonical cannot be ascertained from
the slitras themselves owing to their brevity, but only
from Sankara’s commentary, and the decision therefore
remains in many instances doubtful, since we do not
know how far S'ankara followed a rcliable tradition. Only
in the first adliydye is it possible to determine with
greates certainty the Upanishad texts which Badardyana
had in his mind, where he undertakes to establish the
teaching concerning Brahman intwenty-eight Adhikaranas
(sections) based on as many passages of the Upanishads.

I Mund. 3. 2. 6, Mahinir. 10. 22, Kaiv. 3.
21. 1. 4. 33.3. 1.
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Iere, as in his entire work, the number four plays a
decisive part in the arrangement of the material.  Of the
twenty-cight fundamental passages, twelve are taken from
the Chandogya, four from the Brihadiranyuaka, four from
the Kéthaka, four from the Taittiriya and Kaushitaki
(two trom ecach), and four from the Atharva Upanishads,
namely, three from the Mundaka and one from the Prasma.
The following scheme' shows that the order of the
passages, as they are found within cach of the Upanishagls
which he employs, is strictly observed, while in other
respects the passages appear interwoven in a manner for
which we seem to be able to find a reason here and there
in the close connection of the subject-matter.

(1) 1. 1.12-19. Taitt. 2. 5.

(©) 20-21. Chand. 1. 6. 6.

®3) 23, Chind. 1. 9. 1.

“) 23. Chand. 1. 11. 5.

(5) 21-27. Chind. 3. 13. 7.

(6) 28--31. Kaush. 3. 2.

(7) 1.2.1-8.  Chind. 3. 1.1. 1.

8 9-10. Kath. 2. 25.

(9) 11-12. Kath. 3. 1.
(10) 12-17. Chand. 4. 15. 1.
(11) 18-20. Brih. 3. 7. 3.
(12) 21-93, Mund. 1. 1. 6.
(13) 24-32. Chiand. 5. 11-24.
(14) 1. 3. 1-7. Mund. 2. 2. 5.
(15) 8-9.  Chind. 7. 23.
(16) 10-12. Brih. 3. 8. 8.
(17) 13. Pras'na, 5. 5.
(18) 11-18. Chind. 8. 1. 1.
(19) 19-21. Chind. 8. 12, 3.
(20) 93 23, Mund. 2. 2. 10.
(21) 24-25. Kith. 4. 12,
(22) 39. Kith. 6. 1.

(23) 40. Chand. 8. 12. 3.
(21)  41.  Chand. 8. 14.

(25) 42-13. Brih. 4. 3. 7.

(26) 1. 4. 14-15. Taitt. 2. 6.
27) 16-18. Kaush. 4. 19.
28) 19-22. Brih. 4. 5. 6.

! From Deussen, Systcns des Vedanta, p. 130.
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The striking preference for the Chandogya suggests
that an earlicy work due to the school of this Upanishad
was already in the hands of Bidariyona, into which he
or one of his predecessors worked sixteen extracts of
importance derived from another S4khd, being guided
further by the principle that the original ovder of the
extracts should be maintained. Besides the Upanishads
named, Bidariyana may with some confidence be shown
to have used the S'vetisvatara,’ Aitarcya,® and perhaps
Jabala.®  With reggau-d, however, to the formula of impre-
cation quoted in Sat. 3. 3. 25, which according to Sankara
should find a place “at the beginning of an Upanishad
of the Atharvanikas,” and which is nowhere known to
exist, I would now suggest (since throughout their works
Badariyana and Sankara make use only of the Mundaka
and Pragna from the Atharva Upanishads, consequently
recognise nonc but these, and since they appear to recog-
nise the authority of the Upanishad that follows the
imprecation formula), that the suspected formula may
once have stood at the beginning of one of these two,
perhaps of the Mundaka Upanishad ; somewhat after the
manner in which the Santi formulas precede the Upani-
shads in some manuscripts, and in others are wanting.

To the Brahmastras of Badariyana is attached the
great commentary of Sankara (circa 800 A.D.), to whom
are ascribed, besides other works, the commentaries on
the Brihaddranyaka, Chdndogya, Taittiriya, Adtareya,
Swetasvatare, Isd, Kena, Katha, Prasna, Mundaka
and Mdandikya, which are edited in the Bibl. Ind., vols.
i, 1., vil, viii, Commentaries therefore of Sankara
are missing on the Kaushitak:s, which was first elucidated
by Sankardnanda (a teacher, according to Hall, Index,
p. 98. 123, of MAdhava, who flourished 1350 a.p.),
and on the Mawtrayaniye, which Rdmatirtha expounded.

