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PUBLISHERS' NOTE

THE English translation of the Twelve Principal
Upanigads with notes from Sankaracarya and the Gloss
of Anandagiri are now issued with text in Devanagari
in threc separate volumes. The first contains Isa, Kena,
Katha, Pra.na, Mundaka, Mandukya, Taittiriya, Aite-
roya, and Svetayvatara-Upanigsads. The second volume
contains the Brhadaranyaka-Upanisad. The third
volume with Chandogya and Kausitaki-Upanisads is in
the Press.

We are under obligations to Dr. C. XKunhan
Raja, M.A., D. Phil. (Oxon), Professor of Sainhskrt, Madras
University, who carefully went over the proofs, suggest-
ed many improvements and finally saw the translite-

ration brought up ty daxe.
VA .“\.

T. P. H.



PREFACE

THE chronology of the Old Testament has influenc-
ed almost all the speculations of Oriental scholars
in regard to the possible date of the Vedas and the
Upanisads. It is very difficult to say anything with
positive confidenco on this subject, but this much is
certain, that the Upanisads, at least the ten principal
ones, are not in any way posterior to the Vedas. The
argument that a philosophy like that embodied in the
Upanisads cannot exist side by side with the nature-
worship of the Vedas, loses its force when the Suktas
? the Veda are regarded as symbolic only of those
soteric truths which werc taught through the Upanisads
to the select few. Symbology helps the solution of
many a riddle over which philology has either
sat in despair or which it has understood only to
misunderstand. The history of all the great religions
of the world shows, that there is nothing inconsistent
in the possible existence of a sublime philosophy with
the empty formalities of popular religion. And this
cireumstance in itself is an indirect argument against
the later origin of the Vedas and the Upanisads.
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Veda means knowl_t_a‘(lg‘e/,;a_,\rlii/[\fpazzisa»c? means Poth
the emwmm and
s{%’ for the discussion of that phi osobhif._Tﬁé
Upanisads are aptly called the Vedanta, the end of
the Veda, that which is reserved for those who have
freed themselves from the useless bonds of formal
religion. The Veda consists of three parts: Mantxa
Rrahmana and Upanisad, including the W
The Muntra porvion contatns iy mns addressed 10 various
powers, all symbolic of important truths intended, on
the one hand, to teach the religion of faith and forms
to the ignorant, and the philosophy of sublime unity
to the initiated, on the other. The one is the Karma-
marga, the religion of forms, and the other is the
Jnana-marga, the religion of philosophy or knowledge.
There is a way between the two, leading from Karma
to Jnana, called Upasand, or the invoking of any
particular power of nature. This is different from the
general Karma-marga, inasmuch as Karma does not
mean anything performed with a special aim and for
a special purpose. Karma-mdrga is only the general
religion of faith which leads to Upasana and Jnana.
The word Karma should in this place not be confounded
with that philosophical law of necessity which is called
by that name.

The Upanisads teach the philosophy of absolute
unity. By unity is meant the oneness of the subject,
all experience of objective existence being regarded as
in and of it. Experience implies consciousness, and
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consciousness, apperception or “pure reason” is the
only reliable, self-illumined, absolute factor of our
knowledge. All else is but mere representation in and
through the mode of this consciousness. The world of
being is nothing, considered apart from consciousness
which, in its turn, is entirely independent of experience.
It cannot in any manner be negatived, for the very
negation implies its existence. This is the realm of
the absolute, ever-existent, Brahman, an abstraction
appropriately expressing this idea of unity in duality,
being a term expressive of the whole of that which can
be none other than a compound of Thought and Being.

This Absolute is not the Unknowable of Agnosticism,
nor the inexplicable atom of Materialism. Materialism is
in fact out of question, inasmuch as the Absolute of the
Upanigad is not a result of organisation nor a property
of matter. It is something always independent of
everything, and self-illumined, self-subsistent. It is
everywhere; but for it the world of experience is
nowhere. But the Agnostic who stands half-way
between Materialism and Transcendentalism identifies
the Absolute with the Unknowable and makes it the
source of all that translates itself into experience. This
doctrine is entirely untenable, for that which is
Unknowable is not the Absolute, but that which produces
the various modifications and representations of it
through experience. That something which IS and is
not known per se by the very law of consciousness not
permitting such knowledge, is the Unknowable par
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excellence. But to describe the fountain of knowledge,
absolute consciousness, which is seen in daily individual
experience, as the Unknowable or even the unknown
would, at least, be a strange perversion of metaphysical
language.

The effect of this philosophy on practical ethics is
immense. Any system of ethics not based on some
clearly demonstrated world-idea falls short of practical
use, and is pro tanto a deviation from the path of
adequately fulfilling the object of existence. The variety
(;f_,ex-periﬁ\nge/is_lmugglﬂ nay even experience itself is
nowhere from the point of the Absolute. To lead that
life wherein the variety of experience does not affect
either for weal or woe is the highest practical rule of
conduct in accordance with the proper aim of existence.
This does not imply entire inertia as some would
understand it. The variety of experience creates
distinction, and sets up false limits where there exist
none. Pain and pleasure, good and evil, virtue and vice,
merit and sin, are all conventions based on this variety
of experience, and admitted for the sake of that
experience. But in the Absolute no such distinctions
are possible, and the highest bliss which cannot be
described in words other than those implying negation
of everything positive known to us, consists in forgetting
the source of separateness and realising that unity
which is the very being and nature of the cosmos.
And more than this philosophy holds that the individual
is a copy of the great cosmos and that through the unity
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of the two in the Absolute there is always possible an
easy way from the one to the other. "When the sense of
separateness is killed out, the Absolute in the indivi-
dual, and the microcosm is at once understood as
the macrocosm. Pain and pleasure, evil and good, are
all merged in the unity of the Absolute where all is
that indescribable something which is neither pleasure
nor pain, but something supremely sublime and happy,
so to speak. This process of killing out this idea of
separateness is no inertia, so far as ordinary language is
understood ; and though it may not be that blind sub-
mission to the will of an anthropomorphic deity, it is
certainly the highest possible activity and energy on a
superior plane. It is not neglect of duty nor renuncia-
tion of the world either; it is mere forgetting of self
and its environments. This is niok.sa. Moksa in the
popular sense is a something to be achieved, in the
Upanisad it is already achieved, every being is one
with the Absolute, is, in fact the Absolute; what is to
be achieved is destruction of the sense of separateness,
which being accomplished, moksa is easily realised. 'The
disregard of this vital difference between the two ideas
has led many Orientalists to regard the moksa of the
Vedanta, and the nirvana of the Buddhists, as some-
thing bordering on pure inertia or entire annihilation.
The illusion-theory is another puzzle in the way of
many. Some try to set it down to later interpolation.
That this is not so, will be evident from the text of the
Upanisads ; but a suggestion by the way may be
B—sB
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usefully given. Experience is endless, and this endless
variety creates distinctions which lead to the sense of
separateness. All that is illusion in the phenomenal, is
only these distinctions or limitations and the sense of
separateness created by them. The basis or substratum
of the illusion cannot be said to be nothing nor some-
thing. It is as indescribable as the Absolute and is
known to BE, though never apart from or outside of the
Absolute.

Many students of Indian philosophy enamoured of
the idea of moksa taught by it seek to achieve it by
various processes, physical or mental, generally, known
as Yoga. Those who do so without being fully saturated
with the spirit and substance of the Upanisads merely
take a leap in the dark and court certain death, spiritual
as well as physical. The first requisite is proper fami-
liarity with the first principles of Advaita philosophy
{Sravana) ; and entire love with them (Manana). Then
follows that sublime state wherein the sense of separate-
ness is being slowly forgotten. But even here nothing
but strict practice of the noble virtues and perfect
altruism will be necessarily required of the student.

M. N. DVIVEDI
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BRHADARANY AKA-UPANISAD






INTRODUCTION
By SRIMAT SANKARACARYA

OM! Salutation to Brahman and the other Brahmarsis,
perfect in the traditional knowledge of Brahman, whose
names are enumerated in the lineage from teacher to
teacher.! Salutation to the religious instructors.?

This brief 3 commentary of the Vijasaneyi Brahma
Upanisad, which commences with the words: * The
dawn is the head of the sacrificial horse,” is composed
for the sake of those who wish to liberate themselves
from the world, in order that they may acquire the
knowledge, that Brahman * and the soul * are the same,
a knowledge, by which the liberation from the cause of

' Brahmarsis are the sages, who in continuous succession from
Brahman, Brahmai, Paramesthin, etc., taught the knowledge of the
universal soul. They are enumerated in the Vamga Brihmana, a
part of the present Upanisad.

* The plpral is here the plural majestatis, meaning the
preceptor of Yankaricarya. whose name was Govinda.

3 Brief it is called, in comparison with the more voluminous
commentary, called the Bhartrprapaiicabhagya.

* Brahman, the universal soul.

5 The individual soul. According to the Vedantis the soul,
independent of the body, is the substance which is pure existence,
knowledge and bliss, and which must therefore not be confounded
with its faculties, the senses, the mind, intellect, etc.
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the world! is accomplished. This knowledge of
Brahman is called Upanisad because it completely
annihilates the world, together with its cause (ignor-
ance) in such as possess this knowledge : for this is the
meaning of the word Sad,? preceded by Upani’ A
work which treats on the same knowledge, is also
called Upanisad. The above-mentioned Upanigad, which
contains six chapters, is called Aranyaka, as being
spoken in a desert, and Brhad (great) from its extent. *

The connexion of this Upanigad with the cere-
monial part ® of the Vedas will now be mentioned. The
whole Veda has the design to explain by what means
objects of desire and aversion that cannot be proved by
perception or inference, may be obtained or removed ;
for every wman has naturally the wish to obtain objects
of desire, and remove objects of aversion. The Veda
has not to investigate objects of the senses, because the
knowledge of what satisfies desires, or removes objects
of aversion, is produced by perception and inference.®

! The cause of the world is ignorance.

* Sad means to destroy, or to go.

® Upa means near, Ni expresses certainty.

* This Upanisad, besides the names of Vijasaneyi-Brahma—
Upanisad and Brhad-Aranyaka-Upanisad, bears also the denomination
of Kanva-Upanisad.

6§ The Vedas are divided in two parts, the first is the Karma-
kanda, the ceremonial part, also Purva-kipda, and treats on
ceremonies, the second is the Jhénakingda, the part which contains
knowledge, also named Uttara-kanda or posterior part and unfolds
the knowledge of Brahman or the universal soul.

¢ The Mimarsakas and Vedantis assert five kinds of evidence,
viz., perception, inference, verbal communication, comparison and
presumption. Some add also privation. The Carvakas recognise
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Further, unless there is a knowledge of the exis-
tence of the soul in another life, there cannot be a wish
to obtain or remove objects of desire or aversion in a
subsequent life ; this is clear from the conduct of those
who ! do not admit any other desires but those, prompted
by one’s own nature. In consequence the Vedicscience is
founded on the knowledge of the existence of the soul,
. relative to a former life, and upon the special means by
'which objects of desire and aversion in another life may
be obtained or removed. The existence of the soul as
independent of the body, is evident from positive
declarations of the Vedas, as shown by the following
passages: ‘“ This is the investigation whether after the
death of man the soul exists; some assert, the soul
exists, the soul does not exist, assert others.” This is
the commencement of one Upanisad,? and it concludes
with the words : it exists.?

Another passage says: ‘ Some souls after death
are born (again) to obtain a body like animals, others
but one, wiz., perception. The followers of Kapida and those of
Sugata (Buddha) acknowledge two, perception and inference. The
Sankhyas reckon three, including aflirmation. The Naiyayikas®or
followers of Gotama, count four, wviz., the foregoing together with
comparison. The Prabhikaras, as first observed, admit five. And
the rest of the Mimamsakas, in both schools, prior and later

Mimamsa, enumerate six. Col. M. E., Vol. I, pp. 303, 304. In our
passage, perception and inference include the other kinds of
evidence.

1 The Lokayatikas are here meant according to Anandagiri.
They do not acknowledge the existence of the soul, independent of
the body, and accordingly do not perform any actions relative to a
future life.

2 See Katha Upanisad, I, 20.

3K. U, VI, 13.
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are changed into the condition of a trunk, according to
their works, according to their knowledge of the Vedas.”!

Another passage commences: “ It (the soul) is
itself light, its knowledge and ceremonial works follow
it (in another life) ; man becomes holy by holy work.”

Another passage which commences: “I will
declare ” concludes with the words: che soul is
knowledge.

The assertion, that the existence of the soul as
tndependent of the body, can be proved by perception,
is not correct; for there is contradictory assertion of
such who argue the contrary.

For, if from perception a knowledge of the existence
of the soul in connexion with another body, could be
derived, we should not be opposed to the Lokayatikas 2
and Bauddhas,’ who assert that the soul does not exist.

r Stnyavadis nam one of their
iryaka. From Brhaspati they are calledalso
BET atyas. The appellation Stinyavidis, implies the asserter of
the unreality and emptiness of the universe, and another designation,
Lokayata, expresses their adoption of the tenet, that this being is
the Be-all of existence: they were, in short, the advocates of
materialism, and atheism, and have existed from a very remote
period, and still exist, as we shall hereafter see. Wilson's Sects of
the Hindus, p. 15.

They (the Carvakas) restrict to perception the only means of
proof and source of knowledge. Others, however, admit probability
and tradition. Col. M., E. Vol. I, p. 403. Sadisnanda in the Vedanta
Sara, calls up for refutation no less than four followers of Carvika ;
one maintaining, that the gross corporeal frame is identical with the
soul, another that the corporeal organs constitute the soul, a third
affirming that the vital functions do so; a fourth insisting, that the
mind and the soul are the same. C. M. E,, pp. 403, 404.

s Bauddhas. There are four sects among the followers od;
Buddha: 1. The Madhyamicas, who maintain, that all is wvoid.
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For with regard to objects of the senses, as for instance
a pot, no contradiction takes place, as if one would
assert the non-existence of a pot, although it is perceived
by the semses. If you hold, such contradiction may
exist by referring to the well-known topic of the trunk
and the man, if the same object is taken by some for a
trunk, by others for 4 man, we remind you of the fact,
that all dispute ceases, when the nature of the object
has been ascertained. For there is no dispute about
the nature of an object of the senses, for instance, of a
trunk, when it has been ascertained by perception. The
Vainasikas! on the other hand, although acknow-
ledging the I, yet reject the opinion of the existence
of the soul, independent of the internal body.
Accordingly, since the soul is different from any

v

2. The Yogacaras, who assert that, except internal sensation or
intelligence (Vijiiazna), all else is void. 3. Sautrantikas. They
affirm the actual existence of external objects no less than of
internal sensations. The exterior objects to be known by immediate
perception. 4. Vaibhigikas, who agree with the latter, except that
they contend for a mediate apprehension of exterior objects, through
images, or resembling forms, represented to the intellect. C. M. E.,
Vol. I, pp. 390, 391.

! Hence these Buddhists (the Sautrintikas and Vaibhasikas, who
believe, that objects cease to exist, when no longer perceived, they
have but a brief duration, like the flash of lightning, lasting no
longer than the perception of them. Their identity is but momen-
tary) are by their adversaries, the orthodox Hindus, designated as
Parpa—or Sarva— Vainiasikas arguing total perishableness, while the
followers of Kanada, who acknowledge some of their categories to be
eternal and invariable, and reckon only others transitory and
changeable ; and who insist that identity ceases with any variation
in the composition of the body, and that a corporeal frame, receiving
nutriment and discharging excretions, undergoes continual change,
and consequent early loss of identity, are for that particular opinion,
talled Ardhavaindsikas ‘arguing half perishableness. Col. M. E,,
Vol. I, pp. 393, 394.
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object of the senses, its existence cannot be proved by
perception.

Nor can it be proved by inference. If you say,
that the Sruti applies arguments in proving the
existence of the soul, and that these arguments are
based upon perception, we do not admit this on the
ground, that there is no perception of the soul, relative
to a former birth. When, however, the existence of the
soul by the Veda is acknowledged, and also by common
arguments, according to the meaning of the Veda, the
followers of the Veda, the Mimaihsakas and Tarkikas
(or logicians), will substitute the fiction, as if the per-
ception of the I and the arguments in accordance with
the Vedas, were produced by their own intellect, and
hence say, that the soul is proved by perception and
inference.

The ceremonial part of the Vedas is intended
for the special instruction of him, who with cer-
tainty knows that the soul exists, subject to
transmigration, and who in consequence is anxious
to avail himself of special means to obtain and remove
objects of desire and aversion in connexion with another
body. The ignorance, however, with regard to the
soul, which produces the wish to obtain what is desired,
and to remove what is not desired, and which by its
nature prides itself in the feelings of self, dominion and
possession is not annihilated by ceremonial works ;
this can only be effected by the opposite knowledge of
the identity of Brahman with the individual soul. ;‘o;
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as long as this ignorance is not annihilated, so long the
ignorant soul, owing to passion, hatred and other
natural faults, resulting from works, and owing to the
transgression of commands and prohibitions of the Sastra
continues to accumulate by thoughts, words and by the
body, works which are called unholy, and which are
the causes of evil concerning events that fall within
the senses as well as that which do not fall within
them. All this is the result of the greater power of
natural faults. Hence in proportion to the faults,
transmigration ensues from the highest state downwards
to the lowest state of inanimate matter.

Sometimes the purification by means of the Sastra
has a greater power. Hence the soul acquires by
actions of mind, speech and body a state which is called
virtue, and which is the cause of-good. This virtue is
twofold-—virtue resulting from knowledge and mere
virtue. The reward of the latter is the obtaining of the
world of the manes (Pitrs) and of other like worlds.
The reward of virtue, resulting from knowledge, is the
obtaining of the world of the Devas, and of other
worlds, upwards to the world of Brahman. Thus it is
said in the Sastra : sacrificial works directed to Brahman
are preferable to works directed to the Devas. Also
the Smrti! teaches: work, according to the Vedas, is
tmd, (such as concerns active life, and such as refers
to contemplation ; the former satisfies desires, the latter
abstains from them through knowledge).

! Manu, 12, 88.
B2
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If lastly, virtue and vice are equally balanced in a
person, he obtains the condition of man. Thus by the
power of ignorance and other innate faults, a soul has
to transmigrate, in accordance with its virtue or vice,
into worldly forms, different in name, shape and works
from the state of the world of Brahman downwards to
the condition of inanimate matter.

Mhis manifested world, subject to the connexion
between cause and effect, was not manifested hefore
its creation. * This world which, like sprout springs
from seed, proceeds from ignorance, which is placed as
the result from works, from the performer and effects
upon the soul, is without beginning, is without end, is
without reality.” To remove the ignorance of a person
who shows by reflections, as just described. his dis-
satisfaction with the world, \the following Upanisad is
commenced ; in order that he may obtain the knowledge
of Brahman, which is opposite to that ignorance.D

The knowledge, however, of the ceremonies regard-
ing the sacrifice of a horse, is required that those who
are not fit to perform the horse-sacrifice may‘obtain by
this knowledge the same reward.!

If one by such passages from the Sruti as the
following : “ By knowledge or by holy actions the
mentioned reward may be obtained,” and ** He who

1 Viz., at the commencement of the Upanisad a description of the
Ag'vamedha or horse-sacrifice, which does not properly belong to it,
is given for the object, that Brahmanas and others may obtain by
knowledge the reward of this sacrifice, which can in reality only be
performed by kings.
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overcomes even this world,” wggld conclude that the
knowledge was only a kind of work) he would be in
error, first, because passages as such: “ who offers the
sacrificial horse,” and “ who knows®' him thus,” leave
it optional to perform that sacrifice either by knowledge
or tn reality ; secondly, because it (this knowledge) is
also mentioned in the second part of the Sruti, which
treats on knowledge; thirdly, because also by other
ceremoniies a similar rep@tation is made. Hence it
follows, that from knowledge alone the reward of the
horse-sacrifice is derived. The chief of all ceremonies,
hgm_ij_t_hg@because its reward includes
the universal and special state of Hiranya Garbha.?
Further at this commencement of the knowledge
of Brahman, the ceremony of the horse-sacrifice is
described for the purpose to show the worldly tendency

of all sacrifices ; for its reward is shown as the devourer
—~

which i¢ death.

If it be said that the regular® ceremonies have
no worldly effect, we deny this on the authority of the
Sruti, which enumerates the effects of all works. For
every ceremony requires the assistance of a wife.

'That is to say, who knows the sacrifice of the horse to be an
emblem of Prajapati.

*The universal state is Hiranyagarbha as soul of the universe,
or Is'vara, who rules all; the special state is Hiranyagarbha as
present in every individual. Here the special state means of course
the state of a special divinity,

3 Regular ceremonies are such, which, if not performed, are
cause of sin, and if performed, are no cause of meri}, ceremonies

which every Bri is b erform, gs for instance the
regular ceremonies, called Sandhyavandana.y Vide Vedantasara.
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When by such wishes as the following, ‘“ may I have a
wife,” which are based on our very nature, the connec-
tion of all ceremonies with objects of desire-—moreover,
as the reward of the ceremonies to be performed by a
son, the world of the Rgis or Devas, have been pointed
oat, the state of Hiranyagarbha will be shown as
reward of the Asvamedha at the end of this chapter by
the words: “ This world is three-fold by name, form
and work.”

Thus the world is the manifest effect from all
actions. These three (names, forms and works) then
were before the origin of the world not manifested.
Again they become manifest from the effects of the
works of all living creatures as a tree spring from
seed. This world, which is at the same time
manifest and not manifest, the object of ignorance,
which is morpheus and amorpheus: is for the sake of the
ceremony, the performer and the effect, placed through
ignorance upon the soul by its semblance of it. Therefore
the soul, although it is separate from the world, although
in its nature it is without the distinction of name, form
and work, although it is without duality, essentially
eternal, pure, intelligent and blissful, is yet manifested
by the difference of ceremony, performer, effect, and by
other distinctions. Therefore as the erroneous conception
of a rope as a snake is removed by a correct apprehension,
8o the knowledge of Brahman is commenced to annihilate
the ignorance, the cause of desire and other faults, and
also of works, of a person who is dissatisfied with this
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world, which naturally represents the distinctions of
ceremonial act of the performer and of the effect, and
which naturally applies causes and effects by such
sentences, as: this is so or so. In this, the part com-
mencing with : * The dawn is the head,” etc., is designed
for the knowledge of the horse-sacrifice. The sacrifice
is represented under the emblem of a horse, on account of
the eminence of the horse. The eminence again is
derived from the sacrifice bearing its name and from its
being the representation of Prajapati.!

'The As'vamedha and Purusamedha, celebrated in the manner
directed by this Veda (white Yajur Veda) are not really sacrifices
of horses and men. In the first mentioned ceremony, six hundred
and nine animals of various prescribed kinds, domestic and wild,
including birds, fish, and reptiles, are made fast, the tame ones, to
twenty-one posts, and the wild, in the intervals hetween the pillars;
and after certain prayers have been recited, the victims are let loose
without injury . .. This mode of performing the Asvamedha and
Purusamedha, as emblematic ceremonies, not as real sacrifices, is
taught in this Veda and the interpretation is fully confirmed by the
rituals, and by commentators on the Samhita and Brahmana .
The horse, which is the subject of the religious ceremony, called
Asvamedha, is also avowedly an emblem of Viraj, or the primeval
and universal manifested being. Col. M. E., Vol. I, pp. 61, 62.
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FIRST BRAHMANA
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Om ! whole is that, whole (too) is this; from whole,
cometh the whole ; take whole from whole, (yet) whole
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OM! The dawn in truth is the head of the sacrificial
horse. The sun is the eye; the wind the breath ; the
fire, under the name Vaisvanara, the open mouth ; the
year the body of the sacrificial horse. The heaven is
the back; the atmosphere the belly; the earth the
footstool (hoof) ; the quarters thesides; the intermediate
quarters the bones of the sides; the seasons the
members ; the months, and the half months, are the
joints ; day and night the feet; the constellations the
bones ; the sky the muscles; the half digested food the
sand ; the rivers arteries and veins; the liver and
spleen the mountains; the herbs and trees the various
kinds of hair. The sun, as long as he rises, is the fore-
part of the body; the sun as long as he descends, is
the hind part of the body. The lightning is like
yawning ; the shaking of the members is like the rolling
of the thunder, the passing of urine is like the rain of
the clouds : its voice is like speech.

“The dawn is in truth,” etc. The dawn means here
the hour of Brahman. “In truth.” is said for the sake of
reminding, and reminds of a well-known time. “Is the
head,” from its being the principal time; for the head is
the principal part of the body. For the object of purifying
the animal, representing in its members the various parts of
the ceremonies, time and other conditions of the sacrifice
are typified by the head and other parts. It is represented
as Prajapati by giving it the emblems of Prajapati; for the
representation of the animal by time, the worlds and the
divinities is its representation as Prajapati, for this is
the nature of Prajapati, as Vispu and other deities
are represented under the form of an image. *‘ The
sun is the eye,” as nearest to the head, and as being
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the tutelary deity of the eye.)! “ The wind is the breath,”
from its identity with it. ‘‘The mouth is fire, under
the name of Vaigvanara’; Vaiyvanara is the special
name of Agni, meaning, whose mouth is wide open. Agni
is also the deity of the mouth. * The year is the body,”
viz., the year, as containing twelve or thirteen months. The
year is the body of the members of time; for the body is
in the midst of the members, as the Stuti says. ‘* Of the
sacrificial horse ”; this is here repeated for the sake of
connection, ' The heaven is the back,” both being placed
alike above. “The atmosphere the belly,” both being
hollow. The earth the footstool. The quarters, although
four, are the two sides, by the similarity of both. This
comparison is not improper for the reason, that the number
of both is different; for as the two sides of the horse are
turned to all quarters, there is no fault in this comparison,
“The intermediate quarters,” viz., Agneyi (regent of the
south-east), etc., the bones of the sides. ‘* The seasons are
the members,” from the similarity of the parts of the year
with the members of the body. “ The months and half
months the joints,” from their similarity. “ Days and
nights the feet’ in plural number from the difference of
days, as days of Prajapati, of the Devas, of the Pitrs, and
of men. ‘" Feet,”’ because they proceed for the time as body
proceed% with the days and nights, as with the feet of the
horse.  The conqtellatxons the bones,” from their similar
white colour. *“‘ The sky,” meaning here the clouds of the
sky, because the sky was formerly mentioned as the belly,
are the muscles, from the similarity of both in oozing
either water or blood. *“The half digested food the
sand,’” from the similarity of the separate parts. The
rivers, ‘‘ arteries and veins,” because both ooze. ‘‘The
liver and the spleen,” the mountains, viz., the two pieees of
flesh to the right and left under the heart; they are called
“mountains ’ from their hardness and height. The herbs,
small piants, the hair of the body; the “trees,” the hair
of the head, according to their likeness. The sun rising

1 As the eye is nearest to the head, so the sun is nearest to the
dawn. This is the point of their resemblance — Anandagiri.
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until noon is the forepart of the horse above the navel;
the sun, descending from the midst of his course, is the
other half, the hips and loins, from their respective
similarity. * The lightning is like the vawning,” from the
likeness of the mouth when it suddenly opens, with the

rending of a cloud. ‘The shaking of the members is
like the rolhng of thunder,”” from the similarity of the
sound. °‘ The passing of the urine is like the raining of the

clouds——both sprinkle alike. The voice is like the
neighing of the horse; in this there is a natural
likeness.
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The day is the Mahima, placed before the horse ;
its birth-place is the eastern sea,; the night the other
Mahima, which is placed behind the horse ; its birth-
place is the western sea ; these Mahimas are placed
around the horse. The horse, under the name of Haya,
carried the gods, under the name of Vaji the Gandhar-
vas, under the name of Arva, Asuras, under the name of
Asva, men. The sea is its companion, the sea its
birthplace.

“The day,” etc., this is said in illustrations of the
golden and silver cups, called Mahima, which are placed
before and behind the horse. The day is the golden cup,
from the similar splendour of both. How is the day placed
as the cup before the horse? By its being an emblem of
Prajapati; for Prajapati who is represented by Aditya (the
sun), etc., is designed by the day. In naming the horse
Prajapati is meant, as the lightning is manifest by

B 3
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manifesting a tree. The birthplace of the golden cup means
here the place where it is kept. Thus the night represents
the silver cup, from the likeness of the colour, or of the
hind-part of the horse. Behind this horse, the cup, by
name Mahima, is placed. Its birthplace i the western sea.
Mahima means greatness; for it shows the opulence of the
horse, that the golden and silver cups are placed on either
side. These cups, under the name of Mahima, are placed
round the horse. The repetition is here made for the sake
of praise, viz., the Mahimas, which hava those distinctions,
and the horse gifted Wlth greatness. The same praise is
intended by the words: ‘The horse under the name of
Haya.” Haya is derived from the root Hinoti, the action of
going, going 1n an eminent manner, uniess it means a
peculiar race. ' It carries the gods,” means either it gained
the condition of a god by its being the representation of
Prajapati, or it became the carrier of the gods. But is not
the office of carrying a blame ? By no means; for carrying
is the nature of the horse, and as by this nature it acquires
an eminence, as being connected with the gods and other
superitor beings, it is rather a praise. In the same manner
the word Vaji and the other terms of the horse denote
different races. The horse, under the name of Viji, carried
the Gandharvas under the name of Arva, the Asuras, under
the name of Ayva men. The sea, which represents here
the universal soul, its companion; there is its dwelling-
place. The sea, its birth-place, the cause of its production.
In this way the purified birth-place, or the purified dwelling-
place is praised. In the waters is the birth-place of the
horse, says the Sruti; thus the sea is its well-known
origin.

SECOND BRAHMANA
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There was not any thing here before: this was
indeed enveloped by death, who is voracity ;

For voracity is death. He created this mind,
desiring: May I have a soul. He went forth worship-
ping. From him when worshipping, the waters were
produced, He then roflected : To me, when worshipping,
water (Ka) was produced. For the same reason fire
obtained the name of Arka. Happiness is indeed pro-

duced for him, who in this manner knows the nature of
Arka.

The origin of the fire, required for the performance
of the horse-sacrifice, will now be explained. As it is
intended to describe the particulars of the fire with regard
to the horse-sacrifice, the birth of the fire is here introduced
for its praise.

“ There was not any thing here before.” * Here,”
in this universe, there was not any thing that could be
distinguished by differences of name or shape. “ Before,”
viz., before the creation of the mind and other productions.

‘Then was there not the universal void ?' For this
follows from the passage of the Stuti: * There was not any
thing here,” which means there was neither an effect nor
a cause. It follows also from the idea of production ; for
suppose a pot be produced, consequently there is no exis-
tence of the pot before its produection.’

But hence does not follow the non-existence of the
cause, as is evident from the lump of earth (from which the

! This is the opinion of the Madhyamicas, one of the four sects
of the Bauddhas.
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pet is produced) ; let it be granted, that there is no existence
of a thing, that is not perceived ;' let therefore the effect
not exist; this, however, does not affect the existence of
the cause, as it can be perceived (before it produces the
effect).

‘No, before the production there is no perception
whatever, either of cause or effect. If then non-perception,
which is a negation, is the cause of the whole world, neither
cause nor effect can be perceived before its creation ; there-
fore the negation of all (cause and effect) must be
admitted.’

w We deny this. First, because the Sruti declares:

By death was this indeed enveloped ”; for if there was
nothing to envelope, and nothing to be enveloped, the Sruti
could not say, this was indeed enveloped; for there is no
such a ‘conception as the son of a barren woman, adorned
with a sky-flower. And it is said, by death indeed was
this enveloped ; therefore, by the evidence of the Sruti, it
follows both, that before the creation of the world there was
a cause which was enveloping, and that there was an effect
which was enveloped. We deny it secondly, by argument ;
for we may know by inference the existence of cause and
effect before the production ; for if a real effect takes place,
it must be produced by a real cause, and cannot be produced
by an unreal cause.

The existence of a cause of the world before its
creation is argued in the same manner as the existence of
the cause of a pot and of other productions. If you® argue
the non-existence of the cause of the pot, etc., from the
reason, that the pot could not be produced, unless the lump
of earth® and other similar things disappear,’ we cannot

' As of an effect, which is not perceived, before it is produced by
its cause.

* The opponent of course.

? From which the pot is produced.

* Viz.,, the opponent reasons in this way : If the effect (for in-
stance, the pot) has no actual existence, the cause (the lump of earth)
does also not exist. If the effect has actual existence, the cause (the
lump of earth) has disappeared, i.e., exists no more.
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agree, since earth and other substance are the real causes ;
for earth, gold, etc., are the causes in the production of a
pot, and not the peculiar shape of the lump, since, if there
is not the former, (earth), there is not the latter, (the pot).
Namely, even if there is not a peculiar shape of the lump,
the production of a pot and similar effects takes place from
such substances alone, as earth, gold and similar causes.
Therefore not the peculiar shape of the lump is the cause
in the production of a pot. On the other hand, if there do
not exist earth, gold and similar substances, the production
of a pot, etc., does not take place; consequently, earth,
gold, etc., are the causes, not the peculiar shape of the
lump ; for every cause, when producing an effect, produces
this effect, only by concealing (making disappear) its former
effects, because it is impossible that from one and the same
cause, at one and the same time, many effects should be
derived.’

Nor does the cause disappear with its former effect :
therefore the production of the pot by the disappearance of
the lump, (which you say, is the cause) shows, that the
lump is not the cause. If you say,  that before the pro-
duction a cause does not exist, because, independent of the
lump of earth, earth and other substances have no exis-
tence,” we object; for carth and other substances do not
disappear with their former effects, but are yet found in the
last productions, as in a pot, etc.

If you maintain, ‘that without the lump, the pot,
etc., earth and other causes are not perceived,” we deny this
also, because, when a pot, etc., is produced, the lump, etc.,
has disappeared, while the earth and other real causes are
there still remaining. If you say, 'that the connection
(between cause and effect) depends upon comparison,® and

! For instance. The shape of a lump of earth, from which a pot
is to be made, must disappear in order that the production be pos-
gible. This shape, however, is not the cause, but it is merely a
former effect of the same cause, earth.

?Sankara has omitted to give the argument of the opponent,
which is based upon the supposition that the relation of cause and
effect can only be apprehended by comparison. Anandagiri
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not upon the permanence of the cause (in the effect) ’; "we
deny this also, for as the parts of earth that compose
a lump, are found in a pot by mere perception, there is only
a semblance of inference, and therefore comparison and
other similar actions do not take place.

Moreover the differont mode of operation in percep-
tion and in inference is not incompatible, because inference,
which is always preceded by perception, would otherwise
have nowhere a place to depend upon.

If it be supposed, that ‘all has only a momentary
existence, and accordingly in a sentence; that is this, both
terms refer only to a momentary existence,” it follows that
}‘he notion of “that” is dependent on the notion of another

that ” which is again dependent on another, so that there
is no stability. It further foliows, that the notion " that is
like this,” is aiso impossible, (the term ° this ™ being
dependent on a similar series) hence the' conclusion is
unavoidable: there is no dependence whatsoever. The
connection between the two notions of that and this is also
impossible, because there is no subject! to percecive them.
If you say, 'there is a connection betwcen them by com-
parison,” we object, because the mutua: connection of the
notions of that and this cannot be understood. And if there
be no connection between one object and another object, the
idea of comparison cannot take place.

Granted, that there is no comparison, the notion of
that is possible. No, because, like the notion from com-
parison, the notions of that and this have no reference to
any real object. ‘(Granted that ali notions have no real
object, what then ?° You must then admit that true as well
as false notions refer to objects which are objects of nothing.

supplies this as follows: All that exists, is only mowmentary ; but
these modes (cause and effect) exist ; therefore they are momentary.
Is thus the momentary existence of all that exists, has been shown,
and the relation of cause and effect depends upon comparison,
delusion is unavoidable.

1 No sentient subject, no reasonable being, because it would be
involved in the same eternal change.
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If you lastly say, ‘ this may be so,” we contradict, because, if
all notions are without object, you cannot form the idea of
a false notion. Hence, your opinion, that the notion of that
depends upon cbmparison, is not true and we therefore
conclude, that the real existence of the cause before the
production is proved.

This is also true with regard to the effect, on the
ground of its manifestation. ‘How is the existence of the
effect before its production proved on the ground of its
manifestation ? '

Manifestation is the ground of this (effect)—hence
manifestation means a perception dependent on a knowledge
which is present; for as in common life a pot and similar
things, enveloped by darkness. became an object of knowledgo,
when the cause of enveloping has been removed by means of
light, etc., and do therefore not disapprove their former
existence, so also we argue the cxistence of this world
before its production; for unless a pot exists, it cannot be
perceived, even if the sun rives.

‘ It certainly is not perceived by you, unless it exists.
For if productions, as a pot, etc., do at any time * not
exist, they are not perceived by you, if the sun even risey.
If the lump of earth is not at hand, and no envoloping
cause, as darkness, are prescent, the effect wiil not be per-
ceived on the ground that it exists.’

! The objection of the opponent, according to Anandagiri, is as
follows; If you say, that an effect is proved by its man:iestation,
how does the existence of the effect follow from its manifestation,
for from the existence of the effect follows also its manifestation, and
again you maintain, that the existence of the effect is based upon its
manifestation. This is a false circle. The answer of the Vedantis
is: The previous existence of an effect, which is not perceived, is
proved by its manifestation, which is perceived. There is therefore
no false circle. The argument for the previous existence of an effect
is based on this premise: All that is manifested, exists before its
manifestation, as a pot enveloped by darkness.

* Reference is here made to the past and future time ; for if,
says Anandagiri, an effect, that is destroyed, or that is to be, did
exist like a present effect, it would be also perceived. This, however,
is not the case, and therefore the argument is not correct.
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We do not admit this, because there is a twofold
kind of enveloping ; for things that envelop an effect, as a
pot, etc., are twofold ; first, things which screen, as dark-
ness, etc., when the earth and other substances are already
manifested ; secondly, the modification of the parts, earth
and other substances in the state of another effect as of a
lump, ete., before the manifestation of the earth in the effect
of a pot, ete. Accordingly, the perception of an effect, as
a pot, although existing before its production, cannot take
place, because it is enveloped (in another effect). The
distinction, however, according to the common ideas of
destroyed, produced, existing, not existing, is merely the
tweofold distinction of the ideas of manifestation and
disappearance.!

This is improper, because the lump, the two halves
of the pot,” etc., are different from any thing that envelops ;
for any screen, as darkness, which envelops any production,
as a pot, etc., appoars something different from the pot and
similar things while the lump or the two halves do not
appear different from the pot. Therefore your assertion,
that a pot, which is in the state of a lump or of the two
halves, is not perceived because it is enveloped, is improper,
because it is different from the idea of enveloping.’”

' By the disappearance of the half, a pot is destroyed ; by remov-
ing the lump and other enveloping things it is manifested ; its
manifestation by means of a light, etc., is its existence; its dis-
appearance by means of the lump, otc., is its non-existence.

*To understand the following, it is necessary to know that the
usual way among the Hindus to make a pot is, first to form two
separate parts, the Kapilas, the halves of the pot, and to join them
afterwards in the middle. :

* This objection is based upon the supposition, that the thing,
which is enveloping, is not identical with the thing that is enveloped
by it, as for instance, darkness is not identical with any thing that
is enveloped by it. Therefore, the opponent argues, the lump of
earth cannot envelop a pot or any other production, because both
(the lump and the pot) are identical. The refutation of this is
twofold, according to a distinction in the term identical, vz., the
assertion that the enveloping thing cannot be identical with the
thing enveloped, means either, that it cannot be identical as to its
appearance in space, etc., or not identical as to its cause. The first is
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We do not agree, for, on the one hand, milk and water
(when mixed) and similar things, appear in an identical
state although the water and similar things are enveloped
by milk, etc. On the other hand, if you say, that ‘ there is
nothing which envelops, because the parts of a half that is
ground to dust are contained in the pot,” etc., we deny this ;
for if the different parts are in another effect, there is
evidently an enveloping. ‘ There must, however, be an
effort to remove what envelops, because the pot and
other effects, which are in the state of the lump or of
the halves, are not perceived in consequence of their
being enveloped, and accordingly a person, who is
desirous of any production, as of a pot, must direct his
effort to destroy what envelops it, and not to the production
of the pot. This, however, does not exist, and it is there-
fore improper to say, that there is no perception of a thing
which exists, because itis enveloped” We deny this,
because it is against the rule in practice; for the mani-
festation of a pot, etec., does not take place only by an effort
to destroy obstacles, as is evident from the effort to produce
a light, if a pot and other productions are enveloped in
darkness. If you say, that this is done to destroy
darkness, viz., that the effort made to produce a light, is
merely made to let darkness disappear, and if the darkness
is destroyed the pot is' manifested by itself ; for there is
nothing (no obstacle to the sight) in the pot,” we do not
grant this, because the perception takes place, when the
pot is manifested ; for as the manifested pot is perceived by
means of a light, so it is not before the light is employed.
Therefore the light is not for the means to destroy the
darkness, but rather for the means of manifesting the pot,

refuted by the fact, that the contrary takes place, for instance :
when milk and water are mixed, water, which is enveloped by milk,
is perceived as one and the same with the milk, which could not be
the case, if the thing that envelops must be different from the thing
that is enveloped. The second is refuted on the ground, that different
effects in oneand the same cause are separated from each other, and
do therefore not destroy each other.—A. G.

! That is to say, when the screen, darkness, is removed, there is
no obstacle to its manifestation.

B 4
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because the perception takes place by manifestation.
Sometimes there may be an effort also to destroy what
envelops, as in the destruction of a screen, etc., but on this
account it is not the rule. A person who wishes the
manifestation of any thing, must make an effort to
destroy all that envelops.

This follows also from the success of a work, if done
in accordance with its rule. We said, that an effect, which
abides in the cause, is an obstacle to another effect. If
then an effort is made to destroy an effect, which was
before manifested, for instance, a lump, or the two halves
which were before concealed by the lump,' then is produced
an effect which is called splitting or grinding, etc. A pet,
which is enveloped by such effects, is not perceived, and
requires therefore another effort; hence a person whe
wishes the manifestation of a pot, can only be successful,
if the needful action of producing a pot is used by him.
Therefore the effect exists even before its production.
-—This follows also from the distinction of the ideas of past
and future. It is only reasonable, that the ideas of *“ there
was a pot,” and “there will be a pot,” like the idea of
“there is a pot” do not refer to an object that does not
exist. ~ It also follows from the action of any one, who is
desirous of a future preduction ; for nobody would act with
regard to a desire of things that have no existence.—It
follows also from the truth of the knowledge of the Yogis,
with regard to past and future events. If a future pot were
not an existing thing, divine knowledge, from immediate
perception with regard to a future pot, would be a false.
We do not take notice here of an effect, which is
perceived at the present time; for we granted before
inference for the existence of an effect which has been,
or which 1is to be.—This also follows from the impessibility
of the country. When potters are engaged in the
fabrication of a pot, it is evident by this proof that the
pot is to be; for if with any time the future existence of
the pot is connected, then to connect with that time,

' That is to say, which were before in the state of the lump;
for this is a previous effect of the same cause (earth).
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a net existing pot, is a contradiction ; for a pot, that is to
exist, does not exist, means, it is not to exist; it is the
same, as if it be said: This pot now before us does not
exist.—Further, let potters be engaged in the fabrication
of a pot, and let it be said the pot does not exist before its
production. If then the meaning of the word not existing,
is, that the pot does not exist in thc same manner, as
potters and other artisans, who are engaged in their
work, exist, then there is no contradiction. Why
not ? Because the pot exists in its own form, which is teo
exist; for neither the existence of the iump, nor of the half,
is the existence of the pot. Taken in this view, when
potters are engaged in making a pot, there is no contradic-
tion in the idea of a pot which does not exist before its
production. If you, however, prohibit the idea of the
condition of the pot as a future production. there is a
contradiction ; but you did not prohibit this; for with overy
action is not only existence or futurity connected (but also
the past). Further, among the four privations,! the mutual
privation with regard to the pot is perceived as something
different from the pot, as the negation of the pot may be
for example cloth; but it never can become the negation of
a pot itself; for the negation of a pot, for instance cloth
which exists, is never something nogative, but something
positive. TIf this is the case, then all the other negations,
riz., antecedent negation, destruction and absolute negation,
which may take place with regard to the pot, are something
positive, different from the pot itself, because they have the
same connection with it as the mutual negation. Tn this
manner refer all negations to something positive. If this
is the case, antecedent negation of the pot does not mean a
negation of the pot itself before its production. Therefore

' Negation or privation is of two sorts, universal and mutual.
Universal negation comprehends three species antecedent, emergent
and absolute. Antecedent privation is present negation of that
which at a future time will be. Emergent negation is destruction,
or cessation of an effect. Absolute negation extends through all
times, past, present and future. Mutual privation is difference. It
is reciprocal negation of identity, essence, or respective peculiarity.
(Col. M.E., Vol. I, pp. 288, 289.)
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if you say, “the antecedent negation of a pot,” you must
acknowledge the (existence of the) pot itself, or you could
not connect it with the genitive case (of the pot). If you
say, ‘it is connected with it by rhetorical figure, as if one
speaks of the body of a stone figure,” yet, if you pronounce
such a sentence as the negation of a pot, the connection of the
rhetorical negation is with the pot, and not with the nature
of a pot (then the negation is only artificial negation and
not the real negation of the pot). If yousay, ‘that the nega-
tion of a pot is something different from the pot,’ then we
must refer you to the answer we have given before.

Further, before the production of a pot, there cannot
be a connection of the pot which does not exist with its
cause which exists, which is as if you would give horns to
a ha.re, because the connection is always mutual. If you
say, ‘there is no fault in our case, because the connection
is only an accidental one,” we object, because even an
accidental connection cannot take place for elements, of
which the one exists, the other not exists; for with regard
to two elements that exist, either the necessary or accidental
connection may take place; but it does not take place for
elements, of which the one exists, the other does not exist or
for elements, of which either does not exist. It is therefore
proved that the effect exists before its production. The
Upanisad now explains the nature of death, by whom this
(umverae) was enveloped by the words :

“ Who is voracity.” The desire to devour is vora-
city—this is death, for voracity is the true definition of
death. By death, then, whose nature is voracity, this
untverse was enveloped. How is voracity death? The
answer is: “For voracity is death.” The meaning of the
word ““ for*’ is, that the reason is well known ; for he who
desires to devour, kills according to his voracity the living
creatures. Consequently death is represented by voracity ;
Voracity as a desire is a quality of the soul in its modifi-
cation as intelligence; therefere this Hiranyagarbha, in
his modification as intelligence, is called death. By this
death was this effect enveloped, as a pot and other
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productions are enveloped by earth in its modification as a
lump. “ He created this mind’’; the above-mentioned
death, by the desire to create the productions, afterwards
to be specified, made the so-called mind, capable to reflect
on his creation, viz., the internal sense which is possessed
with the faculty to ascertain knowledge and with other
faculties. For what purpose did he create the mind ?
The answer is: ' May I have a soul,” may, by the soul, in
its modifications as mind, I have mind. Prajapati,
possessed with mind by the manifestation of mind, having
adored himself, said: I have succeeded. ‘‘From him,”
from Prajapati, ' when worshipping, the waters,” the
element whose quality is taste, ' were produced,” as the
embodied parts of his devotion, that is to say, he created
the water after the production of the sky and the other two
elements,! as it accords with the authority of another
passage of the Sruti. and the improbability of a reverse
order of the creation. “ He then reflected, when worship-
ping, (Arcate) water (Ka) was produced for me.” For the
same reason, that death was called Arka, Arka or the fire,
in its connection with the sacrifice of Ayvamedha, obtained
the name of Arka; for the second appellation of fire is
Arka. The name of Arka, as derived from Arcana, which
means to worship for one’s welfare or as derived from its
connection with water, denotes a quality of fire. To him
who in this manner, as has been mentioned knows the
nature of Arka, water, or happiness (the word Ka is used
for both) is indeed, of a certainty, produced.
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Or the waters are Arka. The froth of the waters,
which was there, became consistent. This became the
earth., On the creation of this he became fatigued.

' Air and fire.—Taittareya Upanisad, I, 2.
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The splendour, the exudation of him, when he was
fatigued, heated, was poured out as fire.

*Or the waters are Arka.” Who is again called
Arka ? The waters, the embodied parts of the devotion, are
Arka, as produced from Arka or fire. As it is said in the
Stuti: And in the waters is placed the fire. But they are
not directly called Arka, because this is the proper place to
describe the fire, but not the water. And afterwards it is
also said: This fire-is Arka, ' The froth of the waters,
which was there,” like the cream of curdled milk, ‘‘ became
consistent”; the froth of the waters, heated from within
and without by the generative splendour, became consistent,
“became the earth”. The meaning is, that from these
waters the mundane egg sprang forth. ‘‘On this,” on the
production of the earth, “ he,” death, Prajapati * became
fatigued ”’; for everybody, after the performance of work,
gets fatigued, and it is the great work of Prajapati to
create the earth. What does it mean that he got fatigued ?
From the body of Prajapati, when fatigued, heated: distressed,
his creative splendour as exudation, his substance was
poured out. Which is the fire that was poured out? It is
Prajapati as the Viraj (who is throughout splendour) within
the egg, the first-born, containing within himself the
whole organism of productions. He is the first embodied
soul, as it is said in the Smrti.
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He made himself threefold, Aditya as the third,
Vayu as the third. This life parted threefold. His
eastern quarter is the head. The quarters on
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either side are the arms. Then his western quarter
is the tail, the quarters on either side are the
things, the south and north the flanks, the sky the
back, the atmosphere the belly ; this earth the breast.
This fire is placed in the waters; for wheresoever one
repairs, there he is placed. This results from the
knowledge of the wise.

This Prajapati, when born, divided his own self, the
organism of all productions, threefold. How threefold ?
Besides Agni and Vayu, he made Aditya as the third to
complete the number of three; in the same manner,
beside Agni and Adltya, Vayu as the third, and also,
beside Vayu and Aditya, Agni as the third, according to
their equal power to fill up the number of three.
This Prajapati, the life of every individual in the
world, was divided threefold according to the nature
of Agni, Vayu, and Aditya, especially according to his
own nature as death, without giving up the nature of
Viraj. This first-born fire, as Arka in its connection with
the ceremony of the Ayvamedha, this fire as Viraj, which is
purified according to holy rite, is also represented under the
symbol of a horse; for, we said, the whole origin, as above
mentioned, is narrated for his praise. Thus is his sacred
origin. ‘‘His eastern quarter is the head,” both being
alike by their excellence. *‘ The quarters on either side,”
mz, the quarters of Iva and of Agneyl, “are the arms ”.

‘Then the western quarter of the fire is the tail,” viz., the
part of the hip and loins, as being opposite to the front
part. ‘‘The quarters on either side,” wviz., Vayu and the
seasons,  are the thighs,” being like to the corners of the
back ; “south and north the flanks,” bemg hke by their
connection with the two former quarters. * The heaven
the back, the atmosphere the belly,” as in the former
description ;  this earth is the breast ” both being alike
by their position downwards. “ This fire,” being alike
Prajapati, or the fire as the substance of the worlds and of
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the other created beings, “is placed in the waters . As
another passage of the Sruti says : thus are all these worlds
within the waters. “ For wheresoever anybody repairs,
there he is placed ” there he gains his abode. Who ? He
who thus knows the nature of the fire, which in the manner
described is placed in the waters ; for this is the fruit of his
knowledge.
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He desired: Let a second self of me be produced.
By his mind he created speech, created union, viz., the
devourer, death. The seed which there sprang forth
became the year. For the year was not before him ;
he was conceived for the space of such time. After
the time, which is contained within the space of a year,
he created him. When he was born, he opened his
mouth against him. He cried. Thus was speech
produced.

“He desired.”” Who? Death. He by himself, ac-
cording to the successive order of creation of the water and
the other elements created himself within the egg, as the
Vira), as Agni containing the organism of all productions.
He also made himself threefold, as it was said. How was his
aot1v1ty, while he created? The answer is: He," death,

“desired ”. What? “Let a second self of me,” a body,
by which I am possessed with a body, * be produced .
Having thus desired, he created, by his before-created mind,
speech, wviz.,, speech representing the three Vedas; he
created the union of speech with the mind, that is to say,
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he reflected in his mind on the creation of the three Vedas
in their successive order. Who ? Death, represented by
voracity, as it is said, death is represented by the desire to
devour. This is here repeated, in order that it be not
connected with another. * The seed,” the generative seed
both of knowledge and ceremonies, the cause of all produc-
tions of Prajapati, the first embodied soul, which (seed) he
perceived by his contemplation of the three Vedas,
“which there,” in that union, " sprung forth, became”
(being conceived in the form of an egg, after he had entered
with this generative seed the water, which he had created
in accordance with his recollection of its [the water's] pro-
duction in a former birth) ‘‘the year”. This means, Praja-
patl the framer of the period, called a year, became the year.
‘For the year was not before him,” before Prajapati, the
framer of the annual period. As long as the duration
of a year is, so long a time was Prajapati, the
framer of the annual period, conceived. What did he
do after the completion of this time? “‘ He created
him ”-—which means, he broke the egg. When the
babe, fire, the first embodied soul, was thus born, death
in accordance with his voracity, opened his mouth
against him” to devour him, upon which the babe,
according to his natural ignorance, got afraid and cried.
“Thus was speech produced” the sound of speech
produced.
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He reflected. If1 kill him, I shall have only little
food. On this reflection he created by that word in

union with that soul all this whatsoever, the Rk, the
B5
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Yajus, the Sama Vedas, the metres, the sacrifices, man-
kind, the animals.

He resolved to devour all that he had created in
this manner; for he eats all, therefore he has the name
of Aditi. He is the eater of this whole universe, this
whole universe is his food. He who thus knows him
in his nature as Aditi, will obtain the reward of this
knowledge.

“ He reflected,” When death saw the terrified babe
crying in such a manner, he reflected: *‘If I,” however
desirous of eating, kill at any time this babe, I shall
have only little food.” On this reflection he abstained from
eating him ; for much food is required for eating a long time,
not a little; for by eating this boy, there will be only little
food, as by the eating of the seed there will be want of corn.
After having thus reflected on the necessity of abundant
food, he created by the union of the before-mentioned
threefold speech with the soul, the mind, the whole moveable
and immoveable universe, ‘‘all this whatsoever,” viz., the
Rk, Yajus, Sama Vedas, the seven metres, viz., the Gayatri
and others, the three kinds of Mantras, which are the parts
of the body of the Stotra Sastra with their Gayatri and
other metres, the sacrifices to be performed by Mantras,
mankind, as the performer of sacrifices, and all the wild and
domestic animals, necessary for the performance of the
sacrifices. “ How is it possible, that he created by the
threefold speech in its union with the mind, the Rk and the
other Vedas when it was said before, that he created them
in this manner?” There is no faultin this. The union,
which the mind has with the three Vedas, does not exist as
manifested, and the creation is the manifestation of the exist-
ing Vedas by their application to ceremonies. ‘ He,” Prajapati,
being thus aware of the increase of food, * resolved to devour
all that he had created,”’ all the actions, the causes of actions
and the effects of actions. Death is therefore called Aditi,
because he eats all; for Aditi is derived from Atti, he
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eats.—Thus it is in a Mantra * Aditi is the sky, he is the
atmosphere, he is mother and father’. He is the devourer
of the whole world, considered as his food, by being the
universal soul: otherwise there would be a contradiction:
for no individual can be the eater of the universe. There-
fore he is the universal soul. ' This whole universe is his
food.” Therefore it is consistent that all becomes his food,
because he, as the universal soul, is the eater,—he, who in
the aforesaid manner knows this state of Prajapati, death,
or Aditi, viz., this state, according to which he eats every-
thing, will have such a reward.
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He desired: Let me perform again the great
sacrifice. He became fatigued. He performed penance.
When he was fatigued, when he had performed penance,
glory and power departed. Life is glory, power ; there-
fore, when life had departed from his body, his body
assumed a swollen appearance ; there was yet mind
within his body.

“He desired,” this is said for the purpose to give
the description of the horse and the horse-sacrifice. * Let me
perform again the great sacrifice.” The word again refers
to his former birth ; Prajapati made the sacrifice of a horse
in his former birth. With this recollection he came again
at the commencement of the present Kalpa.! Being
impressed with the recollection of the ceremonies, the
performer and the reward of the horse sacrifice, he

1 Kalpa, a renovation of the universe, one of the great periods
from the renovation to the destruction of the world.
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desired: “Let me again perform the great sacrifice,”
and after he had thus desired the great work, he became
fatigued like all other people. “ He performed penance.”
When he was fatigued, when he had performed pen-
ance, as in the former description,  glory and power
departed. The explanation of the words glory and power is
given in the Upanisad itself ; life, viz., the organs of sense
are glory, as being the cause of glory, for by the means of
them renown is gained. In the same manner is power in
this body ; for if life is extinguished, no glory, no power is
possible. Therefore the orgnas of sense are like glory and
power in this body; thus that glory and power of life
departed from his body. When the organs of sense, the
cause of glory and power, had departed from the body of
Prajapati, it presented the appearance of turgescence ; and
was unpurified. ‘“ There was yet mind in his body,”
although deserted by Prajapati, in the same manner as the
mind dwells on a beloved object, however distant it may be.
XVI;en he thus remained in the body as mind, what did he
0

7. QISEMEG A%d A IEw SIERASTRA SN qaisd:
gREEaTeTN R  agaraRTeTaREcaT | T
T 1 SRd A3 9 GIRd 43 aRasRdaARad av
FACETET WEARIC  AIBVa RIFSAAT: Ted
TEAIEIacd  ifid  gIemaTea | @ g al
SAREl g o9 gy qed HacEl SIAERHREEETH
A AAFETAAEFRPRET Qg gadl W
FERAgAge] Sl 9 JegUaIiy JetedTen wacd-
argl AR vt ||

He desired: Let this my body be pure. Let me
have a self by this body. Hence it became a horse,

! Vide p. 35.
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because this became swollen. And because it became
pure, therefore the ceremony gained the name of the
Asvamedha. He who thus knows the Asvamedha,

knows also him.
He knows the Asvamedha, who knows him

in this manner. Having left it unrestrained, he
considered himself as the horse. After a year he
slaughtered it for his own sake, he gave up the animals
to the gods. Therefore they slaughter the purified
animal, representing in its nature as Prajapati all deities.
He is the Asvamedba who shines. His body is the year.
This fire is Arka. These worlds are parts of his self.
They in such a manner are Arka and Asvamedha.
They are again one divinity, death. He thus conquers
the second death. Death does not obtain him. Death
becomes his soul. He becomes one of those deities.

The answer is: “ He desired.” What? “‘ Let this
niy body be pure,” worthy of the sacrifice. * Let me have a
self,” *‘let me have a body by this body . Thus he entered
this body. “ Because this,” this body by my separation
from it, destitute of glory and power, became swollen
(Asvad) for this reason it became a horse (Asva). Hence
the name of horse (Asva) is eovidently intended for the
praise of Prajapati in this ceremony. Further, “ because ”
that which was before impure (Amedhya) without glory
and power, by his entering again “ became pure ' (Medhya),
worthy of sacrifice, “therefore ” the ceremony bearing the
name of Asvamedha obtained the name of Asvamedha;
for the nature of the sacrifice is to have ceremonies &
performer and effects. This is like Prajipati. That the
horse, by which the sacrifice is accomplished, is to represent
Prajapati, is evident from the words of the Stuti: “ The
dawn is the head of the sacrificial horse,” etc.
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The present passage, however: “He knows the
Agvamedha,” is commenced, in order that the worship of
the sacrificial horse, as an emblem of Prajapati and also of
the fire, as it has been described, both of which are equal as
being the sacrifice and effect, should be established. This
view is obtained first, because in the former passage no verb,
enjoining the action, is met with, and secondly because the
rite (of the A¥vamedha) requires such a verb.® “ He knows
the Asvamedha, who knows him,” viz., the horse and Arka
in his nature as fire, in this manner, he knows the
Awvamedha, none beside, which ‘means, that it should
therefore be known in this manner. The Upanisad now
explains, why , Prajapati is represented under the symbol
of an animal. When Prajapati had desired : * Let me again
perform the great sacrifice,”” and had represented himself .
under the emblem of a saorificial animal, he considered
himself as the horse which he left unrestrained, viz.,
without rein. After the completion of a year, “he
slaughtered it for his own sake,” by his nature as Prajapati
representing all deities. “ He gave up the animals,”
all the other animals, wild and domestic, according
to the deities which they represent, ““to the gods ™.
Because Prajapati considered himself as the horse, * there-
fore” any other person, who, according to the before-
mentioned manner, represents himself under the emblem of
an animal, of the sacrificial horse, will thus think: * Let
me as the representative of all deities, being purified,
slaughtered, be the divinity of myself. Let the other wild
and domestic animals, according to the deities of which
they are symbols, be slaughtered for the other divinities
which are my parts.” In accordance with this, the priests
slaughter at present the purified animal, which in its
nature as Prajapati represents all deities. ‘‘He is the
Agvamedha who shines.” He who is thus the sacrifice

! Anandagiri supplies here the defect in the argument; for
says he:a verb enjoining ¢he action, has been mentioned in the
former passage by the words ‘ He who knows the nature of Aditi’.
The rite or action which is by this established, he continues, refers,
however, only to a worship of secondary order; here, on the
contrary, is the rule of the chief worship established.



BRHADARANYAKA-UPANISAD 39

which is performed by the means of a,mma.lq is al/so described
as the visible reward in the words : ** He is the Ayvamedha.”
Who ? He who “shines,” wiz., Savity (the sun) who mani-
fests the world by his splendour. “ His body, viz., the
body of him who is at the same time the reward and the
sacrifice, ‘‘is the year,” becavse his revolution is performed
within a year.! And because the sacrifice which represcnts
him, is only performed by means of fire, the rewarl is
described by the symbol of the sacrifice. This terrestrial
fire, Arka, is the cause of performing the sacrifice. * These
worlds,” the<e three worlds, ** aro parts of his self,” of tho body
of this Arka, which is called Citi, when applied at the
sacrifice. Thus it was before said: " His eastern quarter,”
etc. “‘They,” the firc and Aditya, “ in such a manner,” as
they are described, “ are Arka and Asvamedha,” the sacrifice
and the reward. Arka, the terrestrial fire, as the visible
action, is accomplished by fire. And because the reward
(Savity) is the effect of the sacrifice, it (the reward) is des-
cribed by the emblem of sacrifice. Therefore it is said
Aditya is the A¢vamedha. ““ They,” cause and effect, sacrifice
and reward, Agni and Aditya  are again one divinity *2
This is death. Being before also, one, he was divided to
correspond to the division into sacrifice, performer and
offect, as it was said:  He divided himself threefold.” He
becomes again in the time, when the ceremonies are ac-
complished, one divinity, viz., death representing the reward,
Whosoever again knows him, the Asvamedha as one deity
in this manner:—1 am this death, the Asyvamedha, one
deity, the state of thlq is gained by me as being like the
horse and the fire,—" he conquers the second death,” that is
to say, one having died, he is not born again for the second
death. Doubting whether death, a.lthough conquered, would
still not get him again, it is said: “ Death does not obtain
him.” Why ? “Death becomes his soul,” the soul of him
who knows death in this manner. Or, death being thus the

! The sacrifice is also performed in the space of a year.
? Life, according to Anandagiri,
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reward, ‘he becomes one of those deities ”.' This is his
reward.

THIRD BRAHMANA : UDGITHA * BRAHMANA
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Twofold indeed is the offspring of Prajapati, the
gods and the demons.” Therefore the gods are thus few
in number, the demons many. They rivalled in these
worlds. The gods of a truth spoke. Let us now in this
sacrifice overcome the demons by the Udgitha.

What is the connection of the words: ‘' Two-fold
indeed is the offspring of Prajapati 2’ The highest reward
of ceremonial works, accompanied with knowledge, has
been mentioned, viz., the state of death is the reward of the
Agvamedha. Therefore the Udgitha Brahmanpa is now
commenced to expound, from whence' the origin of

! Savitr and Arka (sun and fire).

* The Udgitha, a part of the Sima Veda (second chapter) is a
kind of song, commencing with the mystic syllable Om, which the
priest called Udgi.ty, sings at the Soma Yaga. The Soma Yaga is
the general name for seven distinct rites, viz., Agni Stoma, Atyagni
Stoma, Ukthya, Sorasi, Vijapeya, Atiritra and Aptoryima, where
the Soma, or moon-plant juice is offered. 6th Chap. of As'valiyana's
Stitras.

* The same narrative, which here is given at the commencement
of the Udg'tha to show the power of life and its unity with the
supreme soul, occurs in the chandogya Upanisad, first Adhyiya, first
Prapathaka, where is also used as an introduction to the Udgitha.

¢ This source of all ceremonies and knowledge is the all-per-
vading life, as described in this Brahmana.
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ceremonial works and knowledge which lead to a state
identical with death, is derived.

If it should be said: ‘ The state of death has been
before declared as the reward of the before-mentioned know-
ledge and ceremonies.! Now it will be asserted, that the
reward of the knowledge and the ceremonies of the Udgitha
is to overcome the condition of death. Therefore, since the
reward is different it is of no use to explain the origin of
the former ceremonies and knowledge.’

We answer, there is no fault in this; for as the
reward of the Udgitha is the condition of Agni or Aditya,
it is the same reward which has been mentioned for the
former ceremonies and knowledge in the words: ‘‘He
becomes one of those deities.” ‘Is it then not contradictory
to say, that he overcomes death ?’ * No, because the over-
coming of death means here to be liberated from the contact
of innate sin.

To explain the meaning of the question: Who is
that death which is the contact with,innate sin ? Whence
is his origin? By whom is he overcome and how? A
narrative is given commencing with the words: “ T'wo-fold
indeed.” The word “ indeed ” is used to remind of a former
state, wviz., it reminds of the present Prajapati in his former
birth. “ The offspring of Prajapati, means his offspring
in a former birth.” Who are ““ the gods and tho demons” ?
The organs’ of Prajapati, speech and the others. How
again is the divine and demonical nature of the offspring ?
The answer is: The gods (Deva) who derive their name

+ As reward of the As'vamedha, performed either symbolically,
or in reality.

* Viz., he who performs the Udg tha, overcomes death, while the
reward of the As'vamedha has been stated as death.

8 Remind here that the number of organs, according to the
Vedanta, is eleven, viz.,, the five organs of sense, sight, etc., five
organs of action, speech, the hand, etc., and the internal organ, the
mind. Here, however, the organs of Praj:pati, refer only to speech,
smell, sight, hearing and mind, viz., to those which are required for
the performance of the Udgitha.

B 6
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from manifesting (Dyotana) are such as are dedicated to
knowledge and works, in accordance with the Sastras ; the
demons (Asura) as are dedicated to works and knowledge,
the necessity of which is visible, in accordance with natural
perception and inference. They are different from the gods
or Suras, because they are satisfied within their own life’
and also because the knowledge and works of the demons
are directed to visible wants. “ Therefore the gods are
thus few in number, the demons many " ; for the desire of
the organs to act in accordance with natural knowledge
and works, is stronger than the desire to act in accordance
with natural knowledge and works derived from the
Sastras, because the necessity of the former is evident.
Therefore the number of the gods is less, because
the desire to act in accordance with the Sastras is less
strong ; for it can only be accomplished by excessive
exertion. ' They,” the gods and the demons, being alike
the parts of the body of Prajapati, rivalled with each other
for the sake of the enjoyment of these worlds, which may
be obtained by actions and knowledge either in accordance
with one’s own nature, or in accordance with the Sastras.
The contest is for victory or defeat of the nature of the
gods or demons. Sometimes the nature of the organs in
accordance with knowledge and works derived from the
Sastras, is victorious. When it has the ascendancy, then
the demonical power of the organs which refers to visible
wants, and proceeds from knowledge and works in
accordance with perception and inference, is defeated. This
is the victory of the gods, and the defeat of the demons.
Sometimes the reverse takes place, the nature of the gods
is defeated, that of the demons is victorious. When the
gods are victorious, then, by the prevalence of virtue, an
ascension ensues up to the obtaining of the state of
Prajapati. When the demons are victorious, then, by the
prevalence of vice, a descension ensues down to the state
of inanimate matter. When both are alike, then the state
of man is obtained. “ The gods,” who by their own small

' Asu here in the sense of vital air, life; it means also fire,
reflection.
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number and the greater number of the demons, were defeated
by them, of a truth spoke: “ Let us in this sacrifice,” viz.,
the Jyoti-Stoma,' *‘ overcome the demons by the Udgltha,”
by taking refuge to the agent of the rite, called Udgatha.
By defeating the demons, we shall obtain our own divine
nature, as manifested by the Sastras. Thus they spoke to
each other.

To take refuge to the nature of the agent of the rite,
called Udgatha, knowledge and works are required. The
work consists in the recital of some (afterwards to be
mentioned) Mantras, and will be established by such
passages of the Yajus as: * Let him recite those Mantras.”
The knowledge will now be determined.

‘But is this not rather Arthavada,’ as concluding
the rite of reciting the Abhyaroha ;" that an attempt to
define knowledge ?’ No, because it is said in the Syuti:
“He who thus knows.” ‘But then it has the object to
establish the rite of Udgitha, because in the topic of Udgitha
it is authorized by the ancient narrative, commencing with
the words: Two-fold indeed is the offspring of Prajipati.’ No,

' The Agnigtoma is a modification of the Jyotistoma, a sacrifice,
offered by a person who is desirous of obtaining the enjoyment of
heaven. The time of the sacrifice is the spring season. The per-
former is a brihmana who has read the Vedas, and entertains the
sacred fire. The offering is the soma (moon-plant) juice, and the
deities to whom the offering is made, aré Indra, Viiyu, etc. The
number of priests required to perform the rites, is sixteen, viz., four
Hotas (who read the Mantras of the Rg Veda), the same number of
Adhvaryus (who recite the Mantras of the Yajur Veda), of Brahmis
(who superintend and direct the rites of the sacrifice), and of Udgi.tas
(who sing the Mantras of the Sama Veda). Iach of the priests of
the four divisions has again a separate name and office. The cere-
monies continue for five days.—Sabdakalpadruma.

* A kind of praise. The opponent reasons in this way. The
Udgitha, is Arthavada, a kind of praise and accordingly not know-
ledge ; for praise of the deities does not contain a true knowledge of
their nature and qualities, because it is merely offered for the pur-
pose to make them propitious—A.G.

*Some Mantras of the Yajur Veda, recited by a person
who is desirous of obtaining a divine state, as Anandagiri explains :
Devabhiavam anena arohati, iti, Abhy:i.roha.
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because it does not belong to this subject ; further, because
the Udgitha is established in another place;! further,
because the rite of reciting the Abhyaroha is applied
in two ceremonies? and 1is therefore not invariable;
further, because the knowledge must be applied by a person
who is perfect in his knowledge, and is declared invariable ;
further, because the Stuti says: “ He who overcomes this
world,” etc., further, because life is declared pure, speech
and the other organs impure; for if life were no object of
worship, it could not have been declared pure, nor speech,
and the other organs which are mentioned in the same
passage with life, impure, for by the reproof of speech, ete.,
the praise of the principal life is evident, as it was also
intended. Lastiy, because such and similar rewards are
declared as: He who overcomes death, gets resplendent ;
for a state which resembles that life, for instance the state
of the goddess of speech, when like Agni, is the reward.

‘Let then the worship of life be granted, but no
purity and similar qualities. If you say, this purity, etc.,
follows also from the Sruti, we reply: it does not, because,
as assigned in the act of worship, it is evidently intended as
praise.’—(Arthavada.)

We do not admit this; for, as in common life, by
acquiring an object that is not contrary fo our wishes, we
acquire happiness ; for in common life a person who obtains
an object that is not contrary £0 his wishes, gets his desire, or
he turns from the undesired object ; but this is not the case
by obtaining an object, contrary to our desires,—thus in

' In the Karma Kinda.—A.-G,

* There are two classes of ceremonies, the Havir Yiga, (Havis,
a kind of oblation, usually clarified butter.— Wilson Dict.) including
seven distinct ceremonies, viz., Agnyidhan, Darsapurnamasa, Citure
masya, Pas'ubandhana, etc., and Soma Yiga also including seven
classes of rites which have been mentioned before (page 40). The rite
of the Udgitha, which is performed by the Udgitha, is only per-
formed in the Soma Yiga, while the Abhyiroha is included in either
of the two classes. On this account it is said, the Abhyaroha, as
occurring in two places, is variable, and is therefore no object of
knowledge, as the Udgatha is.
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our case also, by obtaining an object in accordance with the
words of the Sruti, we evidently obtain happiness, not
otherwise. Moreover, there is no proof against the truth of
the object of knowledge, arising from the word, which is
mentioned for the sake of worship. Nor is there stated any
impediment of the said knowledge. Therefore by proving,
that we have acquired happiness, we also acquire the
truth of the object of knowledge ; otherwise we evidently
acquire an unreal object; for he who in common iife
acquires an object, contrary to his idea, for instance, a trunk
instead of a man, or an enemy instead of a friend, has
evidently obtained something unreal. If in this way, the
notions of the soul, of Isvara,! and of the gods in accord-
ance with the Sruti, were not true, then we should obtain
by the Sastra something illusive. If thiswere the case, it
would be known, as in common life: but this is not admitted.

‘This is not true, because Brahman is ropresented by
differences of name, form, etc.; but such distinctions are
evidently excluded from the nature of Brahman. In this
perception of Brahman? the Sastra is guilty of the same
contradiction, as if a man is perceived as a trunk. There-
fore we deny that with your obtaining the truth by the
Sastra, you also obtain happiness.

We do not admit this argument, on the ground that
here is the same distinction, as it is with regard to an
image. For your assertion, that the perception of Brahman
by such distinctions, as name, form which are excluded
from the nature of Brahman, etc., is in the same way
contradictory as if a man is perceived as a trunk, is not
right. Why not ? Because by the distinctions of Brahman,
who canuot be perceived by name, form and other
properties ; the perception of Brahman by name, form, ete.,

! Is'vara, the supreme ruler. The soul, in which the univer-
sality of ignorance, or of unconsciousness, is inherent, and which
has the attributes of omniscience, omnipotence . . . which is
the cause of the world, is the universal ruler.— Vedantasara.

* That is to say, if Brahman is perceived, or comprehended by
such distinctions.



46 THE TWELVE PRINCIPAL UPANISADS

is, established in the same way, as the perception of Vispu
by an image and similar things. The perception by name,
form, etc., is, like the image, a mere appliance; for
Brahman is by no means name, form, etc. The perception
of Brahman by such distinction, as name, form, etc., by no
means in the same way contradictory, as if a trunk, before
it is ascertained as such, is perceived as a man.

1

If you say, that there is only a perception of
Brahman, but Brahman himself does not exist; for the
perception of Brahman by name, form, etc., is just like the
presentation of Visnu and other gods by an image, or of the
forefathers by a Brahmana,”! we object; for the Rk and
the other Vedas are represented under the form of the earth
and other substances, that is to say, they are represented
under the form of substances that really exist. Consequently,
as the representation of Brahman, Isvara, etc-, under name,
form, etc., is the same with that just mentioned, the reality
of Brahman, Isvara, etc., is proved. Hence also follows the
objective reality of all those modes of perception, by which
Visnu and other gods are represented by images, or the
forefathers by Brahmanas.

This (the existence of Brahman, Isvara, etc.) follows
also from the necessity, that every thing that is derived,
depends upon the thing from which it is derived ; for as in
the five fires” the fire is only something derived, and hence
proves the existence of an underived fire, so is the nature of
‘Brahman in its distinctions of name, form, etc., only some-
thing derived, and hence proves the existence of an underived
Brahman.