18at. 1. 4. 8-10. 2 8at. 3. 3. 16-18. 3 St 1. 2. 32
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The commentaries, however, on the cleven Upanishads
named are to be attributed in part probably not to
Sankara himself, but merely to his school, since the
explanations given in the Upanishad commentaries often
fail to agree with those in the commentary on the siitras,
The commentary on the Mdandidkye which is extant
under the name of Sankara treats this and Gaudapida’s
Karika as one, and seems to regard the whole as in no
sense an Upanishad (p. 330 : veddnta-artha-sdra-sai-
graha-ohdtam idam prakarana-catushtayam ‘om it
etad aksharam’ tydde drabhyate); and with this
would agree the fact that the Mdndakya is not quoted
either in the Brahmasiitras or in Sankara’s commentary
on them, while two verses from the Kdrika of Gaudapida®
arc cited by Sankara® with the words, atra wuktam
vedanta-artha-sampraddyavidbher  dedryaih.  In  his
commentary on the Brahmashtras only the following
fourteen Upanishads can be shown to have been quoted
by Sankara (the figures attached indicate the number
of quotations),—Chandogya 809, Brihadiranyaka 565,
Taittiriya 142, Mundaka 129, Kithaka 103, Kaushitaki
88, N'vetagvatara 53, Prasma 38, Aitarcya 22, Jabala 13,
MahinAriyana 9, Isa 8, Paingi 6, Kena 5.

Although Sankara regards the texts of the VedAnta
which he recognises as a uniform and consistent canon of
truth,® yet he seems still to have had in his hands no

13. 15 and 1. 16. 2 P.375.3,433. 1.

% We may compare his exposition on sitra 3. 3. 1, p. 813 :—“Ilow
then can the question arise, whether the doctrines concerning the dtman are
different or not different ; for we cannot suppose the aim of the Vedanta is
to teach a plurality of Brahmans, like the existing plurality of phenomena,
since Brahman is one and immutable. So it is not possible that concerning
the immutable Brahman varions doctrines should exist ; for to suppose that
the actual fact is one thing, and the knowledge of it another, is necessarily a
mistake. And even supposing that in the different Vedinta texts various
doctrines were taught concerning the immutable Brahman, only one of these
could be true ; the remainder on the other hand would be false, and the con-
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collection of Upanishads, since he looks upon the greater
number of them as still forming the concluding chapters
of their respective Brahmanas, to which therefore he is
accustomed to refer at the commencement of the
Upanishad commentary. Thus in the introduction to the
commentary on the Aena' he quotes its beginning as
“the beginning of the ninth adhyfya;? before it works
have been thoroughly discussed; the acts of adora-
tion also of the ppina which serves as the foundation
of all works were taught; and further those also 'which
relate to the SAman that forms a branch of the works.
Next followed the consideration of the GAyatra-siman, and
finally the list of teachers. All the above belongs still
to works,” ete. On Chdndogya, p. 2 :—The entire ritual
has been rehearsed, as also the knowledge of Prana-Agni,
ete., as divine.” On Tatteriya, p. 2 :—“The appointed
works which serve to atone for trangressions that have
been committed, as also the works desirable for those who
covet a definite reward, have heen rehearsed in the pre-
ceding parts of the hook (pdreasmin granthe).” On
Brihaddranyaka, p. 4: “The connection of this (Upani:
shad) with the sphere of works is as follows,” ete. On
Isd, p. 1:—*The mantras &s'd vdsyam, ete., do not apply
(as we should expect) to works, but reveal the nature of
the atman who is independent of works.” On Autareya,
p. 143 :—“The works together with the knowledge rela-
tive to the lower Brahman are remitted,” ete.

As may be inferred from the comments quoted, all
these Upanishads appear to have been still regarded by
Sankare- as the concluding portions of their respective

sequence would be loss of confidence in the Vedianta. (This, however, in
Sankara’s eyes would be an dmaywyy els 76 ddivarov). It is thercfore
inconceivable that in the individual texts of the Vedinta a difference of
doctrine on the subject of Brahman should find a place.”

L Bibl. Ind., p. 28.

2 In the recension published by Ortel it belongs to the fourth adhydya.
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Brahmanas. On the other hand a similar connection with
the part of a preceding work is wanting in the case of the
commentaries on Kéathaka and Svetis'vatara. So also
with Mundaka and Prasna, which ave treated by Sankara
as one. In the introduction to Prasma, p. 160. 2, he
remurks :—“in order to examine further the subjects
taught in the mantras (of the Mundaka Upanishad, as it
is rightly glossed), this Brahmana (the Prasma Upanishad)
is undertaken.”  Since, however, the Mundaka and Prasma
exhibit no relationship at all, and since they are attached
further to different S74khas of the Atharvaveda (those of
Saunaka and Pippalada respectively), this unity under
which Sankara treats of them is probably to be explained
merely from the fact that as carly as his time they were
linked together as the first beginning and foundation of a
collection of Atharva Upanishads. At that time probably
the collection consisted only of these two, for otherwise it
is hardly likely that the others would have been ignored by
Sankara so completely as was in fact the case. It is true
also that the annotator Anandajidna remarks at the
beginning of Sankara’s commentary on the Mdindikyam :
“Beginning with the Brahma Upanishad (he intends
probably the Brahma-vidy4 Upanishad) and the Garbha
Upanishad, there are extant besides many Upanishads of
the Atharvaveda. Since, however, they arc not em-
ployed in the SArirakam (the Brahmasiitras of Badardyana),
he (Sankara) does not expound them.” But the reason
assigned is perhaps not conclusive; for which Upanishads
arc found in the Sarirakam, and which not, could only be
determined by tradition or from Sankara himself. It
must therefore have been tradition or Sankara himself
that excluded other Upanishads from the Canon, whether
because they were yet unknown, or hecause they were not
yet recognised as Upanishads.  And thus in fact Sankara
describes the Mandikya, upon which nevertheless, together
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with Gaudapida’s Karikd, he had himself commented, not
as an Upanishad, but as “a literary composition contain-
ing the essence of the Vedanta (veddnta-crthic-sdio-
sangraha-bhalam prakoranoum).