This follows also from the fact, that there is no
difference between the passages of Sruti referring to
ceremonies, and those referring to knowledge ; for as the
ceremonies of the Darsapirpamdsa have their peculiar

' The Brahmana who eats at Stiddha the food intended for she
manes, is a representative of them.

* Here the Vedic fires, by which the ceremonies the householder
has to perform, are accomplished.
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reward, their special rites. and a disposal of their parts in a
certain order, and as by means of this a transcendent thing
which cannot be proved by perception or inference is taught
in its true nature by sentences of the Veda so also such
beings, as the supreme soul, Isvara, the gods, etc., who by
their nature exclude the idea of corporeal composition, who
overcome death and who have these and other distinctions,
are taught by sentences of the Veda, that is tosay, by
proofs different from perception and inference, and it is
therefore right that they should be true.

Nor is there a difference in passage of the Sruti
referring to ceremonies, and in such referring to knowledge
as to the formation of the true notion of them.

Likewise is the notion (Buddhi) whose object is the
supreme soul and the like substance, neither indefinite nor
contradictory. If you say : This is improper on the ground
that knowledge is no object of ceremonial practico. We
may grant, that any rite which has the three parts above
mentioned,! although it is beyond common evidence, may
be communicated by ceremonial practige through sentences,
expiaining the ceremonies; but it i= not so with the know-
ledge of the supreme soul, Isvara and other substances, in
which there is no possible object of ceremonial practice.
Therefore the part of the Sruti explaining ceremonies, and
the part referring to knowledge, have nothing in common.

We do not admit this, on the ground that knowledge
has objective reality ; for the truth of that knowledge does
not depend on its possibility to become an object of ceremonial
practice, the rites of which have those three parts and
can be performed, —but on its possibility to be obtained by
proof. Nor has a notion, whose object is that knowledge,
reality, because it can become an object of practice, but
because it can be derived from sentences of the Vedas.

If you say: ' Admitting the truth of the substance
(Brahman) obtained by sentences of the Vedas, it is either

! These three parts are special reward, special rites, and special
arrangement.
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an object of ceremonial practice, or it is not so. If it is
such an object, it can be practised, if otherwise, it cannot
be practised. As an object of practice, however, it is not
proved by the evidence of senteuces; for there is no con-
nection of words with a sentence, unless there is a
ceremonial practice. On the other hand, if it is an object
of practice, there is also connection of words for the sake
of the ceremonies. Therefore, a sentence, dependent on
practice, may be proved, as for instance: This, in this
manner, is by this persbn to be performed ; but words, as
this by this, thus, how many so ever you may string
together, would never form a sentence, unless they be
connected with such as: iet do, may be done, etc. There-
fore the supreme soul, Isvara, etc., cannot be proved by
sentences. And if you say, it can be proved by the meaning
of the words, we reply, that in this case another kind of
proof is necessary.! Therefore this Brahman does not
exist.’

We do not admit this argument, on the ground that
there are sentences which do not require any actions fo be
intelligible ; as for instance, there is the four-coloured Meru ;
for if this sentence is pronounced, there arises no notion
referring to any possible practice with regard to Meru. If
this is the case, how is it possible to prevent a connection
of words in a sentence, expressing the idea of the supreme
soul, Iyvara, etc., with the word * exists,” in the usual mode
?f connection between subject and predicate. If you say,

this is inadmissible, because the knowledge of the supreme
soul has no final end, as the knowledge of Meru, etec., has,’
we deny this, for the reward is mentioned in such passages
of the Sruti, as: “ He who knows Brahman, obtains libera-
tion,” and : * The bonds of the heart are broken.” etc.

1 T believe this to be the correct translation of the above passage,
and the sense would be as follows: If you assume, that the supreme
substance can be proved by the meaning of the words (Pad:.rtha, the
single words, in distinction from the whole sentence, Vikya) you
have abandoned your argument, which was, that it should be proved
by the Vedas; for the meaning of words or ideas does not depend
upon the Vedas, but upon their own contents, and requires there-
fore an investigation, different from the present.
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The same is evident from the ceasing of the ignorance
and other faults which are the origin of the world. And
since the knowledge of Brahman does not depend upon any
other knowledge, it cannot be considered as Arthaviada'®
(praise), as for instance, a special reward is declared by the
use of the Juhn.”

Moreover the connection of prohibitions with
punishment is learnt from the Veda which is also no object
of practice. Nor is there, with regard to a forbidden object,
any thing required but to refrain from an action; for
prohibitory regulations depend in reality upon the know-
ledge that a certain thing is not to be done. If a hungry
man, whose mind is impressed with the notion of food,
forbidden on account of its nature or of accidental cir-
cumstances, falls in with poisoned ¥ meat, or with impure
rice, and the idea arises in him, that the one is eatable, and
the other not impure, he is restrained from eating by the
recollection, that food of this or that kind is forbidden to be
eaten. The same is the case with regard to thirst, when a
mirage produces the appearance of water. When by the
knowiedge of the real nature of a thing, the natural know-
ledge that is opposed to the former, has been removed, there
no longer remains the injurious desire to eat what is
forbidden by its nature or accidental circumstances. There i
a cessation from the desire, which is caused by such an op-
posite knowledge and if that desire does not exist, no effort
is again to be made. Hcence it is evident, that the
prohibitory regulatiors depend upon the knowledge of the
nature of things, and not in any way upon the practice of a
person. If this is true, then also in our case the regulations,

! Every praise depends upon a regulation, to which it supplies
the motive.

* Juhti means a spoon of leaves, to the use of which in cere-
monies, in preference to any other kind of spoon, a special reward is
attached.

® Poisoned meat is the meat of an amimal, wounded by a
poisoned weapon.

* Rice, etc., is impure by the touch of a person who has com-
mitted the murder of a Brahmana, or similar crimes.

B7
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respecting the true knowledge of the supreme soul, etc.,
are founded solely upon the knowledge of the supreme soul
itself. In this manner, when the worldly knowledge,
produced by one’s own nature, is removed by the recollection
of the true knowledge of the supreme soul and of similar
substances, a person, whose mind impressed with the
knowledge of Brahman, has not any desire, caused by a
knowledge, contrary to that Brahman, because he knows
that those desires have no real object. ’

‘Tho eating of poisoned meat having an undesirable
(unreal) object, and there being at the same time a
recollection of the knowledge of the real nature of a thing
we may grant, that the natural knowledge, contrary to the
former, which refers to its eating, is abolished ; yet we
must contend, that the absence of a desire to perform what
is commanded by the Sastra, is not admissible, because
there is no object of prohibition, as there is such an absence
of a desire to eat meat as before described.’

We deny this; for there is in reality no difference
between the cause of the contrary knowledge and of the
cause of the desire of an undesirable object. As the desire
to eat poisoned meat, etc., is caused by a false knowledge
and is the cause of danger, so it is also with regard to the
desires of what is commanded by the Sastras. Accordingly,
a person who perfecily knows the reality of the supreme
soul has consistently no desire of any actions commended
by the Sastras, because all such desires are the causes of
false ideas and of danger, and because by the knowledge of
the supreme soul, the contrary knowledge is abolished.

‘This may be granted for the above mentioned
prohibitions and commands, but it cannot be granted for the
regular ceremonies ; for these are solely produced by the
Sastra, and not directed to an unreal object.’

We do not agree; for the regular ceremonies are
merely commanded on behalf of such persons who are
tainted by ignorance, passion, hatred and other faults ; for,
as ceremonies whose object is a special desire, as those of
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the Darsapirpnamasa, are commanded on behalf of a
person who is tainted by the fault of desiring heaven, etc.,
so are the regular ceremonies enjoined on behalf of a person
who is stained by the fault of ignorance, the cause of all
unreality, stained by love and hatred, etc., in obtaining the
good and avoiding the evil, in accordance with the
impressions of ignorance, and who is anxious to obtain the
good and avoid the evil of his indiscriminate desires, caused
by love and hatred ; hence they (the regular ceremonies) do
not merely refer to the Sastras. Nor can it be ascertained
whether the Agnihotra, Darvapurpamasa, Caturmasya,
Pasubandha and Soma, are by their own nature, regular
ceremonies, or ceremonies whose object is a special desire ;
for, their reference to desire oniy arises, when they have
found an agent. who is tainted with the desire of heaven,
etc. Therefore the regular ceremonies behoof to one, who
is tainted with the blame of ignorance, etc.,and who is
desirous to obtain the good and to avoid the evil, pointed
out to him by the promptings of his own nature. On the
other hand. for one who has the true knowledge of the
supreme soul, no action is found to be commanded, except
the subduing of his desires; for, by the annihilation of the
knowledge concerning all other motives, as ceremonies,
causes, divinities, etc., the knowledge of the soul is
established. And the knowledge with regard to actions,
performer, etc., beings once annihilated, there does not
arise a desire of any action, because this only takes place,
if preceded by a knowledge of a special action, a special
motive, etc.; for there is no time to engage into actions for
him who has the firm idea of Brahman, removed as it is
from all notions of space, time, extension, duality, etc.

If you say ' there is the same time, as if one is about
to eat, we deny this; there is no necessity to engage in
eating, etc., all such acts are only necessary in consequence
of ignorance and other faults; for if an action is sometimes
performed, and sometimes not, it cannot be called a regular
action that has been fixed according to a ruie. Because
eating and other actions are merely done in consequence of
faults, there is no certain rule for them, as there is no
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certain rule for desires and their objects, faults being
sometimes prevalent, sometimes subdued. Hence, however,
does not follow any uncertainty for regular actions,
because time and other circumstances have been fixed
for them by the Sastra.

If you lastly say, ' even granted, that faults, etc., are
the mediate cause of actions, (as eating, etc.), still there
may have becn fixed a time to engage in such actions, as
eating, as according to the command of the Sa:tra for
ceremonies like the Agnihotra, times of morning and even-
ing are appointed,’—we do not agree, because rule and
action cannot be substituted for each other, 2., a rule is no
action, and an action no rule,-—hence no objection remains
against the supposition of knowledge. Consequently, in
accordance with the rule of true knowledge of the
supreme soul, which (knowledge) has the power to destroy
its contrary knowledge of extension, duality, etc., the
reality of the rule by which all actions are forbidden, is
established ; for the absence of any engagement in actions
is the same, as if there were a prohibition. Therefore as
the prohibitory regulation of the Sastra is proved, so also
the supreme soul, as produced by the Sastra, and as the sole
object of the Sastra, has been proved.

2. A g qravged 7 IR AR Je amgmTE A aify
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The gods then said to speech: “ Do thou for our
sake sing the Udgitha.” Speech, with the words:
“Let it be s0,” sang the Udgitha for them. She sang
to the gods all the enjoyment that is in speech. That
she speaks well, is for herself.
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The demons knew, by this Udgitha the gods will
overcome us. Therefore, running up to him, they pierced
him with their sin. That is this sin. That one speaks
improper words, is the sin.

“The gods then,” after having thus considered, said
to speech, to the tutelary goddess of speech: * Do thou for
our sake sing the Udgitha,” perform the cerémony of
Udgitha ; for, they considered the ceremony of the Udgitha
to be performed by the goddess of speech, and moreover by
Mantras like this: “ Do thou lead us from evil to good,”
her as the goddess calied Japamantra. In this ceremony,
speech and the other organs are pointed out as the agents of
internal worship and external rites. For what reason?’
Because their own objects and all intercourse concerning
know.edge and cecremonies, are in truth only possible by
their agency ; for by the pas<age in the sixlh chapter * of
this Upanisad, “it thinks as it were,” it procceds as it
were,”’ it i« evidently declared, that the soul has no agency.
In the end of this chapter aiio it will be prover, that these
three, name, form and action, as resulting from work, per-
former and effect, in their unmanifested stato, are the object
of ignorance. That, however, which is different from all
unmanifested things and which bears the name of the
supreme soul, and is without name, form and work, will by
such negations as: it is not this, it is not this,
etc., be proved as something distinct, to be comprehended

1 In assigning devotion and rites to the agency of speech and
the other organs, an objection may be made, on the ground that all
agency depends according to the Sistra upon the soul. If thisis
the case, it depends either on the supreme soul, or upon the soul in’
its modification as life. Not on the first; for agency, etc., depending
upon speech and other organs to which active power must be ascrib-
ed, cannot be assigned to the soul, which, considered in itself, is
wholly without such a power. Moreover, all activity is the effect
of ignorance, which is totally opposed to the supreme soul. Not on
the second, because life is only the general idea of the sense, and has,
therefore, in reality no agency. Hence, it is correct to assign
agency and similar notions to the active senses.—A. G.

* Vide V1th chapter, 2nd Brahmana, 7th Khandika.
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under a different notion. But the mundane soul,’ the
existence of which, as arising from all the senses
considered as one, is only a fiction, is plainly shown
as arising from those senses, considered as one, by
such passages as: Arising from these elements it is also
destroyed with them.” Therefore, it is right to assign to
speech and the other senses the reward, obtained by their
being the agents of knowledge and ceremonies.

Speech, being addressed by the gods, with the words:
Let it be so, performed for them, for the sake of their im-
ploration, the Udgitha. Which is again thc special work,
which speech performed by the ceremony of Udgitha for the
sake of the gods? The answer is: ' All the enjoyment,”
which means, all the assistance of speech and all the other
organs, which by means of speech is obtained in the inter-
course of speaking; for the reward of all is the enjoyment,
derived from speaking words, ete. It describes this enjoy-
ment in three Stotras, called Pavamina and in the nine
remaining Stotras it assigns the reward: of the Rt-vik, as
authorized 0y the Upanisad® by the words: “ That it

' There are, according to the Vedinta, four sheaths or cases of
the soul. The first is the intelligent case (Vijninamaya Kos'a)and is
formed by intellect and the five intellectual senses. The second case
is the mental (Manomaya) and consists of mind (Manas) with the
five organs of action, viz, speech, hand, foot, etc. [I may here
observe that Colebrooke, in stating (M. E., p. 372) that the mental
sheath consists of the intellect, joined to the five senses and the
mind, is not quite correct, as it is mind joined with the five organs
of action.] The third is the vital case (Prinamaya Koga) formed of
the five vital airs, or faculties, (respiration, inspiration, circulation,
etc.) and the five organs of action. The three cases united compose
the subtle organism of the soul, which therefore comprehends
17 elements, viz., intellect, mind, the ten organs, and the five vital
airs. This subtle organism is inseparable from the soul, as long as it
has to undergo transmigration; considered as one, it is universal
organism, and the soul, to which this universality is ascribed, is
Hiranyagarbha.—(Vedantasara.) In our passage the mundane
soul means Hiranyagarbha, the soul which has the three cases, and
is therefore in actual relation with the world. The last case is the
nutrimental (Annamaya) which is composed of the gross elements.

* Viz. The Rtvik, or priest who performs the ceremonies, is
not entitled to a reward for himself, because his services are hired,
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speaks well,” that it pronounces well the letters, “is for
itself,” for me; for the special work of speech is the entire
pronunciation of the letters; therefore, it is mentioned,
“that it speaks well ”; but the effect of speaking as to the
assistance of all, is for the sake of the sacrificer.

At that time (when the Udgitha was performed) by
the contact which takes place between speech and the well-
speaking, an opportunity was obtained by the demons of
entering the deity like a hole! “ The demons knew.”
What! " By this Udgitha the gods will overcome us,” iz.,
natural knowledge and work by the light of the Udgitha,
which is knowiedge and work in accordance to the Nustra.
“ Therefore,” being aware of this, ‘ running up to him,” to
the performer of the Udgitha, “ they pierced,” worried him
with their sin, viz., the sin of contact, which means they
aliied him with their sin. “ That is this sin”; *that,”
the sin which was not cast by the demons upon the speech
of Prajipati in his former birth, “is this sin,” which be-
comes manifest. Which is the sin? * That one speaks im-
proper words,” viz., words contrary to themselves, forbidden
by the Sastra by which induced, one speaks indecorous,
hateful, false and the like words, even against his own
inclination, “is the sin,” known by its before-mentioned
effect, +iz., the speaking of improper words, which is found
in the speech of the intelligent creatures of Prajapati,
which being implied by the speaking of improper words,
is also in the speech of Prajapati; for the effect is of the
same nature as the cause.

3. 37 g UvEIEed A 3IFAfQ adfq qen gior Iz
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and all the good resulting from the ceremonies, will be obhtained by
the sacrificer. Hence the special reward here mentioned does not
follow from the sacrifice, but from the word of the Upaniszad.—A. G

! This means, the deity of speech, having spoken well for its
own sake, commits the sin of contact, of the connection of a desire
with external objects. Therefore, by this sin of an opportunity is
given, as it were, a hole of the deity, to pierce it with their sin.
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Then they spoke to the breath: Do thov sing these
Udgitha for us. The breath, with the words: ¢ Letl it be
so, sang the Udgitha for them. It sang to the gods all
the enjoyment that is in breath. That it smells well, is
for itself. The demons knew, by this Udgitha the gods
will overcome us. Therelore, running up to himn, they
pierced him with their sin. That is this sin. That one
smells improper odours, is the sin.
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Then they spoke to the eye: do thou sing the
Udgitha for us. The eye, with the words : ¢ Let it be so,’
sang the Udgitha for them. It sang to the gods all the
enjoyment that isin the eye. That il sees well, is for
itself. The demons knew, by this Udgitha the gods will
overcome us. Therefore, running up to him, they
pierced him with their sin. That is this sin. That one
sees improper colours, is the sin.

Cboeg g demgEd 9 SERR @fa Qe deggmeE:
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Then they spoke to the ear: Do thou sing the
Udgitha for us. The ear, with the words: * Let it be so,’
sang the Udgitha for them. It sang to the gods all the
enjoyment that is in the ear. That it hears well, is for
itself. The demons knew, by this Udgitha the gods will
overcome us. Therefore, running up to him, they pierced
him with their sin. That is this sin.

That one hears improper sounds, is the sin.
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Then they spoke to the mind: Do thou sing the
Udgitha for us. The mind, with the words: * Let it be
so, sang the Udgitha for them. It sang to the gods all
the emjoyment that is in mind ; that it imagines well,
is for itself. The demons knew, by this Udgitha the
gods will overcome us. Therefore running up to him,
they pierced him with theirsin. That is this sin. That
one has improper notions, is the sin. In this manner the
deities came in contact with sin, were pierced with sin.

When the gods had in this manner successively
examined, whether by the performance of the Udgitha the
deities were fit to be manifested by the Japamantra, and to
become objects of devotion, they were convinced, that
speech and the other deities whom they had successively

B8
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examined, were unable to perform the Udgitha; for, by
contact, which is their connection with the special work
which they well performed, they were allied to the sin of the
demons Therefore they are not meant by the Mantra:

“Do thou lead me from evil to good” ; nor are they worthy
to be worshipped, because they are not pure, and inferior to
the principal life. In the same way as the deity of speech.
etc., the deities of touch and of the other organs, although
not especially mentioned in this passage, were pierced with
sin by the manifestation of good and evil works, which
means, they were allied to sin. Thus speech and the other
deities, although gradually worshipped, were unable to
protect from death.

7. @ TANES gUMIEd 9 SERAR 99f e og g
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Then the gods spoke indeed to this life whose name
is Asanya: ‘Do thou sing the Udgitha for us’ That
life, with the words ‘ Let it be so,” sang the Udgitha for
them. The demons knew, by this Udgitha the gods
will overcome us. Therefore running up to him, they
wished to pierce him with their sin. As a clod of earth,
by falling upon a rock, is destroyed, so they were also
altogether destroyed. Hence they became gods; the
demons perished. In this manner he becomes like him.
By the soul perishes the enemy, the brother’s son, of him,
who thus knows.

“Then the gods spoke indeed to this, (the word
*‘ this ” is used to show respect) life, whose name is Asanya,”
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which means, produced in the mouth, which abides in the
inner cavity of the mouth: Do thou sing the Udgitha for
us. The principal life, with the words: ‘Let it be so,” sang
the Udgitha for the gods who had invoked its protection.
This and what immediately follows, is all alike the former
description. When the demon, desirous of piercing life
with sin, in accordance with the practice which they had
acquired by repeatedly entering speech and the other organs,
attacked by their sin of contact the principal life which was
free from sin, they became destroyed. To show how; an
illustration is given. As in common life a clod of earth
which is thrown upon a rock to reduce it to dust, is des-
troyed, reduced to dust itself, so were the demons, in
different ways destroyed. By this destruction of the demons,
speech and the other organs became free from the sins,
which are the effect of the natural contact, and obstacles to
their divinity ; and obtained their own nature by the pro-
tecting power of the principal life which is free from
contact. What did they obtain ? The nature of fire, etc., in
accordance with their own divinity, which (nature) will be
explained hereafter, and which they had already before
possessed. In this state, when their knowledge was
darkened by their natural sin, they had a notion of an
individual body alone. The meaning is: By the separation
from that sin they left off the notion of an individual body,
and obtained a notion of the nature of speech, ete., in its
identity with fire, etc., as it is delivered in the Sastra.
Moreover their opponent, ‘* the demons, perished . Perished
means, they were destroyed. ° In this manner he (the
present sacrificer) becomes like him’' (the ancient sacrificer)
this means: As the former sacrificer,!' described in the
ancient narrative,—when he had comprehended the meaning
of the Sruti pointed out in this narrative, when he in the
order mentioned in the Sruti, had examined speech and the
other deities, and abandoned them, because they are tainted
with the sin of contact, when he had known by the idea of
the soul the principal life free from sin and abandoned the
idea, that the soul is different according to the differences of

! The sacrificer in a former birth.
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the individual bodies, as speech and others, which are
believed to be the souli, as the former sacrificer obtained the
nature of the present Prajapati, as manifested by the Sastra,
which is the notion of the body, as Viraj,' and which
exhibits speech in its nature as fire,—so the present
sacrificer obtains the state of Prajapati in the same
manner. By the soul,” in its modification of Prajapati,
his sin, contrary to the nature of Prajapati, = the brother’s
son, perishes” ; for the son of a brother, like Bharata and
others, may be also not an enemy ; but the sin produced by
the contact of the senses with their objects, is at the same
time a brother’s son and an enemy, because it does not
acknowledge the nature of the supreme soul. This sin then
perishes, is reduced to dust, as a clod of earth, by its contact
with life. Whose is this reward ? The answeris: = He
Who thus knows,” which means, who thus, like the ancient
sacrificer, comprehends life by the notion of the soul. Hav-
ing described the reward, the Stuti now shows the reward in
the form of the narrative.” And for what reason? To prove,
that the principal life, after the deities of speech, etc., have
been rejected is alone to be worshipped by the idea of the
soul, on the ground, that it is the common nature (soul) of
such separate substances, as speech, etc., the Stuti goes on
in the narrative.
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They spoke. Where was he, who thus established
us? He is within the mouth ; hence he is Ayasya. He
s Angirasa, because he is the essence of the members.

! Vide page 35.

* Anandagiri explains this so: As the reward, following
from the worship of the principal life has been set forth the next
words of the Upanisad; * They spoke,” etc., refer to a special
worshisp of life. Sankara says therefore, * Having described the
reward,” which means, having described the reward following from
the worship of the principal life, he is to show the worship of life,
endowed with special qualities.
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“ They,” the organs of Prajapati, having, by means
of the principal life, obtained their divine nature and their
reward, spoke thus: “ Where then,” the word where shows
their reflection. “ Where then was he who thus established
us,” that is to say, united us by the true notion of the soul
with our divine nature, which was before separated from us;
for whosoever is assisted by some body, remembers his
benefactor. In the same manner the gods, when they had
remembered their benefactor, had reflected on him, percoived
him in the soul which is the whole of causes and effects.
Why is he within the mouth ? Because he is evidently in
the ether of the mouth (Asya), as everybody will find on
reflection. Thus also the gods. Life is called Ayasya,
because, excluding all distinctions of the nature of speech,
etc., it was perceived by the gods within the internal ether;
therefore is life like Ayidsya, since opposed to all dis-
tinctions. it united the organs, as speech, etc., with their
divine nature. Hence it is called also Angirasa, the
essence of causes and effects ; for Angirasa is a compound
of Afiga and Rasa—Anga meaning members, causes and
effects, and Rasa essence, substance; the whole meaning,
therefore, is the substance, upon which causes and effects
depend. It is the essence of every thing, because unless it
were present, all would become without effect. The
meaning of the whole is:—Life ‘as the essence of causes
and effects, and as annihiiating ail distinctions, is the
common essence of causes and effects, and also purified ;
accordingly life, without further reference to speech, etc.,
is to be considered under the idea of the soul; for the soul
can but be perceived by its own notion, since good is
obtained by a notion that is not contradictory ; otherwise
ovil is obtained.

9. |1 a1 T A AN UL GEAT GEAFIXE AT ACATGT-
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The name of that deity is Dar ; for death is far (dur)
fromit. Farisdeath surely also from him who thus knows.
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If it be thought, that the purity of life has not been
proved, we ask, is not thus notion of the impurity (of life)
removed, since life is no place for the sin of contact, as
speech and the other organs are by well speaking, hearing,
smelling., etc. ? ‘ This may be s0; but since it is called the
essence of speech and the other organs as diffused through
all, there is an apprehension that impurity may ensue
through speech and the other organs, as it does by touching
a person who has touched a corpse”’ To this the Sruti
answers ;  Life is pure.” Wherefore? ' The name of that
deity is Dur” (far). The demons, coming in contaet with
life, were destroyed, as a clod of earth is by a stone. This
is the deity which, abiding in the body of the sacrificer of
the present time, has been found by the gods as abiding in
the mouth. It is a deity, because it is an object of devotion.
Because its name is Dar, (Durit,) its parity is proved by the
name of Duir. Whence again comes the name of Dur the
Sruti answers, “ because death, viz., sin, which is defined by
contact, is far (diir) from that deity of life. Duriti as the
name of life, shows its purity, because death, although
placed near, is yet removed from life, which by its nature is
free from contact. The reward of the wise is then
mentioned, ciz.,  Far is death surely from him,” from him
means from the person who knows in the above described
manuner. Therefore, he worships thus the true life which is
pure. Upasana (worship) is derived from upa, which means,
Manasa upa-agamya (having perceived by the mind) the
nature of a deity in the same way, as by passage of the
Sruti in the Arthavada (pr_aise) it is made known as an
object of worship—and from Asana, which means continued
reflection without interposition of worldly notions until the
idea is manifested, I am that deity, just as in the common
notion, T am a man. This is evident from such passages
of the Stuti, as: “ having thus become a god, he goes to the
gods,” and; “ what god art thou in the eastern quarter?”
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This deity then, after having destroyed the sin of
the deities, viz., death, made him depart, where the end
is of the quarters. There it fixed the abode of the
sins of the deities. Hence let no one repair to the outer
people, let him not follow sin, death.

“ This deity then.” It is said, that death is far
from it, but why again is death far from him who knows ?
The answer is because death is opposed to a knowledge of
such a kind; for sin, which is produced by the contact of
the senses with their objects, is opposed to a person, who
has the notion, that life is identical with the soul. Ho is at
variance, because he has the notion, that the soul is
different according to the differences of speech, etc., and
because his knowledge is produced by his own nature. On
the other hand, the notion, that life is identical with the soul,
is produced by the Sistra. In consequence it is proper to
say, that sin is far from one who has such a notion of life, be-
cause both are opposed to each other. Therefore, by the
words : “ This deity,” the Sruti shows the said meaning to
be sin, the death of speech and the other deities; for every
body dies by the sin produced by contact of the senses with
their objects in accordance with his natural ignorance.
Sin is therefore called death. Life, by the soul notion of
its identity with the soul, destroyed the death of the deities
who had the notion of the identity of life with the soul, and
is therefore called the destroyer. Sin, then, is removed from
a person who thus knows by his being at variance with it.
What did life again, when it has destroyed the sin, the
death of the gods? The answer is: “‘life made him depart,
where the end is of the quarters,” wiz., of tho eastern and
the other quarters. But as there is no end of the quarters
how can life make him depart there? The word “ quarter
is made for the purpose to designate the abode of the people
possessed of the knowledge of the Vedas; the country,
therefore inhabited by people who do not follow the Vedas,
is called the end of the country, the desert. Accordingly,
there is no blemish in the expression. The deity of life
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made depart there the sins of the deities and by contempt
fixed in various ways their abode among the outer people,
who are without knowledge of the identity of life with the
soul.

For, he is by bis nature produced by the contact of
the senses with their objects, and is therefore dependent
upon the living creatures. Hence let them not go to the
outer people, not approach them by intercourse in words or
other actions. By intercourse with them, intercourse is
made with sin: for he is the place of sin. The meaning
is: Let none repair to his abode which is defined by the
ond of the quarters, although it may not be inhabited by the
people, nor to that people, although it may be far from that
country.

1. @ @ om XEdami gl qeaE  gegAgEEEa
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That deity destroyed the sin, death, of those deities.
Then life, having overcome death, saved them.

By the words: *That deity,” the reward is men-
tioned, which for speech, etc., results from the knowledge,
that life is the soul which reward is to acquire the nature of
fire, etc. Then life, having overcome death, saved them.
This means: Life is calied the destroyer of sin death, be-
cause sin, death, which causes the separation of the soul
from life, has been destroyed by the knowledge that life is
one with the soul. Therefore this life, having overcome the
natural sin, or death, saved them, which means, caused the
deities of speech and the other organs to gain their divine
nature as fire, etc., which is not separated from them (after
the destruction of death).

12. @ ] Gr9R SMEEEECEl 331 JRIAUYSId QISHR-
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Life,thaving overcome death, saved the first speech.
When speech, having overcome death, was liberated, it
became fire, that fire, having become free after its
separation from death, shines forth.

“Life saved the first speech” ; first means the prin-
cipal, which is more efficacious than any other organ to
perform the ceremony of the Udgitha. The nature of
speech, which was saved after death was overcome, is thus
described: When speech, after sin or death was overcome,
had been liberated, it became fire which means, specch was
fire, before it became united with death, and became fire
again after its separation from death; so great is its
difference after its separation {rom death. This fire, when
reieased, shines forth after its scparation from death.
Before its liberation being allied with doath, it was not
shining, as it is at present; now again after its separation
from death, it shines forth.

13. @9 g qWUEIIEEE F31 GeIAIHSA § aeEcHIsd
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Then life, having overcome death saved the smell.
That smell, having overcome death, became wind. That
wind, having become free after its separation from
death, purifies.

In the same manner the sense of smell became air,
wind. Wind, liberated from death, purifies. All the parti.
culars are as before.
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Then life, having overcome death, saved the eye,

‘When the eye, having overcome death, was liberated,
BY
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it became Aditya. That Aditya, having become free
after its separation from death, burns.

Thus the eye becomes Aditya. He burns.

15, o9 ATRITRTIR] goRIgeId A1 RENSWAE g
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Then life, having overcome death, saved the ear.
When the ear having overcome death, was liberated, it
became the quarters ; the quarters after their separation
from death, are made free.

Thus the ear became the eatern and the other
quarters.
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Then life, having overcome death, saved the mind.
When the mind, having overcome death, was liberated,
it became the moon. That moon, having become free
after its separation from death, is resplendent. In this
manner that goddess having overcome death, saves the
present sacrificer. Whosoever thus knows, obtains his
due reward.

Mind is resplendent as moon. As the deity of life,
having in its identity with speech, etc., as fire, etc., over-
come death, saved the former sacrificer, so she saves also
the present one. He who knows, that life is the same with
speech and the other four organs in their state as fire, etc.,

‘obtains the state of life, which he has worshipped, be it as
fire, oto.
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Then life for its own sake praised by the Udgitha
the primeval food ; for whatever food is eaten, the same
is eaten by life. On this it subsists.

“ Then tor its own sake,” that is to say, as by speech
and the other organs for their own sake praise was offered,
so also by the principal life, when it had praised in the
three Pavamana-Stotras the reward which is the state of
Prajapati, common to speech and the other organs, it praised
it in the nine remaining Stotras food for its own sake. The
connexion of desire with the -agent is authorized by the
Upanisad, as has been mentioned before. How again must
it be understood, that life praised the primary food for its
own sake? To explain this, the cause is mentioned in the
words : “ for whatever,” etc. The word food means here
common food ; for whatsoever food in this world is eaten by
any living individual ‘the same is gaten by life”. Prana
(life) with the preposition Pra is detived from Ana. Ana,
with a final ‘s’, (Prinas) means cart, with a final vowel
(Prana) life. The meaning is: this is eaten by life. And the
primary food is not only eaten by life; but life subsists on
it, when it is transformed into the substance of its (life’s)
own body. Therefore the primary food is praised by life
for the sake of its own subsistence.

All that is eaten by life, is for its own subsistence;
therefore the sin, which arises from the contact with the
excellence of performance, is not in life as it is in
speech, etc.
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The gods spoke: ‘ All this is only so much. What-
soever food there is, is praised by thee for thy own sake.
Let us eat of that food." Life answered : * Do enter me.
They with the words: ‘ Let it be s0,” everywhere entered
life. Therefore whatsoever food is eaten by life, satis-
fies them. Him enter his own 3 he is the preserver of
his own, he is pre-eminent; he walks before, he is an
eater of food, he is the lord paramount who thus knows.
He who against one who thus knows, amongst his own
becomes a rival lord, is not able to support his depen-
dents. On the other hand, whosoever becomes a
follower, of such a one, and whosoever, following him,

strives to support his own dependents, is able to provide
for them.

“The gods.” ‘But it is not improper to assert, that
the food was thus eaten merely by life, since it is evident,
that food is also the cause of the support of speech, ete. ?’
There is no fault in this, because the support is obtained by
the means of life. How again is the food supplied by life,
in support of speech and the other organs ? To explain this,
it is said: “ The gods.” (Deva) speech and others, (they
are called gods, Deva, because they manifest their own
nature,) “ spoke ” to the principal life. ‘* All this is only so
much ”; hence there is no more than this. * Whatsoever
food,” the cause of the support of life, is eaten in the world,
is praised by thee for thy own sake, “ which wmeans is
transformed by thy praise into thy own substance. We
also are unable to subsist without food; therefore let us
afterwards for our own sake eat of thy food. Life answered :
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All of you, if desirous of food, everywhere enter me.” When,
life had thus spoken, they surrounded and entered life with
the words, ' Let it be so.’” Thus the good foed, the support
of life, which is eaten by life, satisfies spcech and the other
organs which entered life by its command ; but by their
own will they have no connection with food. Thercfore, it
g‘s proper to assert, that food is eaten merely by Iife.

Therefore ” Because the deities of speech and the other
organs by taking refuge to life had entered life in accordance
with its command, * therefore whatsoever food people eat
by life, the =ame satisfies them, viz., speech and the other
organs. Whosoever knows that life is the support of
speech, etc., and also knows that the five organs depend
upon life, “ him enter also his own,” his relations, as speech
and the other organs enter life, which means, he is the
supporter of his relations. ‘° He is the prescrver of his
own” who have entered him, by his own food, as life is of
speech, etec. Thus ‘“he is pre-eminent”. “ He walks
hefore,” he has the precedence, as life among speech, ete.

Thus he is an eater of food,” which means, he is without
disease. "' He is lord paramount,” and to guide them he
becomes their preserver as independent iord, as life of speech,
ete. He “who thus knows,” riz., life, will obtain the above
mentioned reward. But he who against one who thus
knows, viz., who thus knows life, * amongst his own,” amongst
his relations, * becomes a rival lord,” like the demons who
strove against life, * is not able to support his dependents .
On the other hand, “ whosoever amongst his relations
becomes a follower of such a one,” of a man who has that
knowledge, as speech and others were of life, " and whosoever,
following such a person, strives to support his own
dependents,” as speech and the other senses. following life,
strove to support themselves, “is able to provide for them,”
not any other who acts on his own will.
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He who abides in the mouth, is Angirasa ; for he
is the essence (Rasa) of the members (Anga). Life is the
essence of the members; for life is the essence of the
members ; therefore, for the reason, that any member,
from which life has departed, becomes dry, life is the
essence of the members.

Ail this is declared to be the reward, resuiting from
the knowledge of the qualities of life. To establish the
idea, that life is the essence of causes and effects, life is
named Angirasa. Before it was said: “This (life) is
Angirasa’ ;' but there was no reason assigned, why it is
Angirasa ; to explain this reason, it is now said: “He who
abides within the mouth, is Afgirasa.” For it depends upon
this reason, that life is the essence of causes and effccts ;
afterwards the dependence of speech and the other organs
upon life is stated. How is this dependence to be proved ?
To answer_this it is said; “He who abides within the
mouth is Angira<a.” Hence it is taken according to its
former doscription. The next sentence: ' Life is the
essence of the members,” is to remind of the meaning that
has been explained before. How is life the essconce of the
members ? The answer is: ~ For life™; the word ‘ for’ is
used to show, that the essence of the members is well known.
It is well known, that life is the essence of the members, but
not-that speech and the other organs of the essence. There-
fore it is proper to remind of this by the words: * Life is.”
How is it again well known? To answer this, it is said.
* Therefore.” The word -~ therefore,”” which conveys the
idea of conclusion, must be connected with the last part
of the sentence. ' For the reason that any member from
xvhich life has departed, becomes dry,” without essence,

therefore ” this is the conclusion, “life is the essence of
the members™™. Hence it is evident, that life is the
substance of causes and offects, because, when it is not
there, dryness, death, ensues. Therefore all living creatures

! Page 61.
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live through it. Therefore in preference to speech and
the other organs, life is an object of worship. This latter
is the meaning of the whole deduction.
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This is also Brhaspati. Speech is Brhati. Life is the
preserver (Pati) of Brhati ; therefore it is Brhaspati.

“This is ” Life is not only the substance (soul) of
causes and effects which have become forms and works,
but also the substance of the Rk, Yajus and Sama Vedas,
which have become words. By the praise of life as the
soui of ali, it is exalted for the sake of worship. ** This,”
well known ° Angirasa,” is also Brhaspati. Why ? The
answer is: ' Speech is Brhati,” the Vedic metre Brhatr.
composed of thirty-six syllables. Further, Anustup is
speech Why ? Because it is said in a passage of the
Sruti: “ Speech is Anustup.” And this Anustup, which is
like speech, is contained in the Brhatymetre.! Therofore
it is proper to declare it as a well-known fact, that “ speech
is Brhati '. Morcover all the Mantras of the Rg Veda aro
contained in the Brhati, because life is praised as ‘ Brhati’
as a pas:age of the Srutisays: ° Life is Brhati” * Let it
be known, life is the Rk,” says another passage of the
Sruti. Further: The Rks are included in life, because they
partake of the nature of speech. To prove this, it is said :

*This life is the preserver of this specch, Brhati, Rk,
because it proluces the Rk; for the Rk is dependent upon
the wind, produced by the digestive action of the stomach.
Lastly, life is the preserver of speech for preserving it ; for
speech is preserved by life, because without life (breath) it
is impossibie to pronounce a sound. Therefore Brhaspati
is the life, substance of the Rks. This is the meaning of
the whole.

'The Anustup, of 32 syllables, is contained in the Brhati of 36
syllables, as the smaller in the larger number.—A. G.
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This is also Brahmanaspati. Speech is Brahma.
Life is the preserver (Pati) of speech ; therefore life is
Brahmanaspati.

sze 18 also the substance of the Mantras of the Yajus.
Why ¢ ““ This also Brahmana%patl Speech is Bra.hma,
that is to say, Yajus, which i iy a kind of speech, “ Of this,”
speech, Yajus, Brahmana, “life is the preserver” (Pati).
Therefore it is called Brahmanaspati, as before. How
again is this known? The answer is Brhati and Brahman
mean the Rk and Yajus, not any thm" else ; for since at
the conciusion of this subject it is said: = Speech is Sama,”
it is evident that the Suma Veda is the same with speech.
In the same manner, if speech is Brhati, speech Brahman,
and both therefore the same with speech; it is proper to
maintain, Rk and Yajus are Brhati and Brahman, for they
are remaining; for as the Sima is mentioned last, the re-
maining two must be the Rk and Yajus. This follows also
from tho difference occurring in speech ; for Rk and Yajus
are different kinds of speech. Therefore it is right to say,
that they are the same with speech. And also from the
fact that if this wcre not the case, there would not be any
distinction between them. The word: *‘ The Sama is the
Udgitha,” clearly shows the use of a distinct name. There-
fore it is also proper to employ the distinet names of
Brhati and Brahman; otherwise, if distinct names were not
fixed, there would be no sense. Further, if special names of
them were a mere sound, there would be a repetition of the
same.)! And the names of the Rk, Yajus, Sama, Udgitha,
are also successively mentioned in the Sruti.
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This is also Sama. Speech is Sama. Sama is Sa and
Ama. Therefore the Sama has the nature of Sama.—
Because it is like (Sama) a bee, like a gnat, like an
elephant, like these three worlds, like this all, therefore
again it is called Sama. He obtains unity of nature
with Sama, or unity of place who thus knows this Sama.

“This is also Sama.” Why? The answeris *“ Speech
is 8a,” viz., whatsoever is included in the feminine gender is
Sa, speech; for the demonstrative pronoun Sd denotes all
that is included in tho feminine gender. In the same
manner this life is Ama, viz., Ama means all that is in-
cluded in the masculine gender. How hast thou obtained
my masculine names? The answer is: By iife. How
hast thou obtained my feminine names ? By speech, as
another passage of the Stuti says. Both, the names of
speech and life are included in the sound of the Sdma.
Accordingly the name of Sama means a song, consisting of
the whole of the letters, words and senlences, and depending
upon life : therefore the name of Sama is nothing elsc but a
compound of the names of life and speech because each
letter, etc., is produced by and dependent upon life. " This
life is Sama” and ‘speech is Sama”. Because the repetition
of Sama shows, that Sama partakes of the nature of spcech
and life, viz., as compounded of the words Sd and Ama,
‘“ therefore the Sama,” viz., the songs, which cousist of the
whole of the letters, words and sentences must be compre-
hended under this idea of Sama. The connection of the
next sentence is: ‘ Because it is like” (Sama ail which is
afterwards mentioned, “therefore again it is Sama”.-~The
word ‘‘again” shows the possibility to explain the meaning
Sama in another way by the term of Sama (like). In what
way is the likeness of life assumed ? The answer is: It is
“like (Sama) a bee,” viz., the body of a bee, “like a gnat,”

B 10
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viz., like the body of a gnat, * like an elephant,” viz., " like
the body of an elephant, “‘like these three worlds,” viz., like
Prajapati, whose body is the three worlds,” “like this all,”
like Hirapyagarbha, whose form is the world, which is
entirely found in ail individual bodies, in the bee as well
as in all others, as the idea of cow is found in all individual
cows. This is the likeness (identity) of life. Again, this
identity is not merely found in the different bodies in pro-
portion to their size, because life has no shape and is
everywhere; nor is the identity in the individual bodies on
identity of contraction and expansion, as a light contracts
in a jar and expands in a place; for the Sruti says: * All
these are like, ail are without end.” There is, however, no
contradiction between its being everywhere and its being
limited to a certain size in the different bodies. He, who
thus knows the life whose name is Sama under the idea of
sama (identity), viz., the life, whose greatness is declared in
the Sruti obtains this reward, viz., “ he gains unity of nature
(S8ayujya) ' with Sama,” riz,, with life, that is to say, unity
of body organs and knowledge, or unity of place, that is to
say, the same world, according to the power of his inedita-
tion, wviz,, he who knows Sama, life, who meditated on it,
until the knowledge of the identity -of life with the soul
became manifest.
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This is also Udgitha. Life is Jt; for by life all
this is, upraised. Speech is Githa. It is Ut and Githa,
therefore it is Udgitha.

“This is also Udgltha.” The name of Udgitha
means here neither a period, a special division of the Sama

! Siyujya, a kind of salvation, of which five kinds are stated.
1. Salokya, the abode in the same world. 2. Sirshti equal pros-
perity. 3. Samipya, vicinity. 4. Sirupya, likeness of form. 5.
Ekatva, unity or identity of nature.
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Veda, nor the portion, referring to songs (Udgana), because
the Udgitha is included in the description of the Sama,
which means here life (Sama). Why then is life Udgitha ?
The answer is;  Life is Ut; for by life is all this,”” the
universe, " raised up” (Uttabdha), that is, supported. The
name Ut, which elucidates the meaning of Uttabdha, shows
a quality of life. Therefore in accordance with the single
words in the compound of Udgitha, Ut means life, and
Githa speech. This Githa after the meaning of the name
derived from Gai (to sing) is speech ; but with the exception
of the sound Githa (song) there is nothing in any part of
the Udgitha whick refers to singing. Therefore the asser-
tion that life is Udgitha is proper, viz., Ut is life, and Githa
speech dependent upon life; both terms, thus compounded
in one term form Udgitha.
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There 1is also a narrative: Brahmadatta, the
grandson of Cikitana when drinking the resplendent
Soma juice, spoke: ‘ Let this resplendent juice cut off
the head of this man, if Ayasya Angirasa performed the
Udgitha by any other than this.’ Therefore he
performed the Udgitha by speech and life.

To show the firmness of the just explained mean-
ing, a narrative is commenced with the words : ~ There,” that
is, with regard to the meaning just explained, a narrative
is also known. ' Brahmadatta,” by name, the young
grandson of Cikitina when drinking at the sacrifice the
resplendent Soma juice, spoke : “* Let this resplendent juice,”
that is here in the sacrificial cup and drunk by me, “* cut
off the head of this man,” of me speaking falsely, which
means if I speak falsely. How again is the meaning of
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falsehood implied in the words of the Upanisad? “If
Ayasya (he is called Ayisya Angirasa, because his name is
derived from the principal life), the performer of the Udgitha
in the assembly of the former Rsis, who created the word ”
* performed the Udgitha by any other,” by another deity
beside speech and life, “than by this,” 2., by the above
described iife in union with speech,—then let me be a
speaker of falsehood, let the Soma cut off the head of me
who has asserted something contradictory to the nature of
the deity. In these words he made an imprecation, and
shows thorefore the necessity of the strength of the faith in
the knowledge, that life is the Udgitha. The sruti confirms
by its own word the meaning conveyed by the narrative,
viz., by speech, dependent upon life, and by life, transformed
into his own nature, the Udgitha, Ayasya Angirasa,
performed the Udgitha. This meaning is established by
the imprecation.

25. o Baer e 7 € 37 wafy gy € qeg § T Q@
& geRifasd Rty afeaa @ am
EaCETAasd  FATOEARY e fearea TS
ae] € vafy wali g € o TR & 97 ||

He who knows the wealth of that Sama here,
obtains its wealth. The musical notes are its wealth.
Therefore let one who is to perform the duties of a
Rtvik, desire to acquire the musical notes together with
speech. By that speech which has obtained the
musical notes, let him perform the rites of the Rtvik.
Therefore people are desirous to look during the sacrifice
upon the sweet-toned performer of the Udgitha as upon
a rich man ; for people desire to look upon him who has
obtained wealth. He obtains wealth, who in such a
manner knows the wealth of this Sama.
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“Of that Sama here.” The word * that’ connects
it with the above-described life. The term “here’’ shows
it as by a gesture as being present. He who knows the
wealith of life which is called by the word Sama. obtains
what ? “He obtains its wealth.”” This is the reward
which the Sruti shows as an inducement to the hearor, iz.,
“ The musical notes are its wealth.,” The musical notes,
the sweet sound, produced in the throat, are it+ wealth, its
ornament; for a song, adorned with these notes, obtains
wealth. Because this is so, “ therefore let him who is to
perform the duties of the Rtvik,” the song of the Ritvik,
wmz., the Udgata—who is anxious to exhibit the wealth of
the Sama by its note, desire to acquire in speech the musical
note, dependent upon speech. This, however, is established
in the course of explaining the topic, that the tones of the
Sama are necessarily musical notes, and that the musical
notes are not acquired by mere deqire, but by the cleaning
of teeth and the drmklng of oil, ete. * By that speech,” that
purified speech, ‘ which has obtained the musical notes, lot
him perform the rites of the Rtvik™”. '~ Therefore.” Be-
cause the note has become the property (Svabhuta) of the
Sama, and hence the Sama is adorned with the notes as with
wealth (Sva), ‘‘ therefore people are desirous to look during
the sacrifice upon the sweet-toned performer ot the Udgitha,
asupon a richman ’; for it is weil known, that “ people desire
to look upon him who has obtained weaith ” (Sva). A person
who has fully obtained the reward resulting from hlq
knowledge of this quality, is described in the words: “He
obtains wealth who in such a manner knows the wealth of
this Sama.”
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He who knows the gold of this Sama, obtains
verily its gold. The musical notes are its gold. He
verily obtains gold, who in such a manner knows the
gold of this Sama.
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Now another quality of .zhe Sama is explained, viz.,
to be possessed of gold. This refers also to the sweetness
of the notes, with the difference, however, that, whiie the
former designated the sweetness of the notes, produced in
the throat, the latter means gold only figuratively.  He
who knows the gold of the Sama, obtains verily its gold.”
The meaning is since the same word Suvarna, denotes a
musical note, (Suvarna from Su, good, and Varna letter)
and gold (Suvarpa) common gold becomes the reward of
him who knows this quality. Its musical note is, as it
were, its gold. * He who knows the Sama in such a manner,
verily obtains its gold,” just as it has been described before.
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He who knows the abode of that Sama here,
abides. Speech is its abode ; for it is well known, that
this life verily abides in speech, some say, that it abides
in food.

Then the quality of abiding is explained, viz., ‘‘He
who knows the abode of this Sama . The Sama abides in
speech ; therefore speech is called the abode. He who
knows this quality of abiding of the Sama, * abides . Tt is
proper to assign this quality to him, because it is said in
the Sruti, according to the manner in which it is wor-
shipped”. To him, who, as in the former description, is
desirous of the reward, and wishes to know which is the
abiding place of the Sama, the answer is given: ‘' Speech is
the abode of the Sama.” Speech means the organs of sound
at the root of the tongue and elsewhere.? This speech is
the abode. Therefore it is said: *“ For it is well known,”
because it is well known, that this life abides in speech, in
the organg of speech, the root of the tongue, etc., therefore

' Viz, of the chest, throat, head, root of the tongue, teeth, nose,
lips, and palate.—A.G.
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‘s‘peech is the abiding place of the Sama. ‘‘ Some,” other,

say, that it abides in food,” that it is well known to
abide there. And because neither of these two opinions is
blamed, therefore it is optional to assign the quality of
abiding either to speech or to food.
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Therefore afterwards the rite of the Abhyaroha of
the Pavamana-Stotras is defined. The praiser verily
praises the Sama. Where he praises it, there let him
mutter these Mantras: From the unreal lead me to the
real, from darkness lead me to light, from death lead me
to immortality. In the words of the Mantra: From the
unreal lead me to the real, death is the unreal, the real
immortality ; from death lead me to immortality, which
implies, render me immortal. Further in the words: From
darkness lead me to light, death is darkness, light
immortality ; from death lead me to immortality,
which implies render me immortal. In the last Mantra :
From death lead me to immortality, there is nothing
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concealed.—Then in the remaining Stotras let him praise
the primeval food for his own sake. Therefore in those
Stotras he may choose a blessing. Whatever desire he
may desire, the same he may choose, viz., the Udgata
who thus knows. Whatever desire he may desire, either
for himself or the sacrificer, the same he accomplishes by
the recital. This verily overcomes the worlds. There
is verily no doubt to be worthy of the worlds for him
who thus knows this Sama.

For him who thus knows life, the rite of muttering
prayers is appointed. The perfection in muttering prayers
which one who thus knows has acquired, is called his
knowledge ‘ Therefore afterwards”. Because the rite of
muttering prayers, the reward of which is the ascension
(Abhyiroha) to a divine state, must be performed by one,
perfect in knowledge, ‘therefore” 1t is defined. The
muttering of prayers by its connection with the Udgitha
might be performed at any time but according to the word
of the Sruti: “ Pavamanam,” a time is fized for them, and
although the rite is herewith assigned to the three Pavamana-
Stotras, yet the time is again restricted by the words: * The
praiser, verily praises the Sama.” “ Where,” at what time
‘he,” the praiser, " praises,” commences the Sama, * there,”
at that time let him mutter these Mantras. The rite of
muttering these Mantras, is called Abhyaroha (ascension),
because a person who thus knows, directly ascends (Abhi-
mukhyena arohati) to the state of a god. The piural Etani
(these Mantras) shows that three Mantras of the Yajus are
meant. These Maniras must be read according to the accent,
which is in the Brahmana, and not as it is in the Mantras,
as the second case (Etani) proves,' and also their being found
in the Brahmanga.® The rite of muttering must be performed
by the saocrificer.

1 Otherwise the third case would be required.—A.G.
% V4z., the Satapatha Brihmana.
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The following are the Mantras of the Yajus: ‘* From
the unreal lead me to the real, from darkness lead me to
light, from death lead me to immortality.” As the meaning
of the Mantras is concealed, the Brahmana itself explains
it: “In the words of the Mantra : From the unreal iead me
to the real, death is the unreal”; ‘“‘death” it is calied,
because his knowledge and works arise from his own
nature; unreal ” it is cailed from the very tow degree of
its existence. ‘' The real immortality,” * tho real,”” know-
ledge and works, derived from the Sistra, are 1mmortahty,
because they are the cause of it Therefore * flom the
unreal,” wiz., from unreal works and from ignorance. *lead
me to the rea‘ ” wiz., to such works and knowledge, as are
derived from the Sastra, that is to say, produce the state of
the soul, by which the nature of a god is obtained. The
meaning of the whole sentence is given in the words:
* which implied render me immortai.”” Thus also in the
next Mantra: From darkness led me to light, death is
darkness ”’; for évery ignorance, from its natural tendency
to screen, is darkness; this as the cause of dying, is death,

“Light immortaiity,” the divine nature, contrary to the
former (darkness); knowledge, by its natural tendency to
manifest, is light; this is immortality, because its nature is
exempt from destruction. Thercfore: * From darkness lead
me to light,” as before, means: ‘' From death lead me to
immortality,” which impiies, " render me immortal,” that is,
grant me the divine stale of Prajapati as reward. The first
Mantra means, from a state without causality produce a
state that has causality. The second Mantra, however,
means, from a state that has causaiity, but which is yet
subject to ignorance, produce a state, where the whole effect
is accomplished. In the third Mantra: * From death lead me
to immortality,”” the whole meaning of the two preceding
Mantras is given as conclusive. In the third Mantra, there-
fore, there is not, as in the two preceding, the meaning con-
cealed, but it is the real meaning of the text. * Then,” having
made the song of the sacrificer in the three Pavamana-
Stotras, “in the remaining Stotras let him,” the Udgata’

! The priest who knows the Sama Veda.
B 11 as
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who knows life and has obtained the nature of life,
“ praise the primeval food for his own sake’' in the same
way, as life did. Because such an Udgidta knows life
thus, in the manner, before described, and hence, like life,
is able to accomplish the desire; ' therefore he,” the
sacrificer, ‘may choose in those Stotras,” at the recital of
them, “a blessing’. * Whatever desire he may desire, the
same he may choose,” ask as a boon, viz., " the Udgata
who thus knows . “ Whatever desire the Udgata desires ”
asks, “either for himself or for the sacrificer, the same he
accomplishes by the recital.” In this sense it is said, that
the acquirement of life in its identity with the soul takes
place by knowledge and works, and therein is no apprehen-
sion of any doubt. It may, however, be matter of doubt,
whether in the absence of works life is obtained or not.
To remove this doubt, it is said: “ This verily overcomes
the worlds.” “This verily,” this knowledge of life alone,
separated from works, “ overcomes the worlds,” is the cause
of gaining the worlds. * There is verily no doubt to be
worthy of the worlds,” nor even a desire; for if one has the
firm knowledge, that life is the soul, he has no doubt that he
will obtain it; for a man, who is in a village, does not doubt,
like one in the desert, whether he may arrive at the village.
There may be indeed a doubt for one who has not the know-
ledge of the soul, which is yet far from him, but not for one
who has it; he ' therefore has no apprehension that he
should not acquire the state of life as identical with the
soul. For whom is there not such an apprehension? * For
him who thus knows the Sama’’ to be life, in accordance
with the greatness, as has been explained, for him therefore
who knows: I am the life, inaccessible to the sins of the
demons, which consist in the contact of the senses with
their objects; I am purified; I am speech and the other
four organs, 2 which by their dependence upon me have
obtained their original nature, as fire, wind, etc., which are
free from the blemish of the sins of the demons, produced
by the contact of the senses with their objects, in

1 Who knows that life is identical with the soul.
3 Viz., nose, eye, ear and mind.
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consequence of natural knowledge, and which by dependence
upon me are the cause of the connection of the primeval
food with all the elements; I am the soul of all the elements
as the common essence of them; I am also the soul of
speech, embodied in the Rk, Yajus, Sama and Udgitha,
because I pervade them and am their cause. When I have
obtained the state of the song of the Sama, my external
wealth, or ornament is the sweetness of the notes. When
I have obtained the golden state, figuratively speaking, the
sweetness of the notes, the state of the song, my organs are
the various places of the throat, etc. Possessed of such
qualities, T pervade with my whole nature all living beings
down to the smallest insect, for I am without shape and
everywhere. He will attain such a reward, whose worship
manifests such a knowledge.

FOURTH BRAHMANA
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This was before soul, bearing the shape of a man.
Looking round, he beheld nothing but himself. He said
first: ‘This am I Hence the name of I was produced.
Therefore even now a man, when called, says first: * It
is I, and tells afterwards any other name that belong
to him. And because he as the first of all of them
consumed by fire all the _sins, therefore he is called
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purusa. He verily consumes him, who before this
strives to obtain the state of Prajapati, he, namely,
who thus knows,

“ This was before soul.” How the state of Prajapati
is obtained by the united effect of knowledge and works has
been described, and also, how it is obtained by the mere
knowledge of life, by passages as: ' This verily overcomes
the world,” etc. By descriptions of the omnipotence and
other attributes of Prajapati, who is the embodied reward,
in the creation, preservation and destruction of the world,
the eminence of the reward, resulting from knowledge and
works, in accordance with the Vedas is further to be
described. For this object lhe present Brihmanpa has been
commenced. This description sets forth the praise of the
knowledge and works obtained by the practicai' part,
because they are of great power. But it is at the same
time intended to show, that the whole reward, resu:ting
from knowledge and works, has a worldly tendency ; for it
is said, that it is subject to fear and unhappiness; it is
further involved in the connection between cause and effect,
and as a manifestation of the gross organism’ it is not
eternal. The sccond part of the Vedus, on the other hand,
is intended to show the liberation, resulting from the mere
knowledge of Brahman, which will hereafter be explained ;
for he who is not dissatisfied with the objects of the world,
subject as they are to the division of cause and effect, ete.,
has no desire fo obtain the know.edge, that the soul is one
and all, as a person who is not thirsty has no desire to
drink. Consequently the description of the reward, resulting
from knowledge and works, is made for the sake of the
second part. With regard to this, it will be said: * This
should be known by him.” ** This is better than a son.”

“This was before the soul.” The soul is here defined
as Prajapati, the first-born from the egg, the embodied soul, as

' Ceremonial part of the Veda.
¥ Vide p. 39 note.
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the result from his knowledge and works in accordance with
the Vedas. He was what ? “ This,” produced by the division
of body * was the soul,” not separated from the body of
Prajapati; ‘‘ before,” before the production of other bodies.
He was also bearing the shape of man, which means, that
he was endowed with head, hands and other members he
was the Viraj, the first-born. Looklng round,” reflecting,
who am I, and of what nature, " he beheld nothing but
himself,”” the fulness of iife, the organism of causes and
effects. He beheld only himself as the universal soul.
Then endowed with the recollection of his Vedic knowledge
in a former birth, “ be said first ; This am I,” viz., Prajipati,
the universal soul. “ Hence,” therefore, because from the
recollection of his knowledge in a former world he called
himself I, therefore his name was 1. The name of I, as
proved in this Upanisad, and therefore in the Sruti, will
afterwards be explained.

1 1]

* Therefore,” because this happened to Prajapati, as
the cause, therefore it happens also to the living creatures,
his effects ; for even now a man ‘ when called ” addressed
with: ‘Who art thou ?’ says first: ‘It is 1, denoting him-
seif with the name of the soul as the cause, and when
afterwards asked for his special name, the name of this
special individual, he answers by: ‘I am Devadatta, or
Yajiiadatta,” etc.; he telis the name, which was given to
this individual person by father and mother. ~ And because
he,” Prajipati in a former birth, which is thie cause, as the
first of those who were desirous to obtain the state of
Prajapati by the exercise of reflection on works and know-
ledge, viz., ‘ as the first of ali of them,” of all those desirous
of obtaining the state of Prajapati,—consumed by the
perfect exercise of reflection on works and knowledge all
the sins of contact, which are obstacles to the acquirement
of the state of Prajapati,—because such was the case,—
therefore he is called Purusa, because he, Purvam Ausad,
(first burned). As that Prajapati, by consuming all opposite
sins, became this Purusa Prajapati, so aiso any other con-
sumes, reduces to ashes, by the fire of the practice of his
reflection on knowledge and works. or only by the force of his
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knowledge. He verily * consumes ”. Whom ? “ Him who be-
fore this sage strives to obtain the state of Prajapati.” The
sage is pointed out as he who thus knows, who according
to his power manifests his reflection on knowledge. ‘ But
is it not useless for any one to strive for the state of
Prajapati, if he is consumed by one who thus knows?’
There is no fault in this; for consuming means here oniy,
that the highest state, that of a Prajapati, is not obtained,
because the eminence of the reflection on knowledge is
wanting. Therefore by the words: “ He consumes him,”
is it meant, that the perfect performer obtains the highest
state of Prajapati, he, who is less perfect, does not obtain
it, and by no means, that the less perfect performer is
actually consumed by the perfect ; thus it is said in common
life, that a warrior who first rushes into battle, consumes
his combatants, which means that he exceeds them in
prowess.
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He was afraid; therefore man, when alone, is
afraid. He then looked round: Since nothing but my-
self exists, of whom should I be afraid ? Hence his
fear departed; for whom should he fear, since fear
arises from another.

To show that the reward of knowledge and works, as
set forth in the Karma Kinda, which is the state of
Prajapati, praiseworthy as it may be, does yet not over-
come this worid, it is said: “ He was afraid,” viz., this
Prajapati, who is called the first-born embodied soul, bear-
ing the shape of man, was afraid, as we and other creatures
are. Hence it is said: Because he, bearing the shape of
man, endowed with an organised body, was afraid in
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consequence of his desire against his destruction, * therefore
man,” on account of his likeness with Prajapati, also now,
when alone, ‘‘is afraid . And further as with us, so also with
Prajapati, the true knowledge of hims<elf (the soul) is the
cause, that the desire against one’s destruction is removed.
Hence it is sard: “ He looked round.” How ? The answer
is: “ Since nothing but myseif,” but the soul, not a second
thing, exists, “of whom should I be afraid,” while there is
no cause of my destruction. ‘' Hence,”” from tho true
knowledge of himself (the soul) Prajapati’s * fear departed,”
for his fear is merely the effect of his ignorance, which
cannot remain with true knowledge, wherefore it is said:
“For whom should he fear,”” wviz., he who fears, and the
meaning which is intended, is, when truth has been
ascertained, fear is removed, since fear arises from a second,
from another thing, and a second, another thing, is merely
the production of ignorance; for a second thing, of which
there is no knowledge, cannot be the cause of the origin of
fear. Thus it is said 1n a Mantra: What blindness of mind,
what distress exists for him who is conscious of the
unirersal identity ? And it is also proper, that by the
knowledge that ail is one, the fear'is removed; for the
knowledge of a second, from which fear may arise, is
removed by the knowledge that all is one; hence there is
nothing, from whence it could arise. Here it is asked:
Whence was produced Prajapati’s knowledge, that all is
one, or who instructed him ?

Either the knowledge manifested itself without
instruction. Then the same should be the case with us and
similar beings. Or it is derived from impressions received
in a former birth ; then the knowledge that all is the soul,
is useless; for ¢n this case, as the knowledge of Prajapati,
although existing when he was in the state of a former birth,
did not remove the cause of the contrary ignorance, because
on account of his ignorance he was afraid, so also is the
knowledge of the identity of the soul useless for every one.
And if you, lastly, say, that the knowledge removes the

! Or of his desire for his preservation.
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ignorance at the time of death, we also object, because, as
before, it must again be connected with a prior knowledge,
whence arises the logical fault of a too general argument.
Hence it must be concluded, that the knowledge of the
identity of the soul is useless.

We deny this, on the ground that the knowledge of
Prajapati is produced from the most powerful cause; for as
in common life strength of intellect and extent of memory
are observed with him from the time of his birth, who has
acquired various efficacious causes by his pious actions, so
also with regard to the eminent birth of Prajipati. united as
it is with efficient causes, which are purified by his having
consumed all sins, the effects of opposite causes, by the
power of moral merit, of knowledge and of liberty from
worldly desires. Hence it is proper to maintain, that
Prajapati’s knowledge of the identity of the soul, produced
at the time of his birth, has arisen without any instruction.
In this respect says the Smrti: * Whose four qualities, his
unbounded knowledge, freedom from passion, power and
moral merit are innate.”

If you say, 'if they are innate, fear is impossible, for
darkness does not rise with the sun, we deny this on
the ground, that the notion of innate knowledge has
mercly the meaning to exclude instruction from another.
If your opinion is, ' that faith, devotion and reverence are
no causecs of knowiedge, and that such causes of knowiedge,
as faith, devotion and reverence, assigned by the Stuti and
Smrti in such passages as: ‘‘ The faithful whose mind is
devoted to oniy one object, whose senses are subdued, gains
knowledge,”’' * Thou shalt know it by reverence,”” -have
no causality,” and if you moreover say, = that our moral merit
in our former birth is the cause of our knowledge (in the next
birth) as it is the case with Prajapati,” we do not agree, be-
cause we must attend to the distinction of general and special
causes, as well as of qualified and unqualified causes ; for
in the common life obtains a manifold division of causes

! Bhagavad-Gita, Fourth chapter.
* Ibid.. C. 1.
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with regard to effects dependent upon a cause; in the same
manner of general causes. These as well as special causes
are again divided into qualified and unqualified causes. To
show this by an instance we chose the perception of form, as
an effect from a variety of causes. Here the perception of
form in the dark, without light, by animals roaming at night,
is caused by the contact of the eye with form. The cause or
perception of form by the Yogis is the mind aione; for us
it is the contact of the eye with form through light.
Further by the division of light into sunlight, moonlight,
etc., are produced the general divisions of the cause. More-
over there is the other divison of light, light especially
qualified and light not qualifiel. In the same manner the
cause of the knowledge of the identity of the soul is some-
times work performed in a former birth, as is the case with
Prajapati; sometimes penance, as the Sruti says: By
penance search for Brahman ;! sometimes instruction from
the teacher, as follows from such passages of the Sruti and
Smrti: “ A man, who has a teacher, knows.” “The
faithful acquires knowledge.” “Do thou know it by rever-
ence.” ‘‘ From the teacher he must be known, secn, heard,”
ete. Faith, devotion, etc., are direct causes to obtain that
knowledge, as they effect separation from vice and from
other causes of the contrary. The same is the case with
the hearing, thinking and mental intuition of the Vedanta,
because here is comprehended the present object of know-
ledge itself, and also because by the annihilation of sin and
other obstacles the true knowledge of the soul and the mind
from its very nature produces that knowledge. Therefore
faith, reverence, etc., are real causes of knowledge.
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He did thus not feel delight. Therefore no body,
when alone feels delight. He was desirous of a second.
He was in the same state as husband (Pati) and wife
(Patni) are when in mutual embrace. He divided this
two-fold. Hence were husband and wife produced.
Therefore was this only a half of himself, as a split pea
ts of the whole. Thus verily has Yajnavalkya declared
it. This void is thus completed by woman. He
approached her. Hence men were born.

From thlb also follows the Worldly state of Prajapat.,
viz., because ‘' He,” Prajapati, ‘‘ did thus not feel delight,”
which means, Wwas unhappy, like us and others at the
present time; ‘therefore,” in consequence of the state of
loneliness, etc., ‘' no body, when alone, feels delight”. De-
light means the pleasure, derived from the union w1th a
desired object. Unhappiness is called the state of mental
distress, following the separation from an object of desire,
to which one is attached. For the removal of this un-
happiness “ he was desirous of a second,” of a wife able to
destroy the unhappiness. And while he thus longed for his
state was as of one, embraced by a wife. And because by
wife this state he desired something real, he was of such a
state. Of what state? In such a state, as in common life
husband and Wlfe are, when in embrace for the removal of
unhappiness. He,” thus. divided this “ self,” which was
of such a kind, ‘‘ two-fold’". The term ‘ this ” used in order
to define the self and to distinguish it from the Viraj the
first cause. He was by the removal of the state of Viraj,
not in the same state, in which curd is, when its former
state, that of milk is entirely removed. Which was then
the state of separation? By the objective mental power of
Viraj, entirely dependent upon himself, there was, beside
himself, another body in the state of husband and wife in
embrace. And this Viraj of such a kind, *“ was in the same
state,” because he is the same subject for two predicates.
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** Hence,’ from this division (Patanat) husband (Pati) and
wife (Patni) were produced, which is a description of the
common state of husband and wife. * Therefore,” because
this wife is, as it were, the other separated half of himself,
* therefore was this,” this body, " only the half of himse.f,
as a split pea is of the whole”. Of whom was it only a
half before his taking a wife? The answer is: * Of
his self.”” Thus verily has Yajiavalkya, viz., the son of
Yajiiavalkya (which denotes him who speaks at the sacrifice)
Devarati, declared it. It may also mean a son of Brahma.
Because this male half is void, as wanting the female half,
“ therefore ” again' after the taking of a wife, it is again
completed by the female, as a split pea by its being joined
with its other half. * He,” ‘“ Prajdpati,’ under the name
of Manu, ' approached her,” by name Satartipa,’ his own
daughter, under the notion that she was his wife. “Hence,"’
from this union,  men were born ”.
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U Ananda observes, that the word ‘‘again’ reters to the same
event in a former birth,—because the world is without commencement.

)

*The notion of Vir.j dividing his own substance into male and
female, occurs in more than one Purina. So does that of an
incestuous marriage and intercourse of the first Manu with his
daughter Satartipi, and the commentators on the Upanigad under-
stand that legend to be alluded to in this place. But the institutes
ascribed to Manu make Virij to be the issue of such a separation of
persons, and Manu himself to be his offspring. There is indeed, as
the reader may observe from the passages cited in the present essay,
much disagreement and consequent confusion, in the gradation of
person interposed by Hindu theology between the supreme being
and the created world. Col. M. E, Vol. I, p. 65. See also Wiléon s
Visnu Purina where, p. 51, note 5, a very lucid view of the opinions
of the different Purapas on this subject is given.
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She verily reflected: how can he approach me,
whom he bhas produced from himself? Alas, T will
conceal myself. Thus she became a cow, the other a
bull. He approached her. Hence kine were born. The
one became a mare, and the other a stallion, the one a
female ass, the other a male ass. He approached her.
Hence the one-hoofed kind was horn. The one became
a female goat, the other a male goat, the one became
an ewe, the other a ram. He approached her.
Hence goats and sheep were born. In this manner
he created every living pair whatsoever down tu
the ants.

“She,” Sataripa, recollecting that“it is forbidden in
the Smrti to approach one's own daughter, = verily reflected :
How happens this improper action, that he can approach

me,” whom he has produced from himself. ““ Alas, I will
now conceal myself,"’ will conceal myself under the dis%uise
of another kind. * Thus,” having thus reflected, she

became a cow,” by herself, and again and again was this
the inclination of Satarnpa, incited by the impulse of living
creatures, as well as of Manu. Therefore ‘‘the other
became a bull”. “He approached her,” in the same manner,
as it has been related before. “ Hence kine were born.”
Thus ““the one became a mare, and the other a stallion,”
thus, * the one a female ass, the other a male ass . There,
by the union of the mare with the stallion and the union
of the other kinds * the one-hoofed kind,” viz., horses, mules
and asses,  were” born. Thus the one became a female
goat, the other a male goat, the one became an ewe, the
other a ram. He approached her,” wiz., the one after the
other in the order as they are mentioned. * Hence goats
and sheep were born. In this manner he created every
living pair, male and female, whatsoever, down to the ants,”’
viz., he created the world.
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Heo knew : I am verily this creation ; for I crecated
this all. Hence the name of creation; is derived.
Verily he who thus knows, becomes in this creation
like him.

“He,” Prajapati, having created all this world,
“knew . What? ‘I am veriiy this creation.” The world
is created, therefore the created world is called creation.
Because the world is created by me, therefore, since it is
not separated from me, am I the world ; it is not distinguished
from me. Why is this I? “ For I,” because " I created this
whole word,” therefore. Because Prajipati calied himself
the creation, " hence,”’ therefore '‘ the name of creation is
derived . " Verily he becomes in this creation,” in this
world of Prajapati, * like him ' ; he becomes like Prajipati,
a creator of the worid, which is not ¢ifferent from his own
self. Who ? “ He who thus knows,” knows iike Prajapati, as
hay been said, that he is the world, depending upon the
notion of the soul, of the elements and of the deities.
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Then he churned. From his mouth, as the place
of production, and from his hands he created the fire.
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Both therefore are inside without hair; for the place of
production is inside without hair.

That they speak there this word : Sacrifice to this,
sacrifice to this, hence sacrifice to the one or the other
god, is not proper. His is really this creation ; for he
verily is all the gods, fictitious view is obtained, if it is
connected with a special fictitious attribute.! In this
manner it is declared.in the Sruti:

1T translated Kalpani, with “fictitious view ” and Upidhi with
*fictitious attribute,” as I was unable to find more adequate words.
Kalpani. according to the dictionaries means : arrangement, distinct.on,
artificial making; but these words do not express the meaning,
which it has according to the Vedinta, where it is a predicate, which
is assigned toa thing to which it really does not belong, or the
conceiving of a thing under an idea which is contrary to its nature,
as for instance, if Brahman (the infinite soul, infinite substance) is
comprehended under the notion of infinite mind (manas) or infinite
intelligence (Buddhi) which notions are mere anthropomorphisms.
Thus far is the Kalpani indeed an artificial notion, a notion made by
some contrivance, or not founded on the real nature of the thing.
Upidhi. (according to Wilson, discriminating or distinguishing
property, disguise, in the Vedanta this is especially applied to certain
natural forms or properties, considered as disguises of the spirit
which I translated with fictitious attribute, is any quality which is
assigned by a fictitious notion to the infinite soul; for instance,
omnipotence, omniscience, etc. If the infinite substance is considered
in its own nature, it has no attributes whatever, and the notions
under which it is thought, viz., existence, knowledge, happiness, are
in reality no different attributes, but they constitute the one
identical substance (Atma, soul).

On the other hand, it is necessary to form fictitious views of the
infinite substance; for the world cannot be thought by itself, and
therefore requires to be thought by the infinite soul, as entirely
depending upon it. The act of the mind by which it transfers the
notions of the world upon Brahman or the infinite soul, is called
Adhyéaropa, which is in fact the same idea with that of Kalpana.
Under the condition, that the world is considered in Brahman,
Brahma or the infinite soul is also considered under various attributes,
as for instance, omniscience, universal providence, imminent cause
of the world, etc. The Kalpana, the view, although fictitious, is yet
necessary, and the Upadhi, the attribute although not really an
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“Sitting he proceeds afar, sleeping he goes every-
where. Who besides me. is able to know the god who is
happy and not.

Then whatsoever is moist, the same he created
from his semen, this is the Soma. So much is this whole
universe, either food, or the eater of food. Soma is the
food and Agni the eater of the food. This is the
surpassing creation of Brahma. Because he from
the better parts created the gods, and also, because
he, a mortal, created the immortals, therefore is it a
surpassing creation. He who thus knows, becomes in
this surpassing creation like Prajapatz.

Prajapati, having thus created this world as a
succession of pairs, was desirous of creating the guardian
deities of the Brahmanas and of the other castes, and at
the commencement throwing his hands upon his mouth “ he
churned ”. Churning with his hands ‘‘ he created from his
mouth,” as the organ of production, and also *‘ from his
hands,” as organs of production, “the fire,” the special
benefactor of the caste of Brahmanas. Because both the
hands and the mouth are the organs of production of the fire,
whose nature is to consume, ' therefore both are without
hair” ; not the whole, however, but only the inside; for
both resemble in this respect the female organ of production ;
“for this is inside without hair.” Thus also the Brahmana
was born from the mouth of Prajapati. Therefore the fire
is the special benefactor of the Brahmana, both being sprung

attribute of Brahman, is still indispensable, if he is considered in his
relation to the world.

There is therefore, according to the Vedinta, no contradiction, if
attributes are ascribed to Brahman, and denied of him, as long as the
notions under which both is done, are kept separate; namely, he
has no attributes, if considered in himself ; he has attributes in his
relation to the world.
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from the same source, as the elder brother is of the younger.
Therefore the Brahmana has the fire as his guardian deity,
and the mouth as his strength, as proved by the “ruti and
Smrti. Thus he produced from his arms, the seat of power,
the slayer of Bala,! and other gods, * the ruling deities of the
Ksatriya caste and also the Ksatriya. Therefore the Ksatriya
has Indra as his guardian deity, and the arm as his strength, as
both Sruti and Smrti attest. Thus he created from his thigh,
as the seat of endeavour—the Vasus, " and others, the ruling
deities of the Vis, and also the Vig. Therefore the Vaisya
is devoted to agriculture, merchandize and similar pursuits,
and his guardian deities are the Vasus, etc., according to the
evidence of the Sruti and Smrti. Thus he created from his
feet Pusana,?* the guardian deity of the earth, and also the
Studra, who is fitted for servitude, according to the evidence
of the Sruti and Smrti. The Upanisad makes here for the
praise of the whole creation, the supposition, as if the
origin of the guardian deities of the Ksatriya and the
other castes had been related, aithough it has not been
done, and yet remains to be related. By this passage of
the Sruti it is accordingly evident, that Prajdpati is all
deities, because there is no difference between the creator
and the creature, and because the gods are created by
Prajapati.

The meaning of the subject being thus established,
the blame of the contrary notion® of ignorant peopile is
introduced for the praise of the meaning, as it has been
established ; for the blame of the one is the praise
of the other.

' Indra.
* Varuna, etc.

8 The Vasus were the sons of Vasu. Their names are: Apa,
Dhruva, Soma, Dhaba (fire), Anila (wind), Anala (fire), Pratytisa
(day break), and Prabhisa (light)—W.V.P.,, p. 128.

¢ One of the twelve Adityas, sons of Kas'yapa by Aditi, the
daughter of Dakga.—L. C., p. 122.

® The contrary notion is, that the deities are independent beings ;
this view is blamed in the next sentence of the Upanigad.
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. “That they,” the mere performers of sacrifices,

speak there,” during the performance of the ceremonies at
the time of offering, “ this word : Sacrifice to this,” to Agni,

sacrifice to this,” to Indra, etec., they do so in accordance
with the difference of name, Sastra, Stotra, work, etc., by
considering this or the other different god, for instance
Agni, etc., as one among others. This should not be thus
understood, because ‘“his,” Prajapati’s, “is really this
creation,” the whole division of the gods ; * for he,” Praja-
pati, as life, ““is verily ail the gods”.

Here we meet with a contradictory opinion.
‘ Namely, some say, the supreme Hiranyagarbha is meant,
others Hiranyagarbha, as being in a worldly state. Accord-
ing to the letter of the Mantras the supreme is meant ; for
the Sruti says: ‘' They call him Indra, Mitra, Varuna and
Agni.” And another passage. “ He who is Brahman, who
is Indra and Prajapati, is all these gods.” Also the Smrti
says: ' Some call him Agni, others Manu, others Prajapati.”
And further: He who is no object of the organs,! who is
unapproachable,” who is infinitely little,? unmanifested,
eternal, whose nature comprehends all elements, who is not
conceived by thought,* sprung thus forth by himself. On
the other hand he is also in a worldly state. This follows
from the passage of the Sruti, stating: * He consumed all
sins 7y for unless one is in a worldly state, he cannot
consume sins. It follows also from the passage of the
Sruti, that he is subject to fear and unhappiness. Also
from the other: ‘‘ Being mortal he created immortals.”
Further, from the letter of the Mantra: ‘Lo the
birth of Hiranyagarbha.” Also from a passage of
the Smriti in the chapter which treats on the results of
works: Sages call Brahma, the creators of the world,
virtue, the great, the unmanifested, the best condition,

! The organs of action are here meant, according to Ananda.
2 To the senses of intellect, eye, ear, ete.
3 This is the cause, that he cannot be perceived by the senses.

+ No object of the mind, the internal sense.
~B 13
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which can be obtained by the quality of goodness.'

Therefore a contradictory meaning being obtained, the
argument is fauity.

““We do not grant this, because there i no contradiction,
if it is considered under a different fictitious view, and a differ-
ent happy.”” Through attributes he is connected with the
world ; in reality by himseif he is unconnected with the
world. This is the identity and diversity of Hiranyagarbha,
and in the same manner of all living creatures, which
foillows from the passage of the Sruti: ** That art thou.”
But while Hiranyagarbha, in consequence of the superlative
purity of his attributes is, as it were, almost entirely
supreme, as Sruti and Smrti declare, although they show
his worldly state as it were, at some places, the worldly
state of the living creatures, in consequence of the prevalent
impurity of their attributes, is almost everywhere evident.
Divested, however, of all distinction of attributes, every one
obtains the name of supreme according to the evidence of
the Sruti and Smrti. But the logicians who, abandoning
the authority of the holy writings, recason much about
existence and non-existence, agency and non-agency,
confound the meaning of the Sdstra. Hence the determina-
tion of the meaning becomes difficult. DBut for those who

1 This passage is taken from Manu 12, 50. According to Ananda,
by the creators are meant Manu and others, by virtue Yama, by
the great one (Mahat), intelligence, Buddhi, the first production of
Prakrti, or self-exisling nature, according to the Sinkhya stystem.
Kulluka Bhatta, the commentator of Manu, explains it differently,
viz.,, Brahmi is the Brahmi, with four faces, the creators Marici and
the others, Mahat and Avyakta (unmanifested) two of the causes of
the Sinkhya system, here the tutelary deity of the same, virtue the
embodied virtue.

® Katha Upanisad, 2 V. 21. In this passage the contradictory
predicates are founded upon different modes, by which the soul may
be conceived. Thus “sitting” refers to its unchangeableness,
* proceeding " to its worldly nature, where it proceeds faster than
any other being. The Upanisads generally represent the difficulty
to understand the infinite soul by assigning to it contradictory
predicates. Thus it is said in the Vijasaneya Up., v. 5. If (the soul)
proceeds, it does not proceed; it is far; it is near; it is within this
universe ; it is without this universe.
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without pride follow the Sastra alone, the meaning of the
Sastra with regard to deities is as ciear, as if it were an
object of perception. Here it is intended to introduce with
reference to Prajdapati, although he is one God, such
distinctions as food, etc., among them the fire has been
mentioned ; the Soma, as the first food, wili now be
mentioned.

“Then whatsoever is,” in the world, ‘ moist ” in the
form of a fluid, “the same he created from his semen,”’
from his seed. Thus it is said in the Sruti: * From the
semen sprang the waters.” And the soma is also watery ;
therefore all that is moist, is created by Prajapati from his
semen. This is, “as it were, the soma ’. ' So much is
this who.c universe,” that is, there is no more than this.
What is it ? “ Either food,” which is Soma, as nourishing
by its fluidity, or “ the eater of the food,” Agni, by his heat
and harshness. Hence Soma is defined as food. From the
force of the meaning it is evident, that Soma is all that is
eaten, and that Agni is the eater. Sometimos the fire, when
offering is made by it, becomes Soma—Soma also, when
offering is made to it, becomes fire, because it eats.
Whosoever in this nanner perccives the world, as consisting
of Agni and Soma, under the idea of the soul, is not tainted
by any blame, and becomes also like Prajipati. ° This is
the surpassing creation of Brahman,” Prajapati, surpassing,
because it surpasses his own nature. Which is this
creation ? Because he from the better parts, “* the parts ” re-
sembling him, “ created the gods,” therefore is the creation
of the gods a surpassing creation. How is it again a creation
which surpasses himself ? The answer is: And also,
because he, a mortal,” of a mortal nature,  created the
immortals,” the gols of immortal nature, after he had
consumed ail his sins by the fire of works and knowiedge,
therefore is this surpassing creation the effect of perfect
knowledge. Therefore ‘‘he who knows this surpassing
creation of Prajapati, as proceeding from himself, verily
becomes in this surpassing creation like Prajapati, become®
a creator like Prajapati.



100 THE TWELVE PRINCIPAL UPANISADS

7. G¥¢  TPAFGAEIOAAEIRETRE  SAIRRFRSE AWE-
fe«wy fy afgmcdal ameTea@a  safRads-
G TEfiR« & 3 @ o9 38 ufE wEEEREr 391
g gluAsafa: @fpdey @1 feiwged d |
Efea | sigeE & | gorag g AW wafy 9
JFFIRHG:  q0a A Al AFedeIedE
FAANFT § A9 GFRAUE A § FcE! IS
G WEIIAENEIAS & @9 R vk
ayaeqeAINE gaed JEAATeAIRE  Qdcad 8 | 991
g 4 RAgERed Nfg~wik frey 7 9 32 ||

That which is this, was then verily unmanifested.
That manifested itself by name and form, as it is
commonly said: “ He is of this name, of this form.”
In the same manner that which is this also then mani-
fests itself, as it is said: “ He is of this name, of thig
form.” He entered this world. :

Until the ends of the nails, as a razor is placed
in a ragor-case, or Visvambhara in the dwelling of
Visvambhara. They do not behold him. For when
incomplete, when inspiring only, it is called life.
when speaking, speech, when seeing, sight, when
hearing, ear, when minding, mind. These are the
names of its actions. Whosoever worships one or the
other special being, separate from that totality, does
not know, for that soul is incomplete ; it is determined
by this or that individual function, the soul; consider-

ing this, let @ man worship it ; for in it all this differences
become one.
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This. even this is to be conceived in this all, viz.,
this soul; for by this, one knows this all. As verily by
a foot-print one finds cattle, so a person who thus knows,
finds fame and completeness.

“That which is this! was then verily unmanifested.”

All Vedic causes,”® denoted by knowledge and work, depend
upon such distinctions as agent, etc., and their ultimate
reward is the acquirement of the state of Prajapati;® the
offect is “so much,” wz., this manifested world. The
Upanisad is now to show, how this manifested world, de-
pending upon the connection of causes and effects, was be-
fore its manifestation in the shape of a seed (in its original
shape) which is inferred, as the tree is inferred from its
effect, the sprout; for this tree of the world, whose seed is
work and whose field is ignorance, is to be taken up with
its root, as by its taking up the liberation of man is accom-
plished. Thus it is said in the Kathaka': “Its root is
above, its branches go downwards.” The same is said in
the Gita: “TIts root is above, its branches go downwards.”
‘];t is also said in a Purana: The eternal tree of Brahman.
That, the world in the state of a seed before its creation,
is named, on account of its imperceptibility at that time,
by the pronoun “ that,” which denotes anything that is no
object of perception. The word ‘‘verily,” which is the

' That which is this. Tad idam (that this) according to an
idiotism in Sanskrit, where two demonstrative pronouns, this and
that, are connected with the same subject, and where tad (that)
refers to the past time, and idam (this) to the present time. The
Vedénta frequently uses this form of expression to show the identity
of the logical subject in its connection with predicates which exclude
each other.

:Vedic causes are here causes of any mode or form of worldly
existence as asserted by the Vedas; causes which lead to final libera-
tion from the world, are accordingly in this passage not referred to;
this is evident, says Ananda, on the ground, that a multiplicity of
causes cannot be a means of liberation which is of a uniform nature.

30r in other words the ultimate reward is the state of
death.—A. G.

‘ Kathaka, 2 Adh,, 6 Volli, V. I.
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mark of a narrative,! is used here for the object to make
it easily understood, that the world was in the state of non-
manifestation, because it is connected with the past time.
If it is said: Thus it verily was, it is easily understood, that
the imperceptible state of the world is meant, in the same
way, as if it is said: There verily was a king Yudhistira.
“Which is this.” This denotes the worid as manifested by
name, form and work, as being in the connection of cause
and effect, in the manner in which it has been described.
The terms ““that” and “this” denote the state of imper-
ceptibility and perceptibility of the world, and placed upon
one and the same subject they express the identity of the
world in its state of perceptibility and imperceptibility.
The meaning is: That which is this, and this, which is that,
was then unmanifested. If this is the case, itis evident that
no effect can be produced from any thing that does not exist,
and that it cannot, bo destroyed from anything that exists.

“That,” so described world, which was not mani-
fested, manifested itself by name and form. The reflexive
form® “ manifested itself” shows, that the soul was mani-
fested by itself. Tt manifested itself,” it clearly obtained
a perceptible form of existence, the limits of whose know-
ledge are the differences of name and form, which by its
own power produced the relations of ruler, agent and
depends upon the action of causes. “He is of this name ”;
by the pronoun,* “he,” which is a name without distinction
a name only is indicated. ““He is of this name,” viz.,
Devadatta, or Yajiiadatta is his name. In the same manner
the pronoun ‘‘this,” in the sentence, he is of this colour,

' The word for narrative is Itihisa. Iti-hi-dsa; thus verily it
was, which formula commonly concluding a narrative in the Vedas,
became the term of a narrative generally.

*Karma Kartr, where the agent (Kartr) is its own object
(Karma).

“This is here mentioned, because according to the Vedinta it is
necessary that the world as an effect must have a cause.

*The word for pronoun is in Sanskrit, Sarvanima, a general
xfmme, on the meaning of which the exposition, as given above, is
ounded.
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denotes colour generally, without distinction of white or
black, etc. ‘‘That,” unmanifested, substance, ' which is
this, then,” at that time, manifests itself, by name and form,
in the manner as it is said: He is of this name, this form.

“He,”" for whom the whole Sastra® is commenced,
upon whom by means of natural ignorance the notions of
agent, ceremony and reward are transferred, who is the
cause’ of the whoie world, from whom, identical with his
nature, name and form, not manifested bcfore, are
manifested, as dirty foam from clear water, and who,
different from either, name and form, of his own nature is
eternal, pure, intelligent and free,  he,” manifesting the
before unmanifested name and form, which are identical
with his own nature, ‘ entered this world,” these bodies
from Brahman down to inanimate matter, dependent upon
works and the consequences thereof, and subject to death
and other evils.

‘But it was said, that the unmanifested manifested
itself ; how can it now be maintained that even the supreme
soul, manifesting the unmanifested entered this worid ?'*

There is no fault in this; first, because the supreme
soul was meant under the notion of the unmanifested world ;
for we said, that the unmanifested world, which produces
the relations of a creator, agent, etc., and which is
dependent upon the action of causes, etc., manifested itself ;
secondly, because the term * this ” is identical with the term
“ manifested ”. As “this” means manifested, when it has

! The Supreme Brahman.

® P4z, the Veda in its two parts, the Karma Kanda, which
relates to ceremonies, and the Jnina Kaida, which relates to the
knowledge of Brahma.

8 Viz.,, the only cause, without any difference of the mediate
and material cause, as in the Sénkhya system.

‘In other words, before it was not said of the soul, that it
manifested the world, but it was said, that the unmanifested
manifested itself. How is it therefore consistent with that doctrine
to substitute here the notion of the soul for the notion of the
unmanifested ?
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obtained the endless differences of ruler of the wor.d and
other agents, of cause, etc., so means * that ” unmanifested,
when it has not emitted any of its differences. The oniy
difference! is, that the one is manifest, the other not
manifest. In common life also the same word has different
meanings according to the intention of the speaker, as if,
for instance, it is said: The village is arrived, the village
is empty. Sometimes the word viilage may only mean the
dweilings, as in the sentence: the viliage is empty. Some-
times the inhabitants may be intended, as in the sentence:
the village has arrived. Sometimes both meanings may be
intended, as in the sentence: let him not enter the viilage.
Thus also in the present case. If it is said: this manifested
and unmanifested world, where there is no intention to
separate them, the soul and the non-soul are meant.
Further, this world subject to production and destruction,
means the world alone. Further, the soul, which is great,
not produced, not extended, which is not this, which is not
that, means the soul alone.

But how can it be thought ke entered’ the world,
manifested by the supreme manifestor, and everywhere and
at everytime pervaded by him ? For a country, which is
not entered before, may be entered by anything of limited
oxtent, as for instance, a village by a man, etc., but not by
anything without limit, as for imstance the ether, because
from its nature it is always present. If he entered
it, as a snake® in a stome, by a modification of
qualities, we may grant such a modification for the
snake, but not for the supreme soul, because he entered
even with his nature. If it be supposed, that, abiding in
the effect (the world) he was produced by a modification of
qualities, and that by this he entered, as a snake, which is

' Between the world in its former and in its present state.

‘The snake can be considered as a modification of the stone,
because according to the Vedinta both are productions of the five
elements ; therefore there is no contradiction in considering the
snake a modification of the five elements which abide in a stone.
In the same manner it may be thought, that the infinite soul entered
the intellect and other creations by its modification as life.
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produced at the same time; abides in the stone, or water in
a cocoanut, we object, because the Sruti says: having
created that he entered it; for here it is evident, that the
creater himself, without assuming another mode of existence,
when he had created the world, entered it afterwards. Thus
it is said: having enjoyed he goes. There also is a mutual
difference between the actions of enjoying and going, refer-
ring to the past and present time, but the agent is the same.
The same case is here, and it cannot be thought that a
modification of existence of him who abides in this effect, is
produced.

Nor accords the idea of an entrance, which denotes
the separation from one place and the connection with
another; with the idea of the soul, which is without parts
and without limits. If it be supposed, that the Sruti refers
to an entrance, where parts are admitted, we deny this on
the authority of such passages of the Srtuti as: for he is
radiant, without forms, he is complete, without parts, with-
out actions: we deny it also on the authority of such
passages as prohibit the application of any differences of
qualities whatsoever to the soul.

Nor entered he the world as an image, as there is no
separation of a second thing.

Nor did he enter it as a quality enters a substance,
because he does not depend upon anything ; for a quality
indeed, which in every way depends upon another thing, is
considered to enter a substance, but not so Brahman, as
depending upon himself according to the Sruti.

Nor as a seed the fruit, because such attributes as an
increase and decrease of its parts, a production and
destruction, are assigned to this relation: but there are no
such attributes of Brahman, of whom it is said in the Sruti:
He is not produced, he is without age, etc.

Nor as another separate body: for, from the passage
of the Sruti: This deity reflected, let me manifest name and
form, it is clear that the same deity, which enters, also
manifests and acts. Also from these passages: * Having

» B 14



106 THE TWELVE PRINCIPAL UPANISADS

created this he entered it,” and: * Having opened the place,
where the hairs divide, he entered by this door.”' * Having
considered all forms, having made all names, the hero sits
inclined.” *“ Thou, O youth, or thou, O maid, thou, old man
with a staff, spends thy time,” it follows, that no other
enters but the supreme soul.’

If it be thought, there is a multiplicity in the supreme
soul, in consequence of the natural differences of the things
which he entered, we object from passages of the Sruti as:
“One god he sits at many places; being one, he proceeded
to many places. Thou, although one, hast entered many.
One god art thou concealed in all beings thou pervadest all;
thou art the soul within all beings.”

‘We shall at present not enquire, whether the idea of
entering has been established or not; but it is clear, that
the supreme soul has a worldly form, because the things
which he entered, have a woridly form, and are not different
from the soul ?’

We deny this, because the Sruti says: He overcomes
death.

If it is thought that he is in a worldly state on the
ground that he is subject to happiness and unhappiness, we
object; for the Sruti says: “He is not tainted with the
unhappiness of the world, he is free from it.”

If you say this is improper, because it is at variance
with perception,” we do not agree, because the difference
in objects of perception or other sources of knowiedge is

! Aitareya-Upa., III, 12, that is to say, having opened the
middle part of the skull, where the hairs divide, he entered the body
by this opening.

*The first part of the argument was to prove, that it is the
supreme soul which enters ; the second is to show, that the supreme
soul is not affected in its nature by his entrance.

3 With_individual perception, as in common life, people say : T
am happy, I am unhappy.



BRHADARANYAKA-UPANISAD 107

only produced by the notion of dependance on attributes.
Such passages of the Stuti as: * Thou does not behold the
beholder of the visible.” *“ How could one know him who
knows ?”” Unknown is he who knows—prove that know-
ledge has no reference to the soul.”

To what then ? Knowledge from perception, declared
in such sentences as: I am happy, I am unhappy, is the
object of the image of the soul, which is reflected in the
intellect and in other attributes.

The same is also shown by the fiction of the identity
of the perceptible object (the body) and the subject which
perceives (the soul) in a sentence like this, I am ° (body).
It follows also from the passage of the Sruti: " There is
none else but him who sees,” by which the idea of another
soul is prohibited.

If you say, that happiness and unhappiness are
qualities of the body because both must be predicated parts
of the body,* and that therefore from the passage of the
Sruti: “For the sake of the desire of the soul,”? it is
improper to maintain, that the soul is free from the world ?
—we do not agree, because the passage of the Sruti : ** Where
it is, as it were, some other things,” shows, that it is for the
sake of the soul, which is in the state of ignorance. From
such passages: = How can it behold any one.” (B. A. 4th
A. 5th B. 15. Bib. I. V. 11, p. 929.) “There is no difference
whatsoever with regard to him.” (K. U. 4th. V. 11.B. 1. V.

' And therefore not by the soul, as attributes do not really
belong to the soul.

* Accordingly no perception, for instance, I am happy, I am
unhappy.

3 Because here the soul, which is endowed with the perceptible
object, the body ; is an object of perception, and therefore the soul in
itself is not in a worldly state.

4+ On the ground, that every one who feels pain or pleasure in
any part of the body, refers this part to himself, as if one says, *“ my
head aches.”

5 The desire of happiness is granted, the contrary must be also
admitted, because both are inseparable.
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VIII, p. 130.) “ There is no delusion, no grief ” (Vaj S. U.
7 B. 1. Vol. VIII. 14) which refer to knowledge, it also
follows, that unhappiness, as prohibited in them, is no
quality of the soul.

If it is said, "that the unworldly state of the soul
cannot be admitted as contradictory to the argument of
logicians,”! we deny this, because by reasoning also it can
be proved that the soul is free from unhappiness; for un-
happiness, which is an object of perception, cannot be
attributed to the soul, which is no object of perception. If
you say,  that unhappiness is in the same manner a quality
of the soul, as the sound is a quality of the ether,” " we deny
this, because the soul and unhappiness are not objects
of one and the same kind of knowledge ;" for a knowledge
of unhappiness, which is an object of perception, can
never become an object of the soul, which is eternal, and
can only be known by inference. Unhappiness cannot
become an object of the soul for this reason also, that the
soul, as one, is no object of anything whatsoever.

If you maintain, * that, like a light, the soul, although
one, is an object and manifests objects,” we do not agree,
because this is impossible at one and the same time, ¢ and
because the soul has no parts. Hence the idea, that there
is a perception of knowledge, and that knowledge is at the

1 Of the Vaigesikas, according to whom the soul has the follow-
ing fourteen qualities: intellect, pleasure, pain, desire, aversion,
endeavour, number, quantity, severalty, conjunction and disjunction,
faculty, merit and demerit.

* Viz., the connection between substance and quality, which exists
between ether and sound, of which the one (sound) is perceptible,
the other (ether) not perceptible, may also exist between soul
and happiness.

* This is in accordance with the principle, that where there is a
relation between quality and substance, these are both perceived by
one and the same kind (source) of knowledge, as for instance, a jar
and its white colour.

¢ In accordance with the doctrine of the Nyiya, that the mind,
through whose agency every object, external or internal, is
represented to the soul, can only perceive one object at one time.
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same time perceived, cannot be admitted with reference to
the soul.

If it is said: ‘Unhappiness and soul, the one of
which is an object of perception, the other of inference are
in relation of quality and substance, as may be known by
inference ; for unhappiness is constantly an object of
perception, and has an equal dependence upon a substance,
as form has, ete. Accordingly, as unhappiness is perceived
by the soul through its union with the mind, such attributes
as multiplicity, changeabieness and transientness, must be
also assigned to the soul; for without a change in the
substance which is in contact, it is nowhere found that a
quality is added or removed. Nor has it any time been
found that a substance which changes, is without parts, or
that a substance whose qualities are transient. is eternal.
Nor is the ether considered as an eternal thing by those

who foilow the Sruti. Nor is there any other case. ! If
you say, " that a thing, although it changes may be eternal,
because the knowledge, 'that is this,’ yet remains ”—we

deny this, because the notion of change cannot be thought
without the notion of a change of the parts of the thing.

And if you say, ‘that a thing which has parts, may
also be eternal, we deny this because a thing that has
parts, must before have been joined by a union of its parts,
by which the idea of a separation is established.

If you say, that this is contrary to perception, as if you
see lightning,’ we object because we conclude that its parts
have been joined before. Therefore it is impossible to
conceive the idea that the soul is the site of unhappiness
and other transient qualities.

And if you say, ‘on the supposition that the supreme
soul is without unhappiness, and that there exists no other
soul which is unhappy ; the Sastra, which is commenced
for the purpose to remove unhappiness, is useless, we object,

! The supposition of atoms is meant ; for the existence of atoms
cannot be proved by any evidence.
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because it has the purpose to destroy the illusion of
unhappiness, which is placed upon lhe soul by ignorance.
And also because the unhappiness of the soul is only
fictitious, and ¢s removed in the same way, as a mistake in
counting a common number, in which the person who
counts, himself is included.’

As the image of the sun, etc., enters the water, so
the entrance of the soul means the perceptibility of the soul
in its effect which is manifested like a reflection. Before
the production of the world the soul is not perceived ; after-
wards being perceived within the intellect in the effect
which is created, manifested as the reflection of the sun,
etc., is perceived in water, it is defined, as it were, as entering
after the creation of the effect. This is evident, for
example, from the following passages :

“He entered this world.’”” (B. A. U. 1st Adh. 3d B.
7. B. 1. Vol. II, p. 155.) “ Having created this world, he
verily entered it.” (Taittariya U. 2d Adh. 6th Anu. B. I.
Vol. VII, p. 90.) ‘“Having opened the place, where the hair
is divided, he entered by this door.”” (Aitt. U. 3 Kh. 12
Varga B. I. Vol. VII, p. 198.) “ This deity reflected : Verily,
I am these three deities.” (Chh. U. 6th Prapa. 3 Kh. B. I.
Vol. III, p. 406.) “ Having entered by this life, soul, etc.”
(Chh. U. 6th Prapa. 3d Kh. B. I. Vol. III, pp. 407—411.)

This is meant by the entering of the soul, but we say,
it is impossible, that the soul which is all-pervading and
without parts has ever a real entrance, the notion of which
is to proceed from one part of space, place, or time to
another.

' This seems to refer to the following tale. Ten friends having
crossed a dangerous river, were anxious to know, whether any of
them had been lost, and accordingly one of them commenced to count,
but omitting himself (Atma, meaning the soul and himself) found, of
course, that there were only nine. The others successively counted
also, but doing it in the same manner as the first, the result was the
same. Upon this they thought, that one had perished in the river,
and broke out in lamentations. A stranger who passed by, perceived
the cause of their error, and explaining it to them satisfactorily,
changed their distress into rejoicing.
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Moreover there is nothing else but the supreme soul,
as we said before in accordance with such passages of the
Sruti as the following : “There is nothing else that sees,
hears, etc., but he.” (B. A. 3rd A. 6th B. 11. B. I. Vol. II,
p. 637.)

And the notions of creation, entrance, preservation,
and destruction are merely formed for the apprehension of
the soul. Again the apprehension of the soul is enjoined
for the sake of final liberation, which is evident from such
passages of the Sruti as:

“He knew the soul.” (B.A. 1st Adh. 4th B. 10. B.
I. Vol. II, p. 198.) “ Therefore he was this all.” (B. A.,
p. 209.) “He who knows Brahman, obtains liberation.”
(Taitt. 2d A. 1 Anuv. 1 Kh. B. I Vol. VII, p. 37.) “ He
who knows the supreme Brahman, verily becomes Brahma.”
(3 Mund. U. 2 Kh. 9 M. B. I. and Vol. VIII, p. 323.) *“ The
person who has a teacher, knows Brahman.” (Chh. U. 6
Prapa. 14 Kh. B. I. Vol. III, p. 459.) “He lives as long ”
(as he has not obtained liberation). (Chh. U. 6th P. 14th
Kh. B. I. Vol. ITI, p. 460.) It is also evident from passages
of the Smrti as: " Then forthwith.” (Bh. G. 18th Adh.
55.) Having known me in truth, he enters me. ‘‘ For it
(the knowledge of Brahman is the highest knowledge ;
¥mmortality is thereby gained.” (Manu S. 12th Add. 85.)

And the passages with regard to a creation, etec.,
serve for the purpose to establish the knowledge of the
identity of the soul, because the notion of difference is
prohibited. Therefore the entrance means the perceptibility
of the soul as far as it abides in its effect.

“ Until the ends of the nails” (Vide p. 104). This
means, to the ends of the nails the consciousness of the
soul extends. How did he enter the world ? The answer
is: As in common life, “‘a razor is perceived as placed in a
razor-case,” or as Visvambhara, which means fire,—so
called from its supporting (bhara), the world, Visva,—is
concealed in a mnest, viz., in wood, etc.—It is there ; for on
rubbing wood, etc., fire is perceived,—and as razor is placed
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on one side of the case, and as fire is everywhere pervading
wood, etc., so, the soul, generally and specially, abides
pervading the body. For there it is observed, performing
the functlons of inspiration, ete., and of seelng, ete.
Therefore ‘‘ they do not behold,” do not apprehend ** him ”’
the soul, which has entered there, endowed as it is with
inspiration, etc., seeing and other functions.

But is not in the sentence: “ They do not behold
him,” a prohibition of a thing, which has not been obtained
before ? for no doubt, the beholding has not been obtained
in our text.

There is no fault in this, for in the passages, relative
to the creation, preservation, etc., which were directed
towards the acquirements of the knowledge, that the soui is
identical, the beholding (knowledge) of it (of the soul) has
been introduced. Thus a Mantra declares: “* Being of this
and that form, he became every form for the sake of being
seen.” (Kath. U. 5 V. 9-10 Mantr. B- I. Vol. VIII, p. 138.
B. A. U. 2 A. 5 Brahm. 19 Kh. B. I. Vol. II, p. 600.)

The reason, why the soul having the functions of
inspiration, expzrataon, ete., is not apprehended, is given
in the words: '‘'For when incomplete” : because it is not
perfect, when inspiring or performmg other functions.
Whence again proceeds the incompleteness? The answer
is: for by ‘' inspiring " performing the function of inspiration
(Prapana) it is called life (Prana) for by performing the
function of inspiration (Prapana) life (Prana) inspires, that
is to say, performs no other function, as a wood-cutter, or
a cook s so called from special work. Therefore because it
does not include the other functions, it is incomplete.

In the same manner, ' when speaking,” performing
the function of speaking, it is calied speech, * when seeing,”
it is called sight; for because the behoider sees (caste)
therefore it is called eye (caksu); when hearing (syavan),
it is called ear (srotram). By the words ‘ when inspiring,
it is called life, when speaking, speech,” the origin of the
power of action is shown, by the words “when seeing,
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sight, when hearing, ear,” the origin of the power of
knowledge ; for the objects of the power of knowledge are
name and form; for nothing is an object of knowiedge,
unless having name and form. The organs of perceiving
them are the eye and the ear, and the action, to be performed
by name and form, is intimately united with life. The organ
of the manifestation of {his action, which depends upon life,
is the word. In this manner speech is mentioned here in illus-
tration of the other organs of action, viz., the hand, foot, and
the organs of exertion and generation ; for it will afterwards
be said: “ for this all is manifested, or this threefold, name,
form and action.” (B. A. 2d A. 1st Kh. B. I. Vol. II,
p. 313.)

“When minding, mind.”” Mind (Manas) is derived
from minding (manute), and it is the general organ of the
manifestation of the power of knowledge.

These names of inspiration, etc., are the names of
“its,” the soul’s ‘actions,” that is to say, produced from
actions. They are names of action, as it were, but not
object of the substance, (of the soul) alone ; therefore they
do not manifest the whole substance of the soul; for in this
manner the soul, although manifested by the action of
inspiration, stc., and by its forms and names, derived from
its different actions, i¢s still not completely apprehended.

“Whosoever worships this or the other special
being,—-" separated from its totality as inspiration, etec., for
instance life, or the eye, as a being, unmodified by the
totality of the other special actions —whosoever worships this
in his mind under the notxon, that it is the soul, “ does not
know Brahman. Why? “for that soul is incomplete,” not
whole, because this soul, as separated from this totality of
inspiration, etc., seeing, etc., and determined only by one or
the determining action, excludes all the other attributes,
As long as a person knows himself only as determined by
the act1v1ty of his own nature, Whlch appears in such sen-
tences as: ~ Isee,” "I hear,” “I touch,” etc., so long he
does not know perfectly the complete soul

B 15
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How again seeing does he know? The text answers :
“The soul”; for it is called soul (Atma) because it unites
(obtains Apnuvan) all the above mentioned different func-
tions of life, etc. The soul, in this manner including all
differences, becomes all; for only in its notion as substance
it unites (obtains) the differences, produced by actions of
inspiration, etc., which are the fictitious attributes of the
soul. For instance, it will be said: “ He thinks, as it were,
he proceeds, as it were.” (B. A. 4th A. 3rd B. 8th Kh.
B. I. Vol. I1, p. 730.) Therefore “ the soul, considering this,
let a man worship it"; for in this manner the whole
soul is comprehended by its own notion as substance:
Why is it the whole? Under this doubt it is said
in the text: “ For in it,” “ for,” because, ‘' in it,” in this
soul, when considered without fictitious attributes, like the
different reflections of the sun in water, the above men-
tioned differences as life, etc., which are fictitious attributes
of the soul and bear different names from their different
functions as inspiration, etc.,  become one,” obtain indiffer-
ence, therefore ‘‘the soul, considering this, let a man
worship it .

The passage: ' The soul; considering this, let a
man worship it,” is not a regulation, by which the acquire-
ment of something not acquired before is enjoined, as it is
acquired on our part; for the knowledge whose object is the
soul, is produced by passages of the Sruti, intended to
produce the idea of the supreme soul, for instance: “ That
present, perceptible Brahman.” (B. A. 3rd A. 4th B. 2 Kh.
B.I. Vol. IT, p. 575.) “ Which is soul.” (B. A 4th A 3rd
B. 1st Kh. B. I. Vol. IT, p. 723.) Whose nature is know-
ledge, etc. (B. A. p. 305.)

Thereby the knowledge of the nature of the soul has
removed the ignorance, which is the misunderstanding that
the non-soul is the soul, and which creates the fictions of
agent, etc., rite and reward. If this ignorance is removed,
the thinking of the non-soul is impossible, because desires
and other faults are impossible. It remains at last only the
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thinking of the soul. Therefore the worship of the soul is
on our part not enjoined ; for it is acquired.

We will not now discuss, whether the acquirement
of the worship of the soul is called procceding from the text,
or permanent, but at any rate it is a regulation for some-
thing not acquired before, because, if knowledge and
worship are the same, 1t ‘was not acqulred befom and the
identity of the terms of “ knowledge” and “ worshlp
evident from the passage of the Sruti, commencing: ‘He
does not know,” where knowiedge is praised, and conclud-
ing:_“ The soul; considering this, let a man WOl‘ship it,”
(B. A., p. 173), for by such passages of the Sruti as: ‘By
this he knows this all.” (B. A., p. 185), and: " He knew
the soul,” ete. (B. A., p. 198), knowledge is the same as
worship, and as it was not acquired before, it is also the
object of a rule.

Nor show people any activity, if only the nature of
a thing is related. Therefore that passage is a regulation
for acquiring something not acquired before.

This follows also from its being identical with a
regulation concerning rites. As the regulations concerning
rites enjoin by such words as: “Let him sacrifice,” * let
him offer,” so by similar words as: “ Let a man worship
it,” and : “ The soul should be seen,” etc., the worship of the
soul is enjoined wherefore there appears no difference be-
tween a regulation enjoining the worship of the supreme
soul and the former requlations.

This follows also from the reason, that knowiedge
is an act of the mind. As a person, by whom an oblation
is taken for a deity, should reflect on this deity in his mind,
before performmg a sacrifice, which is commenced by the
word: " Vasad,” by which this and other ceremome% are
proved as acts of the mind, so the passage: “ Let a man
worship,” indicates, that the soul is to be thought of, to be
meditated upon, (B. A. A.2d A. 4th B. 5th Kh. B. 1. V. 1I,
p. 450,) and that the act therefore refers to knowledge. In
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this manner we maintained that the terms “to know ™
(Veda) and " to worship ” had the same meaning.

This follows also from the reason that our passage
possesses the three parts of a regulation. For instance,
in the regulation: “Let him sacrifice,”” etc., viz.,
what, by what means, and how the three parts, by
which future desires are removed, clearly appear. In
the same manner, if the regulation: “Let a man
worship,” is about to be fixed, and at the same time
the intention, what is to be worshipped, by what means
or how, the three parts are established by a rassage
like this: “ Let him who is intent on the duties of abstinence
(from desires that are forbidden) of the observances of a
religious student, of tranquillity and self-restraint, of resting
(from ail ceremonies), endurance, ete., worship the soul by
the mind.”

And as by the enunciation of the regulation for the
Darvapurpamasa, etc., the application of all its parts is
established, so by the enunciation of the regulation for the
worship of the soul is established the application of the
subject of the worship of the soul as found in all the
Upanigsads. The application of passages as : ‘ He is not this,
heunotthat” (B. A. 2d A. 3 B. 6th K., B. J. V. 1I,
p. 435.) ' Without gross body,” one, without duahty (Ch.
U. 6 P. 2 K. P. 387.) “ He overcomes death,” etc. ., is made
by showing the speciality of the nature of the soul which is
to be worshipped. And the reward is liberation or cessation
from ignorance.

Others say: ‘By worshipping should be produced
another special knowmdge whose object is the soul. By
this alone the soul is known, and ignorance also removed.
The knowledge, produced by the word of the Veda, has not
the soul for 1t§ object. This sense is also supported by such
passages as : ‘Having known, let him form his knowledge " :

‘He is to be seen, to be heard, to be thought of, to be
contemplated, to be searched, to be enquired.”

We do not admit the latlter view, because its meamng
does not differ from the former. Nor is the passage: “ The
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soul, therefore, let a man worship it,” a regulation for
something, not acquired before. Why ? The words, referring
to the nature of the soul, have no other meaning, of anything
to be done by the mind or the external senses, beside the
knowiedge, produced by the prohibiting sentences with
reference to the non-soul.? For there a rule has taken
effect, where, beside the knowledge produced by merely
hearing the words, a person is observed as engaged in its
execution, as by the rule of the Darvapirpamasa: * Let
him, who is desirous of heaven, sacrifice’ ; for the know-
ledge, produced by the words for the regulation of the
Darvaptirnamasa, is not al/so the performance of its
ceremonies. This is dependent on a perfect knowledge and
the other requisites ; but here, on the other hand, beside the
know.edge, produced by the passage, viz-,  He is not this,
he is not that,” establishing the idea of the soul, there arises
no activity, as it does with regard to the ceremonies of the
Dargaptrpnamasa, etc., and this for the reasen, that the
knowledge, produced by that passage causes the cessation of
every act1v1ty for the knowledge of a person who is
unconcerned in any worldly affe,u', does not produce a.ctxvxty,
because such sentences as:  He is one without duality.”
(Ch. U. 6 Prap. 2 Kh. B. J. Vol. III, pp. 387, 389, 398.)
“That art thou,” (etc., pp. 448, 453, 455, 457, 461)
annihilate the knowledge relative to non-Brahman, or the
non-soul. And this knowledge being annihilated, no desire
for action arises ; for it would be contradictory.

If it is said, ‘' that by the knowledge alone, produced by
such passages (as established nature of Brahman) there is no
annihilation of the knowledge of a non-Brahman, or a non-
soul. we contradict, because it is proved by such passages

‘ That art thou,” “ It is not this,” *‘ It is not that,” “ This
is the soul,” “On2 immortal Brahman without duality is
this,” * There is none who sees, etc., but him,” “ Know this
alone as Brahman”. (Kena U. 4, B. I. Vol. VIII, p. 43.)

' That is to say, the sentences which declare the nature of the
soul, have the same meaning as sentences which prohibit to
comprehend the soul by attributes of the non-soul.
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Nor do those passages set forth the object of a rule
with reference to Brahman to be seen, etc., because this, as
we already said, does not differ from the meaning first
stated. And ‘we said before, that,—because by passages,
setting forth the true nature of the soul, such as:  That
art thou,” the knowledge of the soul was established at the
time of hearing them,—no performance, different from the
regulation for the object of the seeing, was necessary.!

1. If you say, ' that, without a rule, by the mere
declaration of the nature of the soul, a knowledge of the
soul could not arise,” we object, because the knowledge of
the soul is produced by hearing passages setting forth the
soul, and why do you want to do once more what has been
done already ?

2. If you say, ‘knowledge does not arise by hearing
such passages,” we do not admit this, because we should
otherwise have a retrogress in infinitum. For as (according
to your opinion) by hearing the meanings of passages,
declaring the soul, without a regulation, knowledge does
not arise, it would foliow that also by hearing the meanings
of the words of the regulation, knowledge could not arise
without a regulation, and this would require another
reguiation. The same would take place on hearing the
latter, so that a retrogress in infinitum is evident (by your
assumption).

3. Further, if you assume, ' that by the continuation
of the recollection of the knowledge of the soul, arising from
Vedic passages, a meaning is produced, different from the
knowledge of what is merely heard, (and that therefore a
regulation is necessary),, we do not agree on the ground,
that the meaning has beon obtained. At the time indeed
that the knowledge, whose objeet is the soul, arises from

!Where then is the regulation ? If there Is one, it either takes
place—1, with reference to the knowledge of the soul, or 2, to the
hearing of the passage, setting forth the knowledge of the soul, or
3, to the continuation of the recollection of the meaning, or 4, to the
subduing of the state of the mind. But in all these cases it is
impossible, as will be shown presently.—A.G.



BRHADARANYAKA-UPANISAD 119

hearing passages which produces the i¢dea of the soul, at the
same time this knowledge, at the moment of its production,
annihilates the false knowledge with reference to itself.
And if the false knowledge whose object is the soul, is
annihilated, the natural recollections also, which are the
offects of that false knowledge and which manifests the
differences of a substance not the soul, cease to exist.

This follows also from the knowledge of the unreality
of every other thing; for if the knowledge of the soul is
true, it is also known, that every other substance is unreal,
as tainted with transientness, unhappiness, impurity and
many other faults; also from the fact, that the substance
of the soul is free from them. Therefore, if the soul is
known, there are no longer any recoilections of a knowledge
with reference to a non-soul. And as at last there exists in
reality a continual reco:lection of the knowledge only of the
soul, no regulation can be established.

This follows al¢o from the annihilation of all
faults, as grief, delusion, fear, weariness and other
kinds of unhappiness;! for grief, delusion and other
faults arise from a knowledge contrary to that recollec-
tion, as is proved by =uch passages of the Sruti
as; " What delusion is there.” (Vajan.S. U. B. 1. Vol. VII,
p. 14.) “ The wise is not afraid.” " You have, O, Janaka,
obtained fearlessness.” (Br. A., p. 702) “ The bonds of
the heart arve broken,” etc. (Mund. 2d. Kh. 8th M. B. L.
Vol. VII, p. 30%.)

If you say, ‘but then subduing has another meaning ;
therefore there ought to be a regulation ; for the subduing
of the state of the mind (Citta) has a meaning different
from the knowledge, produced by the words of the Veda.
And in other philosophical system,® also the nature of a
rule is known by that which is to be done.” We deny this,

! This may also be rendered . . . and other kinds cf
unhappiness, which is effected by that recollection ; for grief, delusion
and other faults arise from a contrary knowledge.

*In the Yogas'istra.
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because it (the subduing of the state of the mind) is not
known as effecting liberation; for in the Vedanta nothing
else but the knowledge of the soul as Brahman is considered
as effecting the final end of man. This follows from a
hundred passages such as these: ‘i_He knows the soul alone;
bence he became this all.” (B. A., p. 209.) *‘ The knower
of Brahman obtains the supreme Brahman.” (Taittiriya U-
2d. A.1. A. I. M. B. I. Vol. VII, p. 51.) “ Whosoever verily
knows the supreme Brahman, becomes Brahman.” “A
person who has a teacher, knows.” (Ch. 6th P. 14th K.
B. J. V. I11, p. 459.) ‘' To him all becomes for ever without
fear.”” ‘° Whosoever thus knows, becomes Brahman,” etc.

Moreover the aforesaid subduing depends not upon
another cause; for beside the uninturrupted recollection of
the knowledge of the soul, no other cause exists for the
subduing of the state of soul, and in this sense it has been
stated before ;' without a knowledge of Brahman, however,
nothing can be thought as cause of liberation.

Further, there is no intention, and therefore is no
regulation. What has been said before, ‘that, as an
intention with regard to a regulation,—for instanee when
it is said: “ Let him sacrifice,” where the three parts of a
regulation, viz., what, by what means, and how, are present,
—is removed by wunderstanding the effect, cause and the
necessary acts, so it is also here established with reference
to the regulation for the knowledge of the soul, we say,
this is not true, because every intention is annihilated at
the very time, when the meaning of passages as the
following is understood: ‘‘One even without duality.”
‘That art thou.”

‘He is not this, he is not that.” *‘ That soul, which
is not within, which is not without, is Brahman,” etc.

Nor is the application of a regulation possible, in
order to understand the meaning of a sentence. And we
have already explained the fault of a regress in infinitum,
following from the application of another rule.

! Viz., that the state ofl the mind, beside the knowledge of the
soul, has no other cause.
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Further, no rule can be understood to proceed from
passages such as: " One Brahman even without duality,”
because it is abolished by the declaration of the nature of
the soul.

And if you say, ‘there is no proof that this takes
place by the mere declaration of the nature of a substance.
For instance, as in the passage: * He wept (arodit) ; because
he wept, therefore Rudra (a name of fire) obtained the name
of Rudra,” (Taitt. S. 5th Pr. Ist Kh.) there is no proof by
the mere declaration of the nature of the substance, so there
is also no proof in passages setting forth the nature of the
soul,” -—we object, because there is a difference. Neither
the deciaration of the nature of a thing, nor the declaration
of rites is the cause of the proof or non-proof of a passage
of the Vedas, but it is the production of knowledge, united
with its necessary effect. Where such a passage is met
with, it is also proved, and where not, it is not proved.

Moreover we would ask you: Do you adwmit that in
passages, engaged in declaring the nature of Brahman,
a determined knowledge, which 'is at the same time
unitel with its effect, is produced, or is not produced ?
If it is produced, why is it not produced? Do you
not see the effect of the knowiedge in the dis-
appearance of the faults of ignorance, grief, delu-
sion, fear, etc.,, which are the causes of the world? Or
do you not hear: What delusion, what grief is there for
one who knows the identity. (V. U. A. 7, p. 14.) " I know
even Mantras, not the soul.”” ‘ Being such, O most
venerable, I am grieved. O venerable, do tecach me to over-
come grief,” and of the same kind there are a hundred other
passages of the Upanisads.

Is then in such passages as: ‘'He wept,” etc., the
knowledge a determined one and united with its effect, or is
it not ? If it is not, we may admit, that there is no proof for
it. If there is no proof for it, what does it matter with
reference to the pas<age, producing the knowledge, which is
determined and united with its effect? And if there is no

proof for the latter, what confidence can be placed in
B 16
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passages, referring to the Darsvaplirpama@sa and other
ceremonies ?

‘But are the passages, referring to the Darvaplirpa-
masa and other ceremonies, not proved by their producing a
knowledge causing man to act? The same is not found in
passages, referring to the knowledge of the soul.’

This is true ; however, it is no fault, because we have
obtained that which is the cause of proof. The cause of
proof, namely, is what has before been mentioned,' and
nothing else.” This, however, is rather a merit than a fault,
because, if there is something, producing a knowledge
united with its effect, which annihilates the cause of every
action, it cannot be maintained, that there is no proof of
the passages producing the knowledge of the soul.

‘But passages, mentioned before, such as: “ Having
known, let him form h¢s knowledge,” are rather destined
for the cause of worship, without the knowledge of the
meanings of the passages.’ This we admit; but they do
not refer to a rule for something not acquired before, but to
what has been necessarily acquired in our text.

‘How again can the worship of the soul have been
acquired in the text? For it has been said, that by the
annihilation of the non-soul there remains at last the
permanent continuation of the recoilection of the knowledge
of the soul’’ Very good. If this is the case, although
perfect knowledge has been obtained, yet by the necessary

! Viz., such passages as produce a knowledge which is deter-
mined and at the same time united with its effect.

* For the cause of a proof is neither that which produces a
knowledge, by which action is produced, because otherwise no proof
of passages were possible by which something is forbidden,—nor
that which produces a knowledge prohibitory of an action, because
otherwise no proof of passages were possible which enjoin action,—
nor that which is different from either, because, in this case, no
proof were possible in accordance with the first supposition.

@ That is to say, it has not been obtained from the text, but from
something else, not connected with it, wviz., the annihilation of
the idea of the non-soul.
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effects of works which are the causes of the assumption of
a body (transmigration) activity” will be indispensible ; for
action having gained entrance in word, thought and body,
is powerful than is the wvelocity of arrows, etc., when in
motion. Hence the efficacy of knowledge, acquired in the
course of discussion, is weak. Therefore we said before,
that the uninterrupted recollection of the knowledge of the
soul is to be effected by dependence upon the force of
abandoning all worldly desires, of indifference to them and
of the other essential causes; but it is not a regulation for
something, not acquired before, because the idea of a
necessity to act has not been obtained. Accordingly such
passages as: ' Having known let him form his knowledge,”
are intended to establish a rule for the uninterrupted
recollection of a knowledge, which is obtained ; for another
meaning is impossible.

“ By employing the term ‘ considering this’ (Vide p. 100)
the worship of the non-soul,! (under the idea of the soul) is
rather enjoined, as if it were said: “ the dear, considering
this worship it.” Here is not the" quality of ‘dear’ to be
worshipped, but the worship of life, etc., which has the
quality of ‘dear,’ etc., is here enjoined. In the same
manner it must also be understood in the passage under
consideration, that by employing the term ‘the supreme
soul,” the substance of the non-soul determined by the
qualities of the soul, is to be worshipped. This is also clear
from the difference of that passage from any other, where
the worship of the soul is enjoined. Thus, for instance, it
will afterwards be said: ‘Worship the soul as the place of
dependence” In this sentence the worship of the soul is
evidently intended by using the accusative case. In the
sentence under consideration, however, the accusative is
not employed, and there ‘the soul, considering this worship’
the term ‘soul’ means something different. Therefore it

! This is an objection in the view of the Sinkhyas, viz.. the non-
soul is the pradhina (the chief) or Mulaprakrti (nature as the root of
all things) which, according to the passage, would obtain the attri-
butes of the soul, or the non-soul is to be thought of under the
attributes of the soul.
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is evident, that not the worship of the soul is enjoined, but
of something else possessed of the qualities of the soul.”

We deny this, for as at the end of the passage the
idea of the worship of the soul is understood; it is also
gnderstood, that the soul alone is to be worshipped, viz.,

This, even this is to be conceived in this all, viz., this
soul,” “ Because this soul is more internal,” *“ He knew the
soul .

If you say ‘that there does not arise the notion of
the worship (of the soul) as the beholding is prohibited for
him who entered; for which soul is said to enter, for the
same the beholding is forbidden, as it is evident from the
passage, obtained in the text, viz.. ' They do not behold
him’ (p.100). Accordingly the soul is no object of worship.”

We deny this, for the beholding is merely prohibited,
in consequence of the fault of non-totality, with the inten-
tion to guard against the fault of non-totality, not with the
intention to guard against the worship of the soul, because
the soul is determined in that passage by the differences of
inspiration and other actions.

And if you say, ' that the worship of the soul was
not intended,” the consequences were, that the passage,
referring to the non-totality of the soul, which is determined
by individual functmns as msplratlon, ete., would be with-
out use, viz.,  for that soul is incomplete ; it is determined
only by this or the other individual functions . (Vide p. 100.)
Hence it is proved that the soul, possessed of many func-
tions, on account of its totality, is an object of worship.
The final applications however, of the term ‘“soul” after
the term * considering this,” is in truth only to show that
the real notion of the soul is no object whatever of the
inflective base of the word atman (soul) and its inflectional
terminations, (that is to say, the supreme soul cannot be
described by any Words,) otherwise the accusative case
would have been used: “Let him worship the soul.” If
thw were the meaning, (that is, if, without the formula

‘considering this” the word atma should be applied) then
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the inflective base and one of its terminations would be
applied to the soul. But this is not admitted, as is clear
from such passages of the Sruti as: ‘It is not this, it is not
that,” “How should one know _him who knows,” *“ Un-
known is he who knows.” (B.A. p. 473). “From whom
words and the mind return, without having obtained him
(Taitt. U. 2d A. 9 A B. J. Vol. VII, p. 119). The passage,
however: ' Let him worship the soul as the place,” is not a
different word, because it is designed to remove the worship
of the non-soul.

If it is said: “ Both the soul and non-soul are to be
known, as they have the common notion of not being per-
fectly known. Why then is here made an effort to worship
the soul alone, as it is said: ‘ The soul, considering this let
one worship it, and not also an effort with regard to the
other knowledge ?” The answer to this is: “ This, even
this,” which is obtained in the text, ' is to be conceived,”
to be comprehended, nothing else, * in this all " (the sixth
case in Samskrt, " Asya Sarvasya,” is, for the sake of deter-
mination, used for the seventh, ** Asfhin Sarvasmin,”) ** this
soul,” the nature of the soul. Shall this not be known ? If
so, why not also what is different ? Because, when known,
another knowledge is not required, different from the know-
ledge of the soul. Why? ‘‘for,” because, by this,”
knowledge of the soul, *‘ one knows this all,” all this other
which is non-soul.

If the objection is made, ‘ by another knowledge is not
known another thing,’ we shall refute it afferwards by the
passage, referring to the drum, etec.

How again is this to be conceived ? The answer is :
“ As verily,” in common life, “ by a foot-print” (a foot-
print is called a place marked by the hoof of a cow, etc.)
:‘ one” who makes a search by means of a foot-print,
‘finds,” recovers, cattle that had been lost, and whose
recovery is desired, thus, when the soul is obtained, all
is obtained.

If the soul is known, all other is known, and know-
ledge, we may admit, is obtained in the text. But then how
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can it be called obtaining, a term which is not authorized by
the text ? This is not the case, because the terms of knowledge
and of “ obtaining ” have one and the same meaning accord-
ing to the intention of the speaker; for the non-obtaining
of the soul is even ignorance. Therefore is knowledge the
obtaining of the soul, and the obtaining of the soul is not—
like the obtaining of anything which is not the soul—to
be comprehended by the notion of an acquiring of what
was not acquired before, because there is no difference (here)
between the obtainer and what is to be obtained ; for where
the non-soul is to be obtained by the soul, there is the soul
the obtainer, and the non-soul what is to be obtained.
This (non-soul) is not acquired, as concealed by the action
of producing, etc., and is to be obtained when producing a
special action by the production of a special agent ; but it
falls under the notion of an acquirement of something
not acquired before, and is transient, because it is the effect
of an action in accordance with a desire, produced by false
knowledge, as the obtaining of son in a dream. But the
soul, which is contrary to the former (non-soul), is by its
nature as soul not concealed by the actions of production,
eote. Therefore, as there exists the nature of something
eternally obtained, is ignorance only concealment. As the
non-apprehension of mother-of-pearl, although apprehended,!
which appears through error as silver, is merely a conceal-
ment of the opposite knowledge, so is apprehension even
mere knowledge, because kunowledge has destroyed the
concealment by the opposite knowledge. Thus in this case
also is the non-obtaining of the soul the concealment of it
merely by ignorance. Therefore by knowledge must be
understood an obtaining, which annihilates ignorance
merely, and no other obtaining. Therefore we shall say
afterwards, that in respect of the obtaining of the soul, any
cause, which has any meaning different from knowledge, is
useless. Therefore the text, without any doubt, intending
to set forth the identity of the terms of “ knowledge ” and
* obtaining,” after having mentioned knowledge in the text,
says: ' One finds’ (as Vindati, “ to find,”” has the meaning

' According to its nature, adds A.
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of Labha, “ obtaining,” this is stated as the effect from the
know.edge of the qualities).

As that soul, by entering with name and form.
acquired fame, viz.,, with the names and forms of the soul,
etc., and as it obtained completeness (Sloka), that is to say,
the totalltv of life and otber actions, so a person who thus
knows, ‘finds,” obtains, “fame,” (kirti) celebrity, and
* completeness *’ (Sloka) a muititude of foilowers, together
with his friends.

Or the passaye may also thus be understood. A person
who knows the substance in the declared manner, obtains
the knowiedge of identity (which is understood by the term

‘ kirti,”) desired by those who strive for liberation, and the
fruit of that Anowledye (which is understood by the term
Sloka) liberation, that is to say, the principal fruit.
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This is dearer than a son, dearer than wealth,
dearer than any other thing, dearer than all, because
this soul is more internal. Whosoever says to one,
saying anything else to be dearer than the soul:
“What is dear, is to perish,” he is the lord, therefore
verily it should be so. A person should worship as dear
even the soul. Whosoever worships as dear the soul,
to him is not dear a perishable object.

And why then is the nature of the soul to be known
without regard to other things ? The answer is: 'This,"
the nature of the soul, “is dearer,”” more beloved, ' than a

son,”” for a son is generally known as dear. By saying,
that is more beloved even than this, it is shown, how



128 TRE TWELVE PRINCIPAL UPANISADS

exceedingly dear it is. In the same manner it is dearer
than '‘wealth,” gold, jewels, ete., in the same manner
* dearer than any other thing,”’ which is generally known
as dear, that is to say, therefore dearer than all.

Why then is the nature of the soul more beloved,
why not rather life, etc.? The answer is: The totality of
life is more internal, 15 nearer the soul than what is external,

a son, wealth, etc., ' because this soul,” this nature of the
soul, is 1more 1nterna1 ” than what is more internal. For
a person who in common life is exceedingly dear, must be
obtained by every effort. In this manner is the soul the
dearest of all that is dear in common life, that is to say,
great offorts should be made to obtain it. Why again,
discarding an effort, considered as a duty, with regard to
the obtaining of other dear objects, shall—by the
abandonment of either of the dear objects the soul and non-
soul —with reference to the obtaining of the production of
one, the abandonment of the other rather be made by the
obtaining of the production of the soul,—why not the
contrary ?

In reply to this it is said: © Whosoever (viz., a
person who holds that the soul is the dearest object) says to
-one saying anything else,” some particular non-soul, for
instance a son, etc., ' to be more beloved than the soul,"
what ?" What is dear,” in thy opinion, a son or the like, ** is
to perish ™ (rotsyati) is to obtain concealment, or ceasing of
life (Pranasamrodham) that is, ““is to be destroved ”., On
what ground can he say so? Because ‘'he is the lord,”
because he is able, fit to say so, therefore it should be so,
that he obtains the ceasing of life, as has been said by him:
for he is a speaker of truth : therefore he is the lord to say
every thing. Some understand by the term “ Isvara’
(which has before been explained by able, and whose
original meaning is ruler, iord) “quick.” If it is accom-
plished, then, abandoning every other dear object, a person
should worship as dear oniy the soul. " Whosoever
worships as dear even the soul, to him, it is considerea, is
the soul alone dear, and no other object. Having come to
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the certainty, that any other worldly object which is dear, is
even in reality not dear, he worships, he meditates; ° to
him,” who thus knows, ‘' is not dear a perishabie object,”
an object whose nature is subject to death. The sentence
(let him worship as dear even the soui) is either only a
repetition of what is certain (of the sentence by which
knowledge of the soul is produced) because for one whe
knows the soul, nothing is dear or not dear, or it is said for
the praise of the knowledge, that the soul is dear, or for
the determination of the fruit of the attribute of *‘dear,”
because it is producing faith in the perishable nature of all
dear objects in the mind of one whose knowledge of the soul
is of a siuggish kind.

9. W@’&K@ﬁﬂm dd afasaeal Agsn wened fhY agEr-
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This they declare to be the knowledge of Brahman
by which men think, we shall become all. What then
knew that Brahman, by which he became all?

The knowledge of Brahman has been declared in the
aphorism: ““ The soul, considering this, let a man worship
it.” Wishing to explain this very aphorism, for which the
whole Upanisad has been composed, the text exemplifies it
under the desire of setting forth its necessity (end).

“This,” wiz., the thing to be set forth, to be mani-
fested in the next sentence, " they declare,” they, viz., the
Brahmanas, those who are desirous to know Brahman,
having repaired to the Guru (spiritual teacher) the vessel
over the future shoreless ocean of the pain of exertion,
caused by the uninterrupted revolution of the wheel of
birth, old age and death, who are desirous of crossing over
to its shore, who are separated from the nature of cause
and effect, viz., the cause of virtue and vice and its con-
sequences, and who are desirous of obtaining the eternal
incomparable good, free from those causes.

B 17
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What do they declare ? The answer is: “ the know-
ledge of Brahman” ; Brahman means the supreme soul, the
knowledge by whxch this is comprehended, is the knowledge
of Brahman, ‘ men, think, we shall become all*’ the totality.
The term ‘'man’ is used for the purpose to indicate the
special subject of this knowledge' for men alone are the
subjects of effecting in a special manner either a state of
elevation 2 or of liberation. This is the intention of the
text. As with regard to works they think, that fruits will
necessarily follow from works, so they think, that from the
knowledge of Brahman the fruit which is the state of
universal identity, will necessarily foilow; for as to their
being proved by the Veda, there is no difference between
them (the works and Brahman).

There 3 is something * contradictory indicated. There-
fore we ask: “ What then knew that Brahman,” by whose
knowledge men think, we shall become all ? What knew
that, by which,” knowledge he became this all, and
Brahman is all according to the Sruti.

If he, (Brahman) not entirely knowing anything,
became all, then it (all) may also belong to others, and of
what use would then be the knowledge of Brahman? If
knowing something it became all, then, as it is effected by
knowledge. all (the effect from knowledge) is like the effect
from work, and therefore the notion of transientness is in
fact applied. Moreover, the effect from a knowledge of
Brahman, which (effect) is the state of the nature of all,
has the fault of a regress into infinitum, namely, knowing
something else than this, he became all, and further know-
ing something else, etc., etc. However, if knowing all, it
became ail, there is not the fault of a contradiction of the
meaning of the Sastra, and therefore not the fault of a

1 In the text is adhikira, which means * possession,” * com-
petent knowledge™. I translated adhikari, as conveying the idea
more exactly.

2 Jn the scale of existence, vtz., the state of happiness in the
different worlds.

s In assigning to man the notion of subject.

+ Something means here the effect from knowledge.—A.G.
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transientness of the effect. T1f, knowing something only,

this Brahman became all, we ask: * What then knew that
Brahman, by which he became all 2
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Brahman verily was this before ; therefore he knew
even the soul (himself). .

I am verily Brahman. Therefore he became all.

Whosoever among the gods comprehended it, he
alone became it; thus whosoever among the Rusis,
whosoever among men.

Knowing that this is that, the Rsi Vamadeva verily
obtained these Mantras: I became Manu, I became the
Sun. Whosoever knows this Brahman also in this time
in the said manner: “I am Brahman,” even the gods
verily are not able {o prevent him from its possession,
(The possession of the state of all.)

For he becomes the soul of them.

Then whosoever worships another deity in such
a manner, as: ‘‘ He is another, another am I,” does not
know ; like a beast, he is used by the gods.



132 THE TWELVE PRINCIPAL UPANISADS

As verily many beasts maintain a man, so every
man maintains the gods. It is not pleasant, even if only
one beast is taken away, how then, if many ? Therefore
it is not pleasant to them, that men should know this.

Having thus said, the text gives an answer, untouched
by any blemish: “Brahman,” “ viz., the inferior Brahman,”
because it is obtained under the notion of a * cause of the
nature of all ”’; for it is impossible to obtain by knowledge the
nature of all with regard to the supreme Brahman, and the
text speaks of an obtaining of the nature of all by means of
knowledge, in the words: “ Therefore this became all.”
Therefore the words: " Brahman verily was this before,”
eannot mean anything else but the inferior Brahman.

Or: “ By making man the subject of the knowledge, a
Brahmana who is to become this Brahman, may be
designated. For in the passage: 'Men think, we shall
become all,”! men are obtained in the text, and it is said that
they are in a special manner the subjects to effect elevation
or liberation; this is not said either of the supreme
Brahman, or of the inferior Prajapati. Therefore, on
account of his knowledge of Brahman, is here designated
a Brahman, (Brahmanpa), who is to become a supreme
Brahman, who, by the knowledge of the inferior Brahman,
véz., the knowledge, that duality is identity, a knowledge
which is connected with works, has obtained the state of an
inferior Brahman, who has renounced all enjoyment, and
who by obtaining all, has broken the bonds of desire and
work. It appears also in common life, that a term is
applied with reference to its future state, for instance, in
the sentence: 'He cooks the boiled rice; (Odana means
rice which is boiled,) and also in the Sastra, for instance:
Let a Parivrajaka (a person who has already obtained a

! Here the opinion of the Vrtiikrts is given, which is the view
of the Bhartrprapafica Bhisya, viz., because the nature of all is
obtained under the notion of something to be accomplished (of an
effect, vgz., from knowledge) it is impossible, that the supreme
Brahman should have obtained the nature of all by knowledge.
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state, entirely devoted to the contemplation of God) give to
all beings the blessing of feariessness.” In this manner
some explain a Brahmana as a person who is to become
Brahman.”

This is not right, because, if the nature of all is
obtained, the fault of transientnessis committed ; forit is
impossible that in this world any person should in reality
obtain by any cause another state, and at the same time be
eternal. In the same manner, if by means of the knowledge
of Brahman, the nature of all should be obtained, and this
state be at lhe same time eternal, there is a contradiction.
If, on the other hand, it (viz., the nature of all) is considered
as non-eternal, the before mentioned fault takes place, viz.,
that there is a resemblance with the effects from works.
But if you think, ‘that the abolition of the nature of non-
totality (individual existence) which (nature of non-totality)
is the effect of ignorance and the obtaining of the nature of
all, is the effect of a knowledge of Brahman,’ then the
fiction of a person who is to become Brahman, is useless.
But if you think, that even before thg knowledge of Braliman
every creature by its possessing the nature of Brahman, has
eternally obtained the nature of all, that the state of non-
Brahman and of non-totality is superimposed in reality by
ignorance, and that, as silver is superimposed on mother-of-
pearl, or as any special place (Atala means, literally, a
division of the infernal regions) of standing or unclearness
on the sky, so are also here the notions of non-Brahman
and of non-totality superimposed by ignorance and removed
by the knowledge of Brahman; if you think thus, then it is
right to say that in reality the supreme Brahman was,
because in the passage: ‘ Brahman verily was this before,”
the literal meaning of the term ° Brahman ™ is supreme
Brahman: for the veda declares a meaning, as it in reality
is ; but the fiction, according to which a person who is to
become Brahman, is called Brahman, at variance with the
meaning of the term ' Brahman,” is not right, because a
hypothesis, by whick the meaning of the Sruti is lost, and a
fiction is made of something, not acquired in the Sruti, is
inadmissible, unless there be some strong necessity.
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If you say  that, without being produced by
ignorance, there may exist the nature of non-Brahman and
non-totality,” we object, because it is impossible that in
this case they could be removed by the knowledge of
Brahman ; for it is never observed that knowledge either
destroys or creates attributes of any actual thing, but it is
everywhere observed as the destroyer of ignorance. 1In the
same manner let also in our case the knowledge of Brahman
remove the nature of non-Brahman and non-totality,
as the productions of ignorance; but the knowledge of
Brahman is never able to create or destroy any real thing.
Therefore the hypothesis, by which the meaning of the
Sruti is lost, and a fiction is made of something, not found
in the Srati, is even without use.

If you say, ‘that ignorance with regard to Brahman
is impossible,” we do not agree, because knowledge is
enjoined with regard to Brahman ; for if mother-of-pearl has
become an object of the eye, then its nature is never known
by such a sentence: This is mother-of-pearl ¢nd not siiver,
unless there is a superimposition of (the notion of) silver
upon it. In the same manner, from such passages as:
‘This all alone existing,’ “This all alone Brahman,”
‘This all merely the soul,” This is not duality, non-
Brahman,” the knowledge of identity with reference to
Brahman could never be enjoined, unless there is a
superimposition of ignorance upon Brahman. We do not
say (like you), as there is a sujerimposition with regard to
mother-of-peari, so there is not a superimposition of the
nature of non-Brahman (atad). What then? Brahman is
not the cause of the superimposition of the nature of non-
Brahman upon his own self, and is not the producer of
ignorance.

We admit, that Brahman is not producer of ignorance
nor deluded ; but do not admit, that there is another deluded
conscious being (beside Brahman which could be the
producer of the ignorance of non-Brahman. This is evident
from such passages of the Sruti as: “There is no other
knower than him.” * There is nothing else which knows
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but him,” " That art thou” (Ch.U.P.448). "He knew
the soul” (B.U.184). "I am the soul” (B. A, p. 205).

* Another is he, another am I.” * He does not know " And
also from such passages of the Suutt as:  Whosoever
beholds God as the same in all beings,” ete. (Bhag.-Git.,
13 Adh., 27th SL) “I am the soul, O Gudakeva, dwelling in
the hea,rt of all beings ”’ (Bh. G., 10th Adh., 20th S1.). * The
wise see the same . . . in the dog and the man who lives
upon dog’s-meat” (Bh. G., 5th Adh., 18th S1). And from such
Mantras as: '~ Who beholds all beings in the soul,” and " In
whom all beings are like the soul ” (Vaj. 8. U. M. 6and 7 B.
I. Vol. VII. p. 13).

‘But if this is the case, the advice of the Sastra is
without any use?’ Well, this may in this manner be
admitted, if Brahman is known; but if you say, ‘also the
knowledge is useless’, we object,' becauve the cessation of
non-understanding is visible., If it is said: ‘That cessation
is even impossib.e, because there is identity,” we object,
because this is contradictory to what is visible; for it is
visible, that there is a cessation from non-understanding by
the knowledge of identity.

If any one says, ‘' that even, when seen, it is impossi-
ble," it is contradictory to what is visible ; and a contradiction
to what is visible, is by no body admitted.

Nor, when visible, is anything in reality impossible,
because it is even seen.

If it is said, ‘that the seeing is impossible,’ the same
argument holds good.

If it LS‘ said ‘From such passages of the S’rutl, as the
foilowmg “ He becomes holy by holy work (B.A., p. 546)
‘knowledge and work entered him ”. ‘‘ The Purusa. ie the
comprehender, agent, the knowing soul 7 it is ev1dent that
there is another mundane soul, different from the supreme

' The cessation of non-knowledge is either different from
Brahman, and then there non-duality is lost, or it is not different,
and then it cannot be comprehended under the idea of knowledge.
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soul. And this different sow!/ is the supreme Brahman,
which follows from such passages of the Sruti as: “He is
not this, he is not that” (B.A., p. 435). “‘ The soul liberated
from sin, without old age, without death.” “ The ruler of
this universe "’ (B.A., p. 628).

Also in the Sastra of Kapada, Aksapada ' and others
God (Iyvara) is proved as different from the mundane soul ;
for through the desire to remove the unhappiness, arising
from the world, activity is perceived with the embodied soul
(and not with God), and hence the difference between God
and mundane soul is clear.

And the Sruti and Smyti declare: ““He, without
speech, without honour’: “There is nothing, O Partha, to
be done by me in the three worlds” (B. G. 3d A. 22) “He
is to be searched, to be enquired into” (Ch. U., p. 571).
“ A person, knowing him is not contaminated” (B. A.B.
I. Vol. II, p. 913). “ Whosoever knows Brahman, obtains
the supreme Brahman” (T. U. 2d A. 1st An. 1st M).
“He (Brahman) is to be contemplated in a uniform
manner” (B. A. 6th Adh. 4th Br. 20. B- 1. Vol. IT. p. 889).
“Knowing that which is undestroyable, O Gargi™ (B.A.
5th Ad. 8th B.10. B. I. Vol. II, p. 636). “The firm
knowing him” (B.A., p. 829). “The great word (the
letters A U M being joined) is like a bow, and the soul like
the arrow; and Brahman what is aimed at by it" (2d
Mund. U. 4th M. B. I, p. vol. vii, p. 228). In all these
passages there is a declaration of agent and action.

This is also evident from the declaration, that the
roads to eclevation are different from the road of him who
strives after liberation. If there were no difference, to
what place could there be proceeded by any one? And if
there were not, a difference of the northern and southern
roads and of the places to be proceeded to, would be
impossible; but if the mundane soul is different from the
supreme, all this is possible.

' A name of Gautama, the founder of the Nyaya.
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“ This follows also from the declaration with reference
to the causes of knowledge and work. If the mundane soul
is different from Brahman, the declaration addressed to the
former about work and knowledge, as being the cause either
of elevation or liberation, is consistent, but it is not with
reference to God because all desires are obtained by him.”

If it is therefore (on ail those grounds) said, ‘' It is
proper that the term ‘Brahman,” means a person who is to
become Brahman,” we object, because the application of the
declaration with regard to Brahman would be useless; for
if the mundane soul,-—which is not Brahman. but is to
become Brahman, on the sirength of the passage: ‘' knowing
the soul, I am verily Brahman" —should become all, the
advice with regard to Brahman, would be undoubtedly
useless, because the effect which is the state of the nature
of all, would be accomplished by the knowledge of the soul
which is to be accomplished ;! because that knowledge (viz.,
the knowledge of the regulation concerning work) could
never be applied to the accomplishment of the last aim
of man.

If it is said, “that the declaration with regard to
Brahman, in the passage: ‘I am Brahman, is for the
sake of transforming the mundane soul to the nature of
Brahmwan,” we object; for, if the nature of Brahman is
not perfectly known, what can the passage, ' Iam Brahman "
transform ? If his nature is known a transformation is
possible. By passages in our text such as: " That soul is
verily Bra.hma.n (B. A. 6th Adh. 4th Br.5 B. I. Vol II,
p. 849). “ That present perceptible Brahman” (B.A., 5th Ad.
4th Br.I. B. I. Vol. II, p. 575). Wluch soul ” (BA p. 575).
“ This is trae.” This is soul.” “He who knows Bra,hma.n,
obtains the supreme’ '(T.U.2nd A. Ist A. 1st M.), and by such
a conclusion as : * From this very soul,” the term * Brahman”
and ‘“soul’” are more than a thousand times placed on the

VIf it is said, that the advice with reference to Brahman is
useful, under the condition, that it is the object of a regulation, we
ask, whether it is regulation regarding work, or regarding worship ?
Elther assumption is contradictory.

B 18
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same ground, and therefore it is evident, that they have the
same meaning; for transformation of another takes place
to the nature of another, ani1 not to identity.

And the passage: ' Because this all is that soul,”
proves the identity of the soul, which has been set forth in
the text, and which is to be seen afterwards. Therefore, it
is impossible, that the soul could be transformed to the
nature of Brahman.

It is also impossible to conceive with regard to
Brahman any other effect because in such passages as:
“He who knows Brahman becomes Brahman,” the obtaining
of Brahman only is declared.

“If the transformation is the obtaining of Brahman,”
we object ; for another state of another is impossible.

If it is said, ~that, according to the word of the
Sruti the obtaining of the state of Brahman, even implies
transformation,” we object, because transformation is only
a notion ' not something real.’” and we said, that knowledge
had no other agency but to destroy a false knowledge ; a
word has no power to produce any thing, for the Sastra
teaches, but does not create: this i evident.

_ From such passage as: “He entered this world " ;
(B. A., p. 70 it is certain, that it iz the supreme Brahman
who entered ; therefore it is not right to explain the term

“ Brahman ” by a person who is to become Brahman. !

This is also evident on the ground, that the meaning
which you wish to establish, is an obstacle to the admitted
meaning ; for the knowledge that, like a lump of rock-salt,
Brahman is of the same taste (substance) without difference
without or within, —which is the meaning intended to be
expressed in all Upanisads, is clearly established at the end
of two Kandas (of this Upanisad, viz., the Madhu Kanda
and Muni Kanpda), viz., * This is the declaration ™ (p. 503)

! For instance, the road which leads upwards through the fire,
that is to say, through sacrifices, etc.—A. G.
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and: “So far extends this cause of immortality” (B. A.
B. I. Vol. I1, p. 930).

In the same manner is the knowledge of the identity
of Brahman the certain meaning of the Upanisads of all
the Sakhas.

If by the passage: * He knew even the soul” (p. 62),
a mundane soul, different from Brahman, is assumed, it
would be an obstacle to the admitted meaning. If it were
so, then, by the contradiction of the commencement and of
the conclusion of this Sastra, an inconsistency would be
assumed.

Also the declaration would be impossible; for if by
the passage: ' He knew even the soul,” a mundane soul
were assumed, there could not be a declaration of the
Fnowledge of Brahman, because then the passage: “He
knew even the soul,” would refer to the knowledge of the
mundane soul alone.

If it is said, “ that the term ‘soul’ means something
different from the knower,” we object, because it is the
predicate of I, in the passage: I am verily Brahman,”
and if anything else were the object of knowledge, it would
have been determined: “ This is that,” but not: ' I am.”
As in the passage: " I am verily Brahman. ”’ Brahman is the
predicate, and as it is determined in the passage: “He
knew even the soul,” it is distinctly understood, that the
soul alone is Brahman. If this is the case, the declaration
of the knowledge of Brahman is possible, not otherwise; for
the knowledge would.be otherwise.

Nor is the knowledge of Brahman possible if the
nature of Brahman and non-Brahman were to belong to one
subject, because there would be in reality a contradiction,
as darkness is contradictory at the manifestation of
the sun.

Nor if both (Brahman and non-Brahman) were the

objects of knowledge, would the definite declaration of a
knowledge of Brahman be proper, because in this case
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there should be a knowledge of Brahman and of the
mundane soul.

Nor is it proper to assume a substance with con-
tradictory attributes; for in this case, the knowledge of
the truth being declared, doubt would arise irn the mind of
the hearer, and a definite knowledge is required to
accomplish the last end of man. From the fo.lowing
passages of the Sruti and Smrti: “ Of whom there is even
no doubt,” “ A person who doubts perishes,” it is evident,
that whosoever is desirous of the welfare of others must not
say the meaning of a sentence which is doubtful.

If it is maintained, “ that in (your explanation of)
the passage: ‘He knew even the soul; therefore he
became all,” the not very skilful assumption is made of
Brahman being like us and similar beings, an agent > (viz.,
as the subject of knowledge) we protest, because this notion
is conceived in the Sastra; for it is not our assumption,
but that of the Sastra; therefore the Sastra is to be blamed
(which you would probably not do). And by him, who is
anxious about his welfare, must not be given up the literal
meaning of Brahman by an assumption at variance with
the meaning of the Sastra.

An obstinacy on your part which goes so far, is also
not proper; for all difference with regard to Brahman is
only a fiction, and must be considered under the notion of
‘identity, as follows from a hundred passages, such as:
"Here is nothing different ”’ ; “ for where there is duality, as
it were”; “one alone without duality”. Every action of
man in fact with regard to Brahman, is a fiction, wherefore
it is said very little, that this assumption is not skilful.

Therefore (in the passage: Brahman verily was this
before) * Brahman’ means the Brahman who entered, who
is the creator. The term “ verily ” is used for the sake of
determination. ‘‘This,” all that is perceived as embodied
(in the shape of a body) ‘‘ Before”. Previously even to
apprehension (awakening) was Brahman aloue, and all this ;
but from the moment of the apprehension there is the
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opinion,—'' I am non-Brahman,” I am not all,—the effect
of superimposition; hence the superimposition. “I am
agent, I am performer of ceremonies, I am the mundane
soul, the enjoyer of fruits, happy, unhappy, etc., but in
reality there is Brahman alone, and this all which is
separate from him.” “He” (tat), who has in any manner
been made known by a merciful teacher in the sentence:
“Thou art not the mundane soul,” - knew even the soul,”
in its own nature, and the term ‘ even ' means the soul
free from any differences, superimposed by ignorance.

“Say them which is the soul in its own nature which
Brahman knew as the soul ?” Do you not recollect the soul ?
for it has declared thus: “ He who having entered this
world, inspires, causes to descend, diffuses, expires and
equalises ?”’

“ But then you declare him in the same manner, as if
‘ . . y ¢ . . ’
you say: This is a cow,” this is a horse’; you do not
show him directly.”

Well then, the soul is the beholder, the hearer, the
thinker, the knower.

“ But then, here also you do not show directly the
nature of the agent of the actions of seeing, hearinyg, ete.;
for the action of going is not the nature of the goer, nor the
action of cutting the nature of the cutter.”

Then let us say, the soul is the beholder of the
beholding, the hearer of the hearing, the thinker of the
thinking, the knower of the knowing.

“ But how differs this from the mere beho!der ? Where
there is a beholder of the beholding, or the beholder of a
jar, there is in every instance a beholder alone ; but whether
it is a beholder of the beholding, or a beholder of a jar,
there is no difference ; for it is even a beholder.”

There is a difference. The beholder of the beholding,
if there is a beholding, constantly sees the beholding ; the
beholding is at no time not seen by the beholder ; therefore
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the beholding belongs permanently to the beholder. If the
beholding of the beholder is transient, then the beholding,
which is to be seen, does at some or the other time not
behold, as for instance, where a jar and the like is seen by
a transient beholding. Moreover, the beholder of that
beholding sees never the beholding.

“But then there are two beholdings of the beholder,
one, the permanent, which is invisible, and the other a
transient one, which is visible.”

Be it so. On the one hand. the transient beholding
of the beholder is evident from the appearauce of blindness
and non-blindness ; forif this beholding were constant, no
one would be blind. The permanent beholding of the
beholder, on the other hand, is evident from the passage of
the Sruti: “ For there is no variance between the beholder
and the beholding” (B. A. B. I. Vol. II, p. 803). It follows
also from inference ; for it is observed that in a dream there
is a beholding of the blind, by which a jar. for instance, is
an object of manifestation. This beholding of the beholder,
then, is not destroyed by the destruction of the other be-
holding. By this unperishable permanent beholding, which
is identical with itself, which is called self-manifesting
light, seeing the other transient beholding, which remains in
a dream, and which, among the two beholdings, resembles
the knowledge of an impression, the beho’der is the beholder
of the beholding. If this is the case, the beholding is even
his nature, like the heat of the fire, and there is not another
conscious beholder, as is the opinion of the foilowers of
Kanada. ‘‘ This,” Brahman, " knew even the son,” wviz.,
the soul, like the permanent beholding, and free from the
transient beholding, superimposed by ignorance.

* But then the knowledge of the knower is prohibited,
as follows from the passage of the Sruti: Thou dost not
know the knower.” ”’

We say, No; for there is no prohibition of knowledge.
In the same manner must be understood the beholder of the
beholding.
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This foliows also from its independence of another
knowledge ; for, if it is known, that the beholding of the
beholder is permanent, no other beholding, of which the
beholder is the object, is expected ; for it ceases the desire
of a beholding, which is the object of the beholder, as this
is improbable; for no one has a desire, if there is no object
(of the desire). Nor has the visible beho!ding the power to
make the beholder its object, so that one could desire it.
Nor is there any desire of any one whose object is one's
own nature. Accordingly, by the passage: “He knew
even the soul,” it is said, that there is a cessation from
ignorance, but not that the soul is made an object.

How did he know ? The answer of the text is: “I,”
the beholder of the beholding, the soul, “am verily
Brahman > and " Brahwman,” means the present, perceptible
soul, which is within all. has overcome hunger, ete., which
is mnot this, which is not that, and has therefore the
characteristics, not to be of gross body, not to be an
atom, ete.

This alone am I, not another mundane soul,
as you said. Therefore from a knowledge of such a
kind "“he” Brahman “became all”. From the disap-
pearing of the superimposition of non-Brahman by
the cessation of the effect of it (the superimposition of
non-Brahman) he became all. Therefore it is alone proper
to say, ‘' men think, that by the knowledge of Brahman we
shall become all.”’ What has been asked before: " What
then knew that Brahman, from which he became all,” is now
defined, viz.,, ' Brahman in truth was this before, he knew
even the soul, therefore he became this all .

Tn respect of this ‘ whosoever among the gods
comprehended ”’ the soul, in the manner expiained (viz.,
according to its true notion) “ he alone,” the enlightened
soul “became it” Brahman; ‘‘thus whosoever among the
Rsis, thus whosoever among men ”’ (comprehended the soul,
became this all).

By the terms ‘‘among the gods,” etc., a reference is
made to the different worlds, and therefore the knowledge of
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Brahman is not mentioned thereby, but we declared, that by
the passage: ~ Brahman (Purusa) entered before,” Brahman
everywhere entered within. Therefore the terms “ among
the gods”™ are used with reference to the knowiedge of the
different worlds, which is produced by the superimposition
of body, etc. In reality, however, was Brahman here and
there before, viz., before comprehension, in the bodies of
the gods, etc.; otherwise he would be an object of in-
vestigation.

The meaniny of the passages: “He knew even the
soul,” and also “he became ali” is, that the fruit of this
knowledge of Brahman is the obtaining of the nature of all.
To establish this mea.mng firmiy, the Sruti quoteq some
Mantras. How? knowmg, that this” Brahman, ‘' is that,”
the soul “Iam Brahman,” from this knowledge of Brahman
alone “ the Rsi Vamadeva,” by name, verily * obtained ”
these Mantras. He, firmly established in the knowledge of
the nature of Brahman,saw these Mantras: ' I became
Manu, I became the sun.” ete.

By the words: “Knowing that this is that,”
Bra.hma.n, the knowledge of Brahman is shown; by the
words : I became Manu, I became the sun,” etec., the text
shows that the fruit of the knowiedge of Brahman is the
obtaining of the state of all. Knowing, he obtained the
fruit, the state of the nature of all ; thus by this declaration
the text makes known the liberation, which is effected by
means of the knowledge of Brahman, as he who eats gets
satisfied.

Some one may have the impression: * The obtaining
of the state of all by the knowledge of Brahman was
possible for the great gods by their extraordinary power, but
not at present for beings of the present Yuga, especially not
for men, because they have only little power. To remove
this objection, the text says: " Whosoever,” free from
external desires, ' knows this” Brahman,—set forth in the
text, as having entered all beings and possessed of the
charactenstlc% of knowledge, action, etec., ‘‘ also in this,” the
‘present, “‘ time,” whosoever knows this as the sonl alone in
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the said manner: I am Brahman, who having discarded all
differences superimposed no knowledge by delusions, produced
by fictitious attributes (upadhi), knows : I am only Brahman,
not affected by any worldly characteristics, who is not
within, who is not without,—he, from the cessation of the
state of non-totality, becomes” this all by the knowledge of
Brahman. There is no difference with regard to Brahman or
to the knowledge of him among persons of great power, such
as Vamadeva, and persons of little power, such as the present
men. But there is a doubt, whether the present men are
adequate to obtain the fruit of the knowledge of Brahman.
To remove this, the text says : ** Even the gods,” of extraordi-
nary power, — are not able to prevent him,” who knows
Brahman in the said manner, “ from its possession,”” from ob-
taining the state of all like Brahman. How then others ? But
there is no doubt, that the gods and the like are able to create
obstacles to obtaining the fruit of the knowledge of Brahman
as it is said: ' The mortals are in the condition of debtors
towards the gods’; for the Sruti shows, that man, even
when born, is indebted to the Rsis by the duties of a
religious student, to the gods by sacrifices, and to the
forefathers by his offspring. This follows from the declara-
tion, that men are like beasts to the gods, and also from the
passage: ' Then that soul is the place of all beings.”

From this argument: that the gods from the desire
to preserve the state of the soul, create obstacles to men,
subject to another’s will, like debtors, to obtain the state
of immortality,—arises that apprehension. The gods
preserve their beasts iike their bodies; for the text shows
afterwards that the maintenance of gods, etec., which depends
upon work, becomes greater, because each single man worth
many beasts; for it will be said: “ Therefore it is not
pleasant to them, that men shouid know this” (p. 82).
““ As one for his own body verily wishes welfare, s0 also wish
all beings welfare for one who knows thus' (B. A., p. 255).
If a man has the knowledge of Brahman, then, with the
ceasing of dependance, there exists no longer the nature
of one’s own body and of a dependance like cattle ; this is
the intended meaning, as is evident from the two passages

B 19



146 THE TWELVE PRINCIPAL UPANISADS

about * the not being pleasant,” and the ‘ welfare”. There-
fore the gods raise, even to the knower of Brahman,
obstacles to obtaining the fruit from the knowledge of
Brahman ; for they are powerful.

‘ But then, if this is the case, the gods raise obstacles
also to obtaining other effects of works, like the drinking of
what is drinkable. Alas, then, there is an end of the faith,
that practice (of ceremonies and knowledge) is the cause
of elevation and liberation. In the same manner, on
account of his inconceivable power, god is able to raise
obstacles, in the same manner, time, action, charms, drugs
and penances; for that they are causes of obtaining or not
obtaining the fruit, is evident from the Sastra and common
belief ; hence there is no faith in any practice in accordance
with the Sastras.

We reply to this, No; for all things are produced by
their necessary causes. and the world shows a variety (of
happiness and unhappiness), both of which is impossibie
under the supposition, that all arises from its own nature.
But when the supposition, that (ceremonial) work is the
cause of (the enjoyment of) happiness and unhappiness and
of other consequences, is firmly established and confirmed
by the statements of the Veda, Smrti, argument, and common
belief, it is clear that the gods, Isvara and time are not
opposed to the acquirement of the fruit of works, because
works are the causes of what is desired; for the good or
bad work of men, independent of the gods, time, Iyvara and
other agents, is by itself without effect (liter. does not
produce itself), and if it should even have effect by itself, it
is not able to give the fruit, as it is the nature of action to
be produced by agents and other numberless causes. There-
fore the gods, Isvara, etc., favour actions, and hence there
cannot be a disbelief as to the obtaining of the fruit.
Sometimes actions are subject also to them (to the gods)
because their power cannot be destroyed ; but whether the
nature of action or time, gods, thing, etc., is the first or
second, is not determined, and is difficult to be understood ;
hence arises the delusion of the people. Some say, action
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is the cause, and not anything else, with reference to the
obtaining of the fruit; others, it is the gods ; others, time;
others, the nature of the thing; others, all these together.
With regard to this, the statements of the Veda and the
Smrti acknowledge action as the principal cause, as for
instance : ** Holy gets a person by holy action, sinful by sin-
ful.” Even if one or the other of those agents with regard
to its own object should become principal, while at the same
time the principal power of the others were stopped, yet it
could not be said, that works is not the principal agent as
to the acquirement of the fruit, because the principal agency
of work is established by the Sistra and argument.

(But if it be asked, whether the gods do not hinder
the acquirement of the effect of knowledge, we answer): No,
because on the mere cessation of ignorance the effect is the
thaining of Brahman. In respect of what has been said,
‘that the gods raise obstacles to the effect, which is the
obtaining of Brahman,” the gods have no power to raise
obstacles. Why? because there is no time intervening
between the knowledge of Brahman and the effect, which is
the obtaining of Brahman. How ? As in common life at
the very time when light is in contact with the eye of the
beholder, there is the manifestation of colour, so at the very
time when the know.edge, whose object is the sou., takes
place, there is the disappearance of the ignorance, whose
object is the soul. Therefore, when the knowledge of
Brahman exists, an effect contrary to it is impossibie, just
as it is impossible that the effect of light is darkness. Where
(When the knowledge of Brahman exists) the knower of
Brahman is the wery soul (substance) of the gods, how can
they in any way raise obstacles to him ?

The text then declares, what i< this very nature, 2.,
Brahman identical with himself (whose nature is the soul)
who is to be thought of, who may be known from all the
Sastras; * for he,” the knower of Brahman, “ becomes the
soul of them,” of the gods, at the very time, when there
exists the knowledge of Brahman, by the mere cessation of
the screen of ignorance, like the nature of mother-of-pearl,
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which appears as silver, as we said before. Therefore the
endeavour of the gods has no success against the soul; for
where an effect ensues, not referring to the nature of the
soul, and where there is a difference of space, time and
causes, there, in respect of any thing whose object is not the
soul, the endeavour of the gods to raise obstacles is success-
ful, but not in respect of the effoct referring to the nature
of the soul, which takes place at the time of the knowledge
without any difference of space, time and causes, because an
opportunity (to raise obstacles) is impossible.

“ But then, since there is no continuation of the (first)
apprehension of the knowledge of Brahman, and since (after
the first apprehension) the contrary apprehension (=non-
soul), and its effects are apparent, oniy the last apprehension
of the soul destroys the ignorance, and not the first.”* (If
the last knowledge destroys ignorance, it is either, because
it is the last, or because its object is the soul. Not under
the first alternative, because the last could not be deter-
mined. (Not under the second) for if the first apprehension,
whose object is the soul, does not destroy the ignorance,
then also not the last, because the object is the same.

If it is said, " this being the case, the continuation
of knowledge destroys the ignorance, not a single act of

' As Sankara has set forth his argument rather emgmatlcally,
I give it in the more explicit form of Anandagiri. ‘But then, an
opponent may say, the knowledge which destroys the ignorance,
cannot be the first, because after the first knowledge there is no con-
tinuation of it, and because afterwards the opposite knowledge and
its effects take place To show the futility of this objection, &' a,nka.ra
assumes the following alternative, if the first knowledge does not
destroy the ignovance, either the last knowledge destroys it, or the
continuation of knowledge.

If the last knowledge destroys the ignorance, it is either, because
it is the last, or because its object is the soul; but not under the first
of these alternatives, because it could not be determined (which is
the last); not under the second, (because its object is the soul) be-
cause in this respect it is the same as the first knowledge, which,
according to admission, does not destroy ignorance.”” The second
part of the argument is clearly given by S'ankara, wherefore we do
not repeat it here.
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knowledge,” we object; for as long as life, etc., remains a
continuation (of knowledge) is impossible ; for as long as there
is an apprehension, of which life, etc., is the cause, the
continuation of the apprehension of knowledge is impossible,
because it is contradictory.

If you say: ''But then by the disappearance of the
apprehension, of which life, etc., is the cause, there re-
mains a continuation of knowledge until death,” we object,
because the continuation of a so-much-ness of the appre-
hension is not defined, and there is hence the fault, that the
meaning of the Sastra is not defined. By saying,—the
continuation of a so-much-ness of the apprehension destroys
the ignorance,—there is nothing defined, and hence the
meaning of the Sidstra is undefined. And this is not
desired.

If it is said, “that the meaning of the Sastra is even
defined, when there is a mere continuation,” we object,
because there is no difference between the first and the last
knowledge y for either the first knowiedge is the continua-
tion of the apprehension, or the last until the time of
death ; but as in this way no difference is found between
the first and last apprehensions, the two above mentioned
faults apply.

If it is said: ‘This being the case, then knowledge
does not even destroy tgnorance,” we object, hecause our text
declares : “ Therefore he became all,” the same is also
declared in other passages of the Sruti. * The bond of the
heart is broken,” and * There is no delusion, ete.”

If it is said: ‘It is merely for the sake of praise’
(Arthavada), we object, because otherwise the same applies
to the Upanisads of all the Sakhas (Vedic schools), viz.,
that they are merely for the sake of praise; for the
Upanisads of all the Sakhas set forth neither more nor less
than this meaning.

If it is said: ‘Let it be so, (that they are for the
sake of praise,) since the object of the soul is evident from
perception; we object, because from the said statement



150 THE TWELVE PRINCIPAL UPANISADS

(that knowledge destroys ignorance) ignorance. grief,
delusion, fear and other faults have ceased.

I

If it is said “from perception,” the answer has
already been given. Therefore it cannot be fixed, whether
the knowledge is the first, or the last. a continuation or not a
continuation, because the ultimate effect of knowiedge is
the cessation of ignorance and other faults. That appre-
hension, whether the first or the last, continuation or no
continuation, is alone knowledge, which produces the
effect, viz., the cessation of the faults of ignorance, etc.

Having come to this conclusion, there remains nothing to
be fixed.

) But what has been said before: ‘ Since the contrary
apprehension and its effects are apparent, only the last
apprehension of the soul destroys the ignorance and not the
first,” (p. 148) this also holds not good, because the last
action (in a former birth) is the cause of the production of a
body (in this world). The action,—which is the cause of
the production of the body, and which, by means of the
fault of the opposite apprehension of the work, which is of
such a nature and which has the fault of the opposite
apprehension, is able to produce the fruit,—thzs action puts
into effect the opposite apprehension, and the faults of
passion, etc., by the continuation of the enjoyment of the
effect, as long as life lasts, and only so long, because the
entering upon the enjoyment of the effects follows neces-
sarily from their cause, viz., action, like arrows which are
shot (continue their course, until their velocity is spent).
Therefore knowledge does not destroy action of such a kind
(which is the effect of actions in a former world) because
it is not opposed to it. What then (does it destroy) ? The
effect of ignorance, opposite to its own (knowledge's)
nature, which (effect) has the tendency to produce another
body (in a future world) even from tignorance, which is its
support, (it destroys it,) because it determines it; for it
(the action) has not yet arrived, (not yet been done) the
other action (which is the cause of the present body) has
been produced, (is passed, and cannot therefore be destroyed
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by knowledge). Moreover, the opposite apprehension
(opposite to true knowledge) is not produced for the knower,
because it (the opposite apprehension) is without object ;
for the opposite apprehension, when produced, is produced
as dependent upon generality when the nature of its
particular object has not been ascertained, as silver is no
mother-of-pearl. But this (opposite apprehension) by the
destruction of the site of opposite apprehensions without
number, does not arise for one who has ascertained the dif-
ferences of objects, as the delusion of silver does not again

appear, when a perfect apprehension of mother-of-pearal
has taken place.

If you say,  that recoliections,-—manifesting opposite
apprehensions., and arising from impressions, produced
from opposite apprehensions, which were made previously
to the knowledge,~—that these recollections in the moment of
their birth sometimes cause of a sudden the obtainment of
opposite apprehensions, and that, in the same manner, as
for one who is perfectly acquainted with the divisions of
space, yet of a sudden a confusion may arise with regard to
space, so also for the perfect knower an opposite
apprehension may be produced, as it was before (the
attainment of knowledge) then it would follow, that there is
no confidence also in pertect knowledge that hence an
activity with regard to the knowledge and the works in
accordance with the meaning of the Sastra would be
inconsistent, and that proof had become non-proof: for a
difference between proof and non-proof were impossible.

Hereby it is ascertained, for what reason there is no
liberation from the body (immediately) after the attainment
of perfect knowledge. But that consequent to knowledge,
from the very same time, there is a destruction of the
actions which are collected for a future birth and whose
fruits have not commenced, has been proved from our text,
which prohibits any obstacle to the obtaining of the fruit
also from such passages of the Sruti as “ His actions also
are annihilated ” (1st Mund. B. I. Vol. VII, p. 302). “ All
is his forever,” “ All sins are shaken off,” * Having kiown
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him. they are not tainted by sin,” (B.A. B. I. Vol. II,
p. 913). “ Him alone do those two not trouble, him good and
bad actions do not torment’ (L. c., p. 910). “ Him he does not
torment, he is not afraid of anything (S.U.B.I. Vol. VII,
p. 119); also from passages of the Smrti such as this: “ The
fire of knowledge burns all actions to ashes” (Bh. G. 4th
Adh. SL 37).

But what before (p. 144) has been said, that he is bound
by debts, is also not applicable, because this refers to
ignorance ; for the ignorant is a debtor; for him the notion
of agency, etc., is true; thus it will be said afterwards:
*“ Where some other thing exists, there another sees it
otherwise,” and the term ‘* other ”” means here, what differs
from the true substance, the soul. Where ignorance exists,
there it is another thing, as it were; there like the moon
on the second day after its darkness, is an action of
showing (one saying, It is this, another, It is not this, etc.),
depended on the many agents through ignorance; and the
effect, arising from this ‘ignorance,” is also shown by
passages such as this: “ Another sees it otherwise” (B.A.,
p. 813). Where, however, knowledge exists, by the
removal of the numberless illusions, arising from ignorance,
there is shown the impossibility of actions by such passages
as: ' Therefore he sees all” (p. 122). Therefore the state of
a debtor is described as referring to ignorance alone,—
because that state is the consequence of actions,—not
as referring to knowledge. This we shall in the next
passage explicitly show by our explanation, as follows:
‘Then whosoever,” not knowing Brahman, by praise,
reverence, offering (of flowers, scents, etc.), oblation
(gift of eatables), attention and contemplation, “ wor-
ship” (represents to himself the state of the excellencies
of a deity) “another deity,” a deity different from the soul
“in such a manner as: He is another,” not the soui,
different from me, ** another am I,” sabject o him, I, like a
debtor have to propitiate him,—whosoever through such a
belief worships, " he,” through such a belief, “ does not
know >’ the truth. Such a person is not only ignorant, or has
the faults of ignorance and the like, but like a beast, a cow,
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etc., is used for the benefit of conveyance, of giving milk,
etc., so far the various benefits he affords through offerings,
etc., is he used by each of the gods. Therefore he is, like a
beast subject to works of all kinds—this is the meaning.
For the effect of the work in accordance with the word of
the Sastra, be it work, united with knowledge, or be it work
alone, done by a person who is ignorant, a partaker of the
division of caste and the orders of life,! and dependent, the
effect of such a work is elevation from man, etc., to Brahman ;
the effect, however, of work, which is at variance with the
word of the Siustra and which is done by the promptings of
one’s own nature, is descension from man, etc., down to
inanimate matter. For as here, so we shall say the same at the
end of this chapter by the passage: “ Again thore are three
worlds, ete.” (B. A., p. 301.)-—That the effect of knowledge
is the obtaining of the state of all, has been briefly shown ; for
this whole Upanisad is engaged to show the divisions of
knowledge and ignorance (or the whole knowledge within
this Upanisad is not very extensive as it describes the
division of ignorance).

And that this is the meaning of the whole Sastra, we
shall afterwards show. Because it is so, therefore the gods
are able to raise obstacles or to show favour to an ignorant
man. This is said in the words: ‘‘ As verily ”’ in common
life, “many beasts,” cows, horses, etc., * maintain, a man,”
their owner, ruler, “ so every ” ignorant ‘‘ man ” who stands
for many beasts, " maintains the gods” (the plural, *‘ the
gods,” is here used to indicate also the forefathers, etc.),
under the idea : “ Indra and the other gods, who are different
from me, or my lords; I am like a servant of them. If1I
adore them by praise, reverence, gifts, etc., I shall obtain the
rewards, given by them, vi¢z., elevation and liberation.”
Thus as in this world it is very unpleasant for a possessor
of many beasts, “ even if only one beast is taken away,”
is seized by a tiger, etc., so, if one man who stands for
many beasts, rises from the state of a beast, it is not

! These are four, viz., of the religious student, of the house-
holder, of the anchorite (Vanaprastha, who retires to the wood), and
of the mendicant.

B 20
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surprising, that it is unpleasant to the gods, as the ta,kmg
away of many beasts is to the householder. Therefore ‘it
is not plea.ean’c to them,” to the gods—what % * that men
should ” in any way ‘ know this,” truth of the nature of
Brahman. In this view it is said by the venerable Vyasa
in the Anugitas (a part of the Mahabharata): * The world
of the gods is closed for the performers of works ; for the
gods do not wish that men abide above.” Therefore the
gods try to exclude, like a cattle from tigers, men from the
knowledge to Brahman, as it is their desire, that they should
not be elevated above the sphere of their use. Whom they
wish to liberate, to him they impart belief, etc., and unbelief
to him whom they wish not to liberate. Therefore let a
person, desirous of liberation, be intent on the adoration of
the gods, on reverence and faith, submissive, and assiduously
striving for the acquirement of knowledge or for knowledge,
as is implied in the words of fear: How then, if many.’
This is the meaning of the passage: ' It is not pleasant
to the gods.”
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Brahman verily was this before one alone. Being
one, he did not extend. He with concentrated power
created the Ksatra of elevated nature, wiz, all those
Ksatras who are protectors among the gods, Indra,
Varuna, Soma, Rudra, Parjanya, Yama, Death, and
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Isana. Therefore none is greater than the Ksatra;
therefore the Brahmana, under the Ksatriya, worships
at the Rajasuya ceremony. The Ksatra alone gives
him his glory. Brahman is thus the birth-place of the
Ksatra. Therefore, although the king obtains the
highest dignity, he at last takes refuge in the Brahman
as in his birthplace. Whosoever despises him destroys
his birth-place. He is a very great sinner, like a man
who injures a superior.

The meaning of the Sastra has been declared in the
Stutra: “ The soul, considering this, let @ man worship it ”
(p. 100). The relation and the necessity of this Stitra, which
was to be explained, has been determined by the words :
“They declares that by the knowledge of Brahman, etc.”
(p. 129) together with its Arthavada by the words: ““ There-
fore, whosoever among the gods,” ete. (p. 130), -and the sub-
jection of ignorance to the world in the words: ‘Then
whosoever worships another deity, etc.” (p. 150).

There it has been said, that the ignorant is a debtor,
and subject to the will of another by the necessity to
perform, like a beast. the works of the gods and others.
What again is the means of performing the necessary
works of the gods and others? The different castes and
orders of life. Which then are the castes ? 1n reply to this
the present passage is commenced, viz., to show how that
ignorant person, dependent on another’s will and subject to
works in connection with their agents, is busy, like a beast,
in this world.

The creation of Indra, etc., has not been described
above after the creation of Agni (p. 94); but the creation
of Agni has been described to complete the creation
through Prajapati. The creation of Indra, etc., however,
should there have been shown, because it is its conclusion;
but it is here told in order to show, that the ignorant is the
proper subject for the performance of works.
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“ Brahman verily was this before.” * Brahman,” by
the creation of Agni having obtained the nature of Agni (he
is cailed Brahman by believing himself to be of the caste of
Brahmanas) ‘verily was this,” the caste of Ksatras, etc.,
the undivided Brahman, “one alone”. Therefore was no
distinction of the Ksatriya and other castes. ‘' Being one,”
without zhe dzstwctzone of K@atra, etc., of preserver, etc.,

“he,” Brahman, “did not extend,” wh1ch means, was not
sufficient for extensive work.

Then “he,” Brahman reflecting, I am a Brahmana,

I who by nature desire to perform the work to be done by
the Brahmana caste, have to discharge such and such
dutleb, “created ” for the amplification of work and agent,
“with concentrated power the Ksatra of elovated nature .
Which again is the Ksatra, the Ksatriya caste, created by
hlm? To show this, the text specifies the individuals, ¢iz.,

‘all those Ksatras who are protectors among the gods ”’
Those who are anointed kings, are here specified ° Indra.,
the king of the gods (Devas) “ Varupa” of the aquatic
a.mma.ls, “Soma,” of the Brﬁhmanas, “ Rudra,” of beasts,

Parja.nya, of lightning, ete., * Yama” of the forefathers,

“Death,” of persons in ill health etc., und Isana of splend-
ours. These and others are Kixa.tras among the gods.
After them (the divine Ksatras) he created the Ksatras who
are ruled by Indra and other Ksatra deities, viz., the families
of the moon and sun, as the king Purtiravas, etc. For this
reason the creation of the Ksatras among the gods has been
set forth.

Because the Ksatra was created by more concentrated
power than the Brahmana, ‘therefore none is greater than
the Ksatra,” who is also the ruler of the Brahmana caste.

* Therefore the Brahmana,” although the source of the
Ksatriya, placed ~‘under the Ksatrlya, “worships ” him
who is placed above. Where? At the REJasza cere-
mony.” “ The Ksatra alone gives him his glory,” his repute
as Brahman. Rtvik,—at the Rijastliya ceremony addressed
by the king who is anointed and seated on the royal chair,
by the words: “O Brahman,”—replies again to the king:
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“O king, thou art Brg.hman.” He alone is called Ksatra
tho bestows glory. Bra.hman“ is thus the” well-known

birth-place of the Ksatra . Therefore, although the
king obtains the highest dignity ’; in virtue of the anointing
at the Rajasiiya ceremony, — he at last,” at the completion
of the ceremony, “takes refuge in the Brahman,” in the
Brahmanical caste, " as in his birth.place,” that is, he
appoints a family priest. “ Whosoever,” again from the
pride of power, ' despises,” lowers, ‘‘him’ his birthplace,
the Brahmanical caste, the Brahmana, destroys his " own
birth-place . " He,” by so doing, " is a very great sinner " ;
(in former times the Ksatriya was also a sinner) by his
wickedness, because he injures his producer, “like,” in
common life, “a man who injures,” defeats, ‘* his superior "
is a very great sinner.
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He did not extend. He created the Vit. He is all
those gods who, according to their classes, are called
Vasus, Rudras, Adityas, Visvedevas, and Maruts.

(As Brahman did not extend before the creation of the
Ksatra), so even after the creation of the Ksatra “he,”
Brahman, “did not extend” for the work. He did not
extend, because there was none to procure wealth. ‘ He
created the Vit,” to procure wealth for the performance of
ceremonies. Who again is the Vit ? ‘‘ He is all those gods
according to their classes ”’ (for almost ali the Vits are called
so, as they are counted in classes; for commonly they are
only capable of collecting wealth, when jointed together,
and not singly); the class of “the Vasus™ is eight in
number, of ““the Rudras,” eleven, of ~ the Adityas,” twelve,
of “the Visvedevas,” means ' either the thirteen sons of
Vigva, or all (sarve-vigve) the gods, and of the Maruts,” is
seven times seven.
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He did not extend. He created the caste of the
Studras as the nourisher. This earth isthe nourisher;
for it nourishes all this whatsoever.

“He” in want of servants, ‘did not extend. He
created the caste of the Sudras . Which again is the caste
of the Sudras, created by him ? “ The nourisher”” (Pusan)
because he nourishes. Who again is that Pisa ? The text
determines this in a special manner. ‘‘ This,” earth, *is
Ptisa; for it nourishes all this whatsoever.”
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He did not extend; he created with concentrated
power justice of eminent nature. This justice is the
preserver (Ksatra) of the Ksatra. There is nought
higher than justice. Even the weak is confident #o
defeat the more powerful by justice, as a house-holder by
tbe king. Verily justice is true. Therefore they say of
a person who speaks the truth, he speaks justice, or of a
person who speaks justice, he speaks the truth, in this
manner verily it is both.

* He,” after having created the four castes, did not
extend. “He,” from a fear of the ungovernal‘)leness of the
Ksatra on account of his fiery nature, “created by



BRHADARANYAKA-UPANISAD 159

concentrated power justice of eminent nature.” “This jus-
tice,” created of eminent nature, is the preserver, the governor
even ‘‘of the Ksatra,” more fiery even than the fiery.
“There is nought higher than justice,” because it governs
even the Ksatra; for all are ruled by it. In what manner?
To this it is replied : * Even the weak is confident to defeat
the more powerful” than himself, “by” the power of
“ justice,” “as’ in common life “ the house-hoider by the
king,” who is the most powerful. Therefore it is in this
manner evident, that justice is governing all, bocause it is
more powerful than all. * Verily justice,” iz., a case which
has been decided according to legal evidence. “‘ is true .
Here  true " means, in accordance with the meaning of the
Sastra, and justice means, what is transacted in such a
manner: it is true, if understood in accordance with the
meaning of the Sastra. Because this is so, * therefore they,”
those who are sitting near, who are aware of the arguments
on both parts, “say of a person who speaks,” at the time
when a suit is transacted, the “ truth,” that is, according to
the Sastras. * He speaks justice,” 17z, he speaks accord-
ing to fitness, which is well known and pursuant to usage.
Thus, on the other hand, they say “ of a person who speaks
in accordance with justice,” to usage, ‘' he speaks in
accordance with truth,” he speaks what does not deviate
from the Sastra. ‘Tn this manner verily it.” which has
been mentioned before, ' is both,” viz., the justice, which
must be made known and which must be practised. There-
fore justice, as an object of knowledge and of practice,
governs all, as well those who know the Sastra as those
who do not know them. Therefore, it is the preserver even
of the Ksatra. Hence an ignorant person, who is proud of
justice, acknowledge for the practice of its different parts,
its difference which is the cause of the Brahma, Ksatra,
Vaisya and Studra castes. These differences are by their
own nature the causes of the different agents.
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This ¢s the creation of the Brahma, the Ksatra, the
Vit and the Sudra. He was in the form of Agni (fire)
among the gods as Brahman, he was the Brahmana
among men, in the form of Kgatriya, Ksatriya ; in the
form of Vaivya, Vaivya: in the form of Sudra, Sudra.
Therefore among the gods the place (loka) is desired like
through Agni only, among men through the Brahmana,
because in their forms Brahman became manifest.

Then whosoever, through this world not seeing the
gelf-like world, dies, him the latter, because unknown, does
not preserve, as the Veda which is not read, or asother
work, which is not done. Even the great and holy
Work, which a person who does not know in this
manner, performs, all this work of him, verily perishes
at last. Let a man worship the soul as his place.
‘Whosoever worships the soul alone as his place, his
work does verily not perish. For whatsoever he desires
from the soul, the same he obtains.

The passage: ' This is the creation of the four
castes ” ' of the Brahma, the Ksatra, the Vaivya and Sudra,”
serves as an introduction into the next sentence. °* He,”
Brahma, the creator, “was in the form of Agni among the
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gods, that is to say, in no other form. “‘As Brahms,”

‘the Brahmana caste, he was the Brahmana,” in the form
of a Brahmana Brahma was among men. Assuming other
modifications among the other castes, he became in the
Ksatriya form a Ksatriya, whose tutelary deities are Indra
and other gods (devas); in the Vaivya form a Vaivya and in
the Stdra form a Sudra.

Because Brahma the creator assumed other and other
modifications among the Ksatriya and othor castes, and
remained unmodified only in Agni's form, * therefore among
the gods the place,” the fruit of works, " is desired through
Agni only,” that is to say, by the performance of works,
dependent on Agni; for on this ground is this Brahman
evidently represented under the form of Agni, the locality
of works. Therefore it is established, that by the perfor-
mance of work through Agni, the fruit, resulting from it,
is desired. “Among men through the Brahmana.” If
among men there is a desire of the fruit to be derived from
works, there is no dependence upon works, of which Agni,
etc., is the cause. How then? The object of man is effected
only by reliance upon the nature of the castes. Where,
however, the accomplishment of the subject of man is
subject to the gods, there it is dependant upon work in
conjunction with Agni, etc. This follows also from the
passage of the Smrti: “ By muttering prayers, the Brahmana,
no doubt, is successful, whether he performs other work
(work, dependant upon fire) or not. Friend is called the
Brahmana.”! This is also evident from his leading the life
of a religious mendicant.” Therefore among men the place,
the effect of works, is desired through the nature of the
Brahmana alone, ‘' because Brahma3,” the creator, * in their
forms,” in the forms of the Brahmana and Agm, the forms upon
which the agents of work are dependent, " became manifest .

With reference to this, some *say, ‘it is the place of the
supreme soul, the obtainment of which is desired through

! By giving to all beings the blessing to be without fear.

2Which is to renounce all worldly objects—the cause of obtain-
ing the world of Brahman.

3 The commentary, called Bhartrprapaficika.

B 21
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Agni and the Brahmana. This is not true; because a
subjection to ignorance existing, the division of the castes
is introduced for the subjection to works, it is not true,
moreover, because it differs from the next passage; for if
here (in the present passage) by the term “ place,” even the
supreme soul were declared, then in the next passage: * Not
having seen the self-like place,” the predicate ‘*self-like ”
would be absurd; for if there the common place (world)
which is desired by dependance upon Agni, is different
from the self-like place, then the predicate ““ self-like  is
proper, because the meaning is the annihilation of the
common place (world) after death, and because by the term
“gelf-like ” there is no going astray from the place of the
supreme soul ; but the works, performed by ignorance would
go astray by the term ' self-like”. And by the passage:

Perishes certainly,” the going astray of all the effects
by works will be set forth. By Brahma the castes
were created for the sake of work, and this work,
because it rules all castes by the notion of duty and
accomplishes the object of man, has the name of
virtue.

If therefore by this work alone the self-like place
which is called the supreme soul, is obtained, although it is
unknown, why then is it necessary to do anything with
reference to its production? On this ground it is said in the
text: “Then,” which is to remove the objection of the
opponent, Whosoever through this “world,” which is
subject to transmigration, whose nature is the assumption
of a body, whose causes are the desire and work of ignorance
by believing in the work, dependent upon Agni, or by
believing in work to be performed by the Brahmana caste
alone, on account of the world which is transient, and
whose nature is not self-like, * not seeing the self-like world,”
which is called soul from not going astray from the nature
of the soul, not seeing I am Brahman,” —" dies,” the latter,
(although “the latter” means the self-like world, yet it is
unknown, concealed by the ignorance, as a horse, which is
not recognised) ‘“does not preserve him,”’—as the tenth
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soul in the well-known example (vide p. 110), does not
preserve himself,—by the removal of grief, delusion, fear and
other faults. And “as” in common life, * the Veda, which
is not read,” does not teach work and whatsoever arise
from it, “or as other work,” in common life, for instance
ploughing, “which is not done,” is not manifested by its
own nature, does not preserve him by the yielding of its
fruit, so the soul, if unmanifested by its self-like nature,
which is the eternal soul does not preserve him by the
annihilation of ignorance.

“ But then, does it not follow from the necessity that
work obtains its effect by preserving the cause of the
knowledge of the self-like world, and from the abundance
of work, which is the cause of the desired effect, that ‘its
preserving cause is undestroyable ?’ No, because every
effect is liable to destruction. Therefore it is said in the
text: ‘Even the great, as for instance many Asvamedha
sacrifices, ‘and holy work, which obtains its fruit, as if it
were desired (although there has been no desire of its fruit)
‘which a person, of extraordinary magnanimity, 'who
does not know in this manner,, who does not know
the seif-like place in the said manner, continually
‘performs,” under the notion that he shall thereby
gain immortality, ‘all this work of him,” of the ignorant
person, ' verily perishes at last, at the end of the en-
joyment of the fruit, because desire, the effect of
ignorance, is its cause, like some wonderful superhuman
power (perished) which appeared by the delusion of a dream.
Since the causes of it (of the work), viz., ignorance and
desire, are not permanent, it is necessary that its effects
are also liable to destruction. Therefore there is ng
hope to preserve for ever the fruit of holy work.
‘ Therefore let a man worship the soul alone’ as the self-
like place; the soul is the self-like place; for in this
meaning is the self-like place set forth in the text, and
here is the term of ‘self-like’ not applied. ‘ Whosoever
worships the soul as his place,” what of him ? It is replied
in the text: ‘his work does verily not perish,” because
there is even no work ; this is repeated here in order to
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establish it firmly. The meaning is, as there is constantly
worldly unhappiness, consisting in the decrease of the effect
derived from work, so there is not for him (the wise) as if
one thinks: if Mithila is burned, nothing burns me.
Others ' explain it to mean, that the work of the knowing
worshipper of his ownself (soul) does not perish by the con-
nection with a person who does not know. Further, for
the term of ‘ place’ intimately connected with work, they in
fact assume two meanings; one is the place in the state of
manifestation, depending upon work, and bearing the name
of Hiranyagarbha. Whosoever worships this place, which
is intimately connected with work, which is manifested and
finite, the work of him, who knows the finite self as
engaged in work, verily perishes. But whosoever worships
the world, which is intimately connected with work,
comprehending it in its unmanifested state under the notion
of cause, his work does not perish, because he knows the
infinite self (soul) as engaged in work. This assumption is
mgemous, but it does not accord with the Srtuti, because by
the term ‘the place of self’ the supreme soul, set forth in
the text, is denoted.

The text having mentioned (before) “the place of
self,” omits (now) the term ' of self” and introducing the
term “soul,” shows its identity with the former by the
words:  whosoever worships the soul alone as his place.”
There is here no possibility for the assumption of a place,
intimately connected with work.

Moreover it (the place intimately connected with
work) is different from the supreme place, whose object is
knowledge alone. By the passage: — The soul is not the
place,” it is distinguished from the places, which are gained
by inferior knowledge and the work ofa son. Therefore

‘the soul is not the place,” and also: ‘‘ His place is not
measured by any work; this is his highest place.” By
these sentences, beca.use they are determined, a corres-
ponding meamng is proper- Thus here also, because by
the words “ the place of self,” the predicate is fixed.

! Viz., the explanation, given by the Bhartrprapaiica.



BRHADARANYAKA-UPANISAD 165

If it is said “ that according to the passage: for
whatsoever,’ it is improper, that the place of self is the
supreme soul ; for if it is certain, that by the worship of
him he becomes the supreme soul: whatsoever he desires,
he obtains from the soul, then the declaration with regard
to the fruit is improper, unless it is to obtain that soul.”
Wae contradict, because it has the object to extol the worship
of the world of self; for the meaning is, from the place of
self alone all that is desired is obtained ; anything different
from it is not to be asked for, because all desires are
satisfied, as it is said in another passage of the Sruti (Ch.
U. 7th Pr. 16th Kh. B. I. Vol. ITT, p. 524): “ From the soul
is life, from the soul hope.” Or it means to show the
state of the universal soul as before (p. 66). For if
the supreme soul is declared, it is right to apply the
term “soul” in the passage: for . . . from the
soul” (p. 93), and it means, from the place of self,
which is set forth as soul in the text. Otherwise it
would have been said with a predicate, " from the
place of work in its unmanifested state” in order to
remove thereby the idea of a place of the supreme soul in
accordance with the text, and to remove the state of
manifestation ; for since it set forth in the text and deter-
mined, another state, not authorized by the Sruti, is
impossible.
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Next that soul (self) verily is the place of all beings.
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He is the place of the gods by what he offers and
sacrifices, further of the Rsis by what he learns, further
of the forefathers (Pitrs) by what he gives to the fore-
fathers, and by his exertions about offspring, further of
men by housing them and giving them food, further of
cattle by finding them grass and water, further of
beasts of prey, birds, etc., down to ants, by sustaining
their life in his dwelling. As every one desires the
continuance of his place, so verily desire all beings
welfare for one who thus knows. This verily is declared
and considered.

“ Next that soul verily.” It has before (in the last
section, describing the state of ignorance) been said, that
the ignorant in the conscious pride of caste and order of
life, etc., and governed by the law, is, like a beast, subject
to another by the necessity of performing the works of the
gods and others. Which again are the works by the
necessary performance of which he becomes, like a beast,
subject to another? And who are the gods and others
whom he assists, like a beast, by works ? Both is explain-
ed in the text. The term '"next” is intended as an
introduction to the present sentence. The house-holder, as
set forth in the text, who is subject to work, ignorant, and
endowed with body, senses, etc., is here called * that soul ™.
The meaning is ‘ he is the place,” the object of enjoyment,
“of all beings,” from the gods down to the ants, because he
affords assistance to all by works which are commanded
with reference to the different castes and others. By what
special again affording assistance does he become the place,
for what special being? The answer is: ' By what he,”
the house-holder, * offers and sacrifices . Sacrifice with
reference to the deity is an abandonment of wealth (to the
deity). If it is performed until the sprinkling of the water
(on the head of the sacrifice), it is Homa. By this work,
viz., by Homa (offering) and sacrifice (Yaga) which it is his
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duty to perform, he is,” like a beast, subJect to the will of
another, “the place of the gods”. Further by what he
reads,” viz., his dally reading of the Vedas, ‘* he is the place
of the Bs_ls ”. " Further by what be gives to the fore-
fathers,” viz., the oblation, water, etc., ' and by his exertions
about offsprlng,” by that work, which he is bound to per-
form, “he is the place of the forefathers”. “‘Further by
housing men,”’ by giving them place, water, etc., in his
house, *“ and giving them food,”” viz., them Who ask him for
it, whether they live in his house or not ‘he is the place
of men . Further by finding,” grvmg ‘them grass and
water,”’ he is the " place of cattle” * Further of beasts of
prey, birds together with ants by qustammg their life in his
dwelling,” with grains and (particles of food gained) by the
cleaning of the sacrificial vessels, ‘‘ he is the place of them ™
Because by those works he affords assistance to the gods,
etc., therefore * as every one desires continuance of his own
place,” of his own body, desires the preservation of his
nature, from the fear of losing his nature sustains it always
by nourishing, protecting it, etc., ‘so verily desire all
beings,”’ the gods and others, the above mentioned con-
tinuance of life “ for him who thus knows,” who thus
frames his soul: I am to be enjoyed by all beings, I, like
a debtor, am bound to make return’’; that is to say, they
preserve him for the continuance of therr own exwtence as
house-holders preserve cattle. Therefore it is said: “ It is
not pleasant to them.” ‘ This verily,” that the said works
must necessarily be done, like the paying of a debt, “is
declared,” in the chapter of the five great sacrifices, (the
five great sacrifices, viz., to all beings, to men, to the fore-
fathers, to the gods, and to Brahman) ‘ and considered,”
and proved as necessary by consideration in the chapter of
the distribution of the things, required for the five great
sacrifices (Avadanaprakarana).
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Self (the soul) alone was this before ; he was even
one. He desired: Let me have a wife ; again,—let me
be born; again,—let me have wealth ; again,—let me
perform work. So far extend verily desire. For
without desire one does not get more than this.
Therefore also now a person, when alone, desires:
Let me have a wife,—-again, let me be born,—again, let
me have wealth,—again, let me perform work. Aslong
as he does not obtain one of them, so long he thinks
himself incomplete. His completeness is this, that the
mind is his self (soul) and speech his wife.

Life is their offspring, the eye the wealth of man ;
for by the eyes one obtains it,—the ear the wealth of the
gods; for by the ear one hears it; self is even his
work,—for by self one performs work.

The sacrifice is five-fold, the animal, five-fold, the
man five-fold, five fold this all whatsoever. Whosoever
thus knows, the same obtains this all.

“Self alone was this before.” If the knower of
Brahman is liberated from the state of cattle, which con-
sists in the bondage of duty, by whom then has he been
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made subject to the bondage of work, and not again to the
practice of knowledge, which is the means of liberation ?
Is it not said: “ The gods preserve ? "’ Certainly, but they
preserve those who by the performance of work obtained
their own (the gods’) state; otherwise it would be in
their power to bestow the effects of actions not done, or
destroy the effects of actions done, (that is to say; other-
wise, they would be partial) but they do not preserve a com-
mon man, whe has not obtained a special perfection.
Therefore it must be tho same (who makes him subject to
the bondage of work) by whose power a person subject to
work is getting out of his own place. Is that notignorance ?
for the ignorant getting out of himself, is engaged in work ?
No, ignorance also is not the cause which makes one to
engage in work; for its character is to conceal the true
nature of a thing; but it may be the cause of making one
to engage in work, in the same manner, as blindness in the
cause, that one is liable to fall into holes, etc. If this is
the case, then say, what cause one to engage in work ?
This is set forth, viz., it is willing, desire. Thus it is =aid
inthe Kathaka (4 to P. 2. B. 1. Vol. VIIT, p. 123): ‘ Remain-
ing in their nature ignorance, youths engage in actions;
follow external object of desire.” TIn the Bhagavad-Gita :
“It is desire, it is anger, etc.” (B. G.3rd A. 37.) And in
Manu: “Desire is the cause of all engagements in action *
(M.S.2d. A.4.) This meaning is in all its detail proved
throughout this whoie chapter- °“ Self alone was this
before.” Self alone, viz., the person who is ignorant by his
own nature, who is to be comprehended under the notion of
effoct and cause, the Brahmacari (the religious student).

‘Before.” Previous to the union with a wife he is called
self.

There was no obJect of desire, as a wife, etc.,
different from this self. “He was even one,” possessed of
ignorance, the cause of the desire of a wife, etc., he was
even alone; he was perva.ded by ignorance, the nature of
which is to assign to oneq own soul the aqeumptxons of
agent., action and fruit. *“ He desired.” What ? * Let me have
a wife.” Let me. the agent, have a wife, the cause of the

B 22
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performance of work ; without her I am not a fit agent for
work ; therefore to accomplish the performance of work, let
me have a wife. “ Again,—let me be born,” let me be
produced as offspring. “ Again,—let me have wealth,” cows,
etc., by which work is accomplished. “ Again let me
perform work,” the cause of elevation and liberation,
viz., let me perform work,—by which—Iliberated from my
debt, I may obtain the places (worlds) of the gods, etc.,—
and the ceremonial rites for objects of desire which are the
causes by which a son, wealth, heaven, etc., are effected.
“So far extends verily desire,” which means, desire is
limited to those objects. So far extend the objects which
are to be desired, wviz., a wife, son, wealth and works, viz.,
the desire or cause. The three worlds, the world of man,
the world of the forefathers, and the world of the gods, are
the effects of this desire as cause ; for the desire, as cause
referring to wife, son, wealth and work, is for their sake.
Therefore this is one desire ; and the other, the desire of the
worlds, which is also a desire, depends upon a cause; in
this manner desire is two-fold. Hence it will be afterwards
(B.A., p. 592), said : “These two desires.” Because every
action is undertaken on account of its effect, therefore it
should be understood, that by the passage: ' So far extends
desire’ the worlds are necessarily implied, and therefore
declared, for if eating is mentioned, it is not necessary to
mention also satisfaction, because eating is merely for the
sake of it. These two desires, characterised as cause and
offect, are the longing, by which compelled, the ignorant,
who is subject to work, like the silk-worm, encases his
self (soul); that is to say, on the road of action not attend-
ing to himself (the soul), and having got out (of himself,)
he does not know his own place (the place which is
like himself). Thus it is said in the Taittiriya: ‘* Bewilder-
ed by fire, teased by smoke, he does not know his
own place.” How again is it ascertained, that desire extends
so far, because desires are infinite, for desires have no
end ? On this account the reason is stated: Because
“ without desire one does not get more than this,” which
consists of effect and cause; for, beside cause and effect,
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nothing, either perceived or not perceived, is to be gained
in this world ; for the object to be obtained is desire, and as
this does not exist without them (cause and effect) it is
proper to say; ‘- So far extends verily desire.” Hereby it is
said: Which, the object of action of the ignorant subject, is
two-fold desire, viz., either desire as effect, or as cause,
whether its object is perceived or not perceived. Above
this wish the wise must be elevated. Because in this
manner the ignorant self (soul) being desirous, before desired,
and also he who preceded him, —-(for this is the iaw of the
world, and in the same manner was this the creation of
Prajapati; for it is said, (p. 64) “he was afraid by ignor-
ance.” Then (pp. 67-68); “Hence, excited by desire, a
person is not happy when alone; to remove the unhap-
piness, he desired a wife; he approached her; hence sprang
forth this .creation,” —Therefore after this creation, *also
now,” at the present time, '~ a lonely person,” before his
being ma.rned desires in accordance with what has been
said: " Let me have a wife,—again, let me be born,-——aga.m,
let me have wealth,—again, let me perform work.” ‘As
long as he,” who is thus desirous and endeavouring of gettmg
all, a wife, etc., “* as long as he does not obtain one of them,”

one of what has been mentioned, a wife, etc.,  so long he
thinks himself incompiete ”. At last when he obtains ali of
them, his completeness ensues; but when he cannot accom-
plish his completeness, he is in the state of incompleteness;
then for the accomplishing of his completeness, the text
says: - His completeness,” the completeness of him, who,
as before mentioned, is conscious of incompletenesses * is
this”’. What? (to show this), the totality of effect and
cause is divided. Here (in this division) ' the mind is”
(for everything else, produced from ¢he tntalzty of cause and
effect, is governed by it), by its superiority, ‘ his self (the
soul) ” which means like his self, as the master of the famiiy
is like the soul of the wives, etc , because his wife, son, etc.,
follow him. In the same manner is the mind here assumed
as the self for the sake of completeness: “and ” thus also
“speech his wife,” on account of speech being in like
manner governed by the mind. Speech, viz., sound whose
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characteristic is directing, etc., is received by the mind
through the ear, etc., considered and revered; in this
manner is speech the wife of the mind. From both, speech
and mind, represented as wife and husband, was produced
life for the performance of work; therefore “life is their
offspring,” as it were. There (if self, wife and offspring are
present) work characterised by the effort of life, etc., is to
be accomplished by the wealth perceived by the eye, and
therefore is * the eye the wealth of man”. Wealth is two-
fold, wealth of man and other wealth ; therefore it is said,
“eof man,” to distinguish it from other wealth; for cattle,
the wealth connected with man and perceptible by the eye,
is accomplishing action; therefore it represents it. Hence
by connection is the eye the wealth of man; “for,” because,
“ one obtains,” perceives ' it,”’ the wealth of man, cattle, etc.,
“by the eye’ (therefore is the eye the wealth of man).
What again is the other kind of wealth ? “ The ear the wealth
of the gods,”’ because knowledge is the object of the gods.
Knowledge is the wealth of the gods. Therefore in our case
is the ear even the object of wealth. Why ? “ For by the
ear ”; because by the ear “ one hears it,” the wealth of the
gods, knowledge, therefore is the ear even the wealth be-
cause knowledge is the dependent on the ear. How again
is work to be performed by those agents, the first of which
is self, and the last wealth ? The answer is: * Self is even.”
Self means here the body. How again is self (the body) the
representative of work ? because it is the cause of work for
him (the sacrificer). How is it the cause of work ? * For
by self,” by the body, ~‘one performs work”. In this
manner is the completeness, whose characteristics are
external objects, as a son, etc., accompiished for him, who
thinks himself incomplete. In this manner, therefore,
“The sacrifice is five-fold,” to be performed by five, even in
the case of a person who has ceased from work, where it is
to be performed by symbols alone. How again is the
symbol by the mere apprehension of five, called a sacrifice ?
Because an external sacrifice also is accomplished by men
and animals, and there are five men and five animals, by
the application of the mentioned five, mind, speech, etc.
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Therefore it is said: ““ The animal five-fold,—the man five-
fold.” ’Although the notion of animal is found also in man,
yet there is a difference betwen them, wherefore * man” has
been separately mentioned. What more ? “ Five-fold this
ﬁll,” the cause and effect of the work ‘‘ whatsoever”.
Whosoever thus knows,” whosoever in this manner re-
presents the five-fold sacrifice as himself, ‘the same
obtains this all,” the world under the notion of himself.

FIFTH BRAHMANA
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Of the seven provisions which the father created by
understanding and penance, he as assigned one as the
common to all and two to the gods, three he made for
himself, one he gave to the animals; for upon this all
is founded, whatsoever breathes and whatsoever not
breathes. Why are they not destroyed although always
consumed ? Whosoever knows the cause of the non-
destruction, eats the principal food; he goes to the
gods, he lives eternally.

There (in the last ]?‘rahmana) ignorance has been
introduced by the words“: Whosoever worships another
deity insuch a manner” : ' He is another, anotheram I,” * the
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same does not know” (B., A., p 118). It has also been said
(p. 200), that the person, who has the consciousness of caste
and of the different conditions of life (viz., of a religious
student, a house-holder, of one who retires to the forest,
and of one who lives merely for the contemplation of God),
who is ruled by his duties, who, compelled by desire, affords
assistance to the gods, forefathers, etc., through sacrifice and
other rites, is the place for all beings. And as by each and
all of his works he has been created as the place to be
enjoyed by all beings, thus he has created all beings and
the whole world for his own enjoyment. The meaning is,
in this manner, everybody, in accordance with his know-
ledge and work, is the enjoyer and enjoyment, the agent
and the object of action of the whole world. To understand
the identity of the soul, we shall say with reference to
knowledge in the chapter treating on the know1edge of the
universal essence (madhu lit. honey): “All is t;he effect
of all, one universal essence.”

He created by the five-fold work whose object in
desire, wiz., by the five-fold sacrifice, etc., the world for his
enjoyment, and also by knowledge (for his consideration).
This whole world is seven-fold divided according to it being
cause and effect. They (these parts) are called provisions,
because they are objects of enjoyment. Hence (by the
creation of them through work and knowledge) he is the
father of those provisions. Those Mantras: ‘ Of the seven
provisions,” etc., are here assumed as: Sutras. because they
show, compendiously, the meaning of those provisions
together with their apphcatlon (The term Yad "’ is here
an adverb in connectlon with ‘he created .) By “ understand-
ing,” knowledge, and “ penance, work for knowledge and
Work are the meanings of the terms ° understanding,” and

‘penance,” because they are topics of the text, and not “the
literal meanings of them “ understanding”™ and “ penance,”
because they are not topics of the text; for the five fold
work, to be accomplished by a wife, etc., and afterwards
knowledge by the words: ‘‘ who thus knows, etec.,” have
been set forth in the text. Therefore it must not be
doubted, that understanding and penance are well known.
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Again: “ The seven provisions which the father created,”
by knowledge and work, here it must be supplied : the same
I will mention.!
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“Of the seven provisions which the father created
by understanding and ‘ penance ’; for the father created
by understanding and penance ; he assigned one as the

common to all.”” The common provision to all, is that
which is eaten. Whosoever worships it, the same does

!There is no necessity for assuming the proposed ellipsis and I
have therefore, not followed Sankara’s explanation in the translation.
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not turn from sin; for it is mixed. “ And two to the
gods,” wviz., the sacrifice and the oblation. Again,
others say they mean the ceremonies at the new and
full moon. Therefore it is not their nature to be
associated with desires. “ One he gave to the animals.”
This is milk ; for before men as well as animals subsist
on milk alone. Therefore they feed the child, when
born, either with melted butter, or put him to the
breast. Then they call the babe born ; for he does not
eal grass.

Upon this all is founded, whatsoever breathes and
whatsoever not breathes; for on milk all is founded,
whatsoever breathes and whatsoever not breathes. The
saying: “a person, offering throughout the year with
milk, overcomes the second death,” let none understand
this in such a manner. Which day a person sacrifices,
the same day he overcomes the second death. A person
who thus knows, will overcome the second death that
day on which he offers ; for he gives all the eatable food
to the gods. For what reason do they not decrease,
although they are continually consumed? The soul is
verily the cause that they do not decrease, for he again
and again produces this provision.

“ Whosoever knows the cause that they do not
decrease,—the soul is the cause that they do not
decrease ; for he produces this provision by understanding,
by understanding and by works ; if he did not produce
it, it would verily decrease,—* he eats food in the true
manner,” true means principal ; therefore he eats food
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in the principal manner, he goes to the gods, he lives
upon strength ; this is said for the sake of praise.

Here is the sense of the Mantras on account of
their obscurity difficult to be understood ; hence the Brahmana
is engaged 1n the explanation of them. There what means
the Mantra: *“Of the seven provisions which the father
created.” ‘ The answer is given by the term for” which is
to show, that the meaning is well-known ; for the meaning
is that the meaning of the Mantra is well-known, and
therefore by the repetition of the Mantra: “ The provisions
he produced,” is to indicate, that the meaning is well-
known Therefore the Brahmana says without hesitation :

“For the father created by under%andmg and penance.
But how then is the meaning well-known ?” The answer the
causes are: The nature of a father with regards to those
causes, producing the worlds, of which the first is a wife
and the last work is evident, and it is also declared by such
passages as:  Let me have a wife.”” There it has been
declared, that the wealth of the gods,—wviz., knowledge,
—work and a son are the cause of the creation with re-
ference to the worlds in their nature as effects (that is to
say, as the result of good or bad actions). And also that
which will be said, is Well-known Therefore it is proper
to say: “ By understanding, etc.,” for desire, whose object
is (enjoyment of) fruit, is well-known in common life, and also
desire, whose object is a wife, etc., which is set forth in the
passage:  So far extends desire’; but as to the object of
the knowledge of Brahman (which is liberation), desire is
impossible, because then ali is one and the same. There-
by (by showing, that the cause of the world is desire,
produced by ignorance) it is also said, that the world is
created by natural, unscriptural knowledge and penance.
This follows also from the reason, that work and knowledge
are the cause of consequence which are not desired, down
to the state of inanimate matter. But it was intended to
explain the relation of effect and cause in accordance with
the Sastra; for in the desire to establish the knowledge of
Brahman, there is included the intention to describe the

B 23
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state, in which the world is disregarded ; for this whole world,
whose nature is manifested and not manifested, is impure,
transient, a compound of cause and effect, the object of
unhappiness and ignorance, and therefore for him who has
no regard for this world, the knowledge of Brahman is to be
commenced.

There, by the division of the provisions, their
application is set forth. “ He assigned one as the common
to all,” this is a part of the Mantra. Its explanation is as
follows : “ The common provision to all” to all enjoyers,
what is it ? “that which is eaten,” enjoyed by all beings
day by day; this common food, the object of all enjoyers,
the father assigned after the creation of the provision.

““Whosoever worships,”—which means is attached to,
(for worship means also attachment, as it is clear from
common expressions such as: “He worships the teacher,”
“he worships the king,”) “it*’—uviz., the common provision, -
which is to be enjoyed, the cause of the preservation of all
living beings, whose principal object is the enjoyment of
provision for the sake of the preservation of the body, and
not work for the sake of something unseen,—" the same,”
being of such a nature, “does not turn,” is not liberated,
“from sin,” from vice. Thus a Mantra says: " He enjoys
useless food,” ete. (Kr. Yajur Brahmana 2d Adh. 8th Pr.
8th Anva). Also the Smrti: ' Let him not cook food for
himself ” (alone). “He, who eats, without giving to the
guests, is a thief. HFven a person who procures abortion,!
becomes free from sin if he eats food after he has first
distributed it.”

Why again does he not turn from sin? *for it is
mixed ”’; for the property, which is enjoyed by the living
creatures, is undivided (and therefore it does not belong to
one as the property, left by a father, does not belong to any
of his soms, before it is divided) because it is the object of
enjoyment for all. Even the morsel which is put into the
mouth is observed to cause pain in the mind of another for,

! According to Ananda, a person who kills a high caste Brahmana.
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while there is the desire, et me have it, the hope of every
one is thereby excluded. Therefore it is impossible to take
even a mouthful of food, without giving pain to another.
Thus it is said in the Smyriti: It is the guilt of man,” etc.

Some (the Bhartrprapaifica) say: The food called that
of the Visvedevas which is daily given by the house-holder,
is here meant. This is not evident, like the food which is
an object of enjoyment for all living beings; nor does it
agree with the passage: " that which is eaten.” Because
the food which is called the food of the Visvedevas, is in-
cluded in the food, which is an object of enjoyment for all
living beings, therefore it is proper to understand the food
which may be eaten by a dog, a Candila, etc., for it is the
food which, beside the Visvedevas, is taken by a dog,
Candala, etc. In this case the expression: “ that which is
eaten” is proper, for if food is not to mean general food,
then it must be said, that it has neither been created nor
applied by the father; but it has been granted, that ail food,
has been created and distributed by the father; and it is
very improper to say that a person who has performed the
work which is called that of the Visvedevas, and which is
in accordance Sastras, is not released from all sin. Noris
there a prohibition of it; nor is it like the action of catch-
ing fish, blamed for its own nature because it is performed
by good people, and because the Sruti declares it sin, if it is
not done, moreover otherwice also sin is obtained: for it is
said in a Mantra: ‘I am food, I eat him who eats food.” —
“ And two to the gods.” This is a part of the Mantra.
Which are the two provisions, which after their creation he
assigned to the gods? The answer is: “‘The sacrifice
(Hutam) and the oblations (Prahutam).”! Sacrifice is an
offering in the fire. The oblation is the taking of the
offerable food after the sacrifice. Because the father made
over these two provisions, the sacrifice and the oblation, to

' The Brihmana has twice daily to perform the ceremony of
Homa (the offering of ghee in fire). When the food is ready, a part
of it is to be offered in the fire to the gods; this is called Hutam,
while another part is thrown on the ground as an offering to those
gods, who are called Dharmadi.
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the gods, therefore at this time house holders also  sacri-
fice to the gods,” thinking, this food must be given by us to
the gods, “and offer,” which means, and having sacrifice,
take the offering. ‘‘ Again others say,” the two provisions
which were given by the father to the gods, are not the
sacrifice and the oblations; what then? * They mean the
ceremonies at the new and full moon (Darvaptirnamasau).
Here, according to the first supposition, it wiil be said,
because there is no difference with reference to the dual
number (dve, two provisions, which may be as well applied
to Hutaprahuta as to tho Darvaplrnamasau) and because
they (the Huta and Prahuta) are otherwise known, it means
the sacrifice (Huta) and the oblation (Prahuta). But
although the dual number accords also with the sacrifice
and the oblation, yet the ceremonies at the new and full
moon are also performed by the Srauta fire, 1 and the notion
of their being provisions, is yet better known, because they
are declared in a Mantra.' And if a quality and the thing
to which it refers, are obtained (at the same time) the latter
must first be comprehended ; but to the ceremonies at the
new and fuil moon the idea of priority must be assigned
rather than to the sacrifice and obiation. Therefore it is
proper to think of them by the words: “ And two to the
‘gods.” Because those two provisions under the name of
the provisions at the new and full moon, were designed by
the father for the gods, * therefore,” in order to remove any
objection, that they are made for the gods, " it is not their
nature to be associated with desires” (isti,) that the term
“isti ” means desire, is clear from the Satapatha Brahmana,
(the affix uka in the word Istiyayuka,” means a natural
inclination).

“One he gave to the animals.” Which is the one
provision which the father gave to the animals ? * This is
milk ”: How again is it known, that the animals are the
possessors of that provision? The text answers: " For

' The house-holder has to perform his daily ceremonies, etc., by
the Smarta fire (the fire ordained by the Smrti) and the ceremonies
%’i&l t&le new and full moon by the Srauta fire ($he fire ordained by

e Sruti).
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before,” because before, at first, * men as well as animals
subsist on milk alone,” therefore this provision is proper
for them ; how could they otherwise before subsist on it in
accordance with a law ? How do they before subsist on it ?
The answer is: Because men as well as animals subsist on
that provision (as this application is made at the commence-
ment, although there existed also other provisions) * there-
fore they,” the three castes, " either feed,” cause to eat,
“ the child, when born,” at the ceremony of its birth, ** with
melted butter,” together with gold,! “or they put him
afterwards to the breast,” they cause him afterwards to
drink milk. As it is natural for the others, (viz., for animals,
different from men) they put the young animal first to the
breast. ‘‘ Then they call the babe born.” Of what size
(that is to say, " age,”) is the babe ? To this question it is
replied : “for he does not eat grass,” even until this day
he does not eat grass, which means, that a very young
child even until this day lives upon milk. And what has
before been said, “that at first at the ceremony after birth
they subsist on melted butter, and others on milk (riz., that
they subsist upon milk merely ; this makes no difference)
for melted butter is of the same nature as milk, being a
modification of it. Why is the provision for animals, which
was before (in the Mantra) given in the seventh case,
explained here in the fourth ? This is done, because thereby
the work is accomplished ; for all work which refers to
burnt-offerings, etc., depends upon milk as its cause.

And this work (milk) which is to be effected by
wealth, is to effect the three provisions which will be
mentioned, as the before mentioned two provisions of the
ceremonies at the new and full moon (are the cause of the
three provisions); therefore it (milk) being a part
of the work (ceremonial work) it is declared to be
identical with work. Moreover, since there is no
difference as to its being a cause (as this provision,
milk, is a cause in the same way as the former two

11t is only a touching of the tongue with melted butter, mixed
with gold.
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provisions are) and hence the meaning (of the two former
provisions with milk) is similar, the succession (in which
the topics are described in the Mantra) is disregarded (/:z.
is no reason, that the explanation should not have been
made in a different order). It is also done, because the
explanation is thereby made more easy ; for the provisions,
when treated one after another, can be easily explained,
and, when explained, are easily understood.

“ Upon this all is founded, whatsoever breathes and
whatsoever not breathes.” What is the meaning of this ?
The answer is: ““ Upon this,” the animal provision, * all,”
be it characterized as belonging to the soul, or to the
material sphere or to the superintendence of deities, the
whole world, is founded, ‘‘ whatsoever breathes,” endowed
with the effort of breathing, *“ and whatsoever not breathes,”
immoveable matter, as rocks, etc. And there (in the text)
it is explained by the term * for,” which illustrates any-
thing already well known. How can it be said that the
notion * to be the foundation of all,” belongs to milk ? On
account of its being considered as cause. And it is the
intimate cause of all the works connected with burnt-offering,
and by its nature a modification of the oblation of a burnt-
sacrifice. That it is the whole world (which is founded
thereon) is established by a hundred passages of the Sruti
and Smrti, wherefore it is proper to explain it by the term
“for”. “The saying”: in other Brahmanas, ' a person,
offering throughout a year with milk, overcomes the second
death ” (here by the year are in fact meant three hundred
and sixty days, and in them there are seven hundred and
twenty burnt-offerings). The bricks ! which are collected by
the sacrificer in accordance with the Yajur Veda and the days
and nights of the year, obtain Prajapati in the shape of the
fire, which is called Samvatsara (the annual fire). Having
performed in this manner offering throughout the year, a
person overcomes the second death; having died he
becomes like the gods, and does not die again. This, which

1 The sacrificer, or in his stead his appointed substitute, is after

every daily ceremony to put down a brick to mark the number of
ceremonies he has performed in the year.
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is said in the passages of other Brahmanas; ‘‘let none
understand this in such a manner,” let it not be explained
thus. * Which day a person sacrifices; the same day he
overcomes the second death,” it does not depend upon the
practice of the whole year. “A person who thus knows,”
viz.,, what has been said, that “ Upon milk all is founded,”
because all is a modification of the burnt-offering of milk,
obtains the nature of the world (of Prajapati) in one day.
Thus it is said: “He overcomes the second death > ; the
sage once dying, being separated from the body, becomes the
universal soul (the nature of all) which means, does not
assume a finite body for dying again. What again is the
reason, that by gaining the nature of all he overcomes
death ? It is replied: “for he gives” because he gives