4. The most ineportant Collections of Upanishads

The further history of the Upanishad tradition is for
a time shrouded in darkness, and only conjecturally are we
able from the existing collections of Upanishads to draw
some conclusions as to their origin,  These collections or
hists fall from the outset into two classes, in so far as
they either contain the Upanishads in their entirety, orv
limit themselves (at least as far as the original design is
concerned) to the Upanishads of the Atharvaveda. Of
the former class is the Canon of the Muktikd and the
Oupnek’hat, of the latter that of Colebrooke and
Nirdyana.

Since the Upanishads of the three older Vedas con-
tinued to live in the tradition of the S%khis, as long as
these survived the secure transmission of the Upanishads
concerned was assured. It was otherwise with the
Atharvaveda, which was not employed at the sacrifice,
and in consequence had no such firmly established
tradition of the schools as the text of the three older
Vedas upon which to rely for its preservation. This is
shown not only by the indifference from which its Samhita
has suffered, but also by the freedom with which it ad-
mitted new compositions. The latter would assuredly
have been impossible as long as the tradition was under
the protzction of regular Vedic schools, maintaining them-
selves from generation to generation according to the
rules of their guild. Hence is to be explained the exten-
sive irruption of newly composed Upanishads into the
Atharvaveda. As early as Sankara we find the Mundaka
and Prasma united together (sup. p. 32), and on these as

3
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foundation a collection of Atharva Upanishads appears to
have been gradually built up, which eventually comprised
34 pieces from Mundaka to Nrisimhatdpaniye, and
included also some whose claim to the name of Upani-
shads had never been previously recognised ; just as in
the judgement of Nankara the Karikd of Gaudapida
on the Miandikya Upanishad, and indeed this treatise
itself (sup. pp. 30, 33), had no claim to the position of an
" Upanishad. These 34 primary Upaniskads of Colebrooke’s
list were later extended to 52 by the addition not only of
a number of recent compositions, but most remarkably
by the side of and among them of seven of the recognised
texts of the older Vedas, viz.—35-36 AKdthaka, 37 Kena,
39-40 Brihanndrdayana (= Taitt. Ar. X.), 44 Anandavallt
(=Taitt. Up. 2), and 45 Bhriguvalli (=Taitt. Up. 3).
In this manner the collection of 52 Upanishads first made
known by Colebrooke originated, the strange combination
of which we attempted to explain® on the hypothesis that
at the time and in the region where this collection was
finally put together the three older Vedas were cultivated
only in the S%ikhéis of the Aitareyins, Tindins (to which
the Chindogya Upanishad belongs), and Vijasaneyins,
Accordingly the Upanishads of the remaining SAkhis
(with the exception of the Kaushitak:, Svetdsvatara, and
Mawtrdyaniye, which were perhaps already lost or not
recognised) were inserted in the existing collection of
Atharva Upanishads with a view to their safe pre-
servation.?

The collection of Nirdyana is in cxact agreement with
that of Colebrooke, apart from a few variations in the

1 Deussen, Upan., p. 537.

2 An apparently older list has been preserved in the Atharva-parisishta
2. 13 (Derliner Handschriften, 2. 88), which reckons only 28 Atharva Upani-
shads, omitting the texts of the older Vedas, but in other respeets, as far
as it goes, agrees with the lists of Colebrooke and Niriyana with a single
exception.
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order of the later treatises. The 52 Upanishads of
Colebrooke are however reduced to 45, seven scctarian
texts being then added to form Nos. 4652, viz.—two
Gopalatdpaniya, Krishpa, Vasudeva with Gopicandanc,
Svetasvatara, and two Varadatapaniye. This inter-
relation is to be explained on the theory that the number
52 had already gained a kind of canonical authority
hefore the desire was felt to insert seven additional texts,
which had now foy the first time come into existgnee or
obtained recognition. The end was attained by uniting
portions that had originally belonged together, and so
reducing the existing 52 numbers to 45. Thus room
was found for the seven new texts within the number
of the 52, thereby facilitating the recognition of the
complete list as canonical.

The collection of 108 Upanishads, which the Muktika
itself regards as later, appears to belong to an entirely
different region (probably the south of India), and to a
considerably more recent time. This collection includes
all the treatises of Colebrooke (except the Nilarudra,
Pinda, Mahdndrdyana, Asrama) and  of Narayana
(except the Varadatdpaniya), although for the most
part under different names and sometimes expanded
by later additions to thirty or forty times their original
cxtent. Added to these are the 11 Upanishads of the
three older Vedas complete, with the exception of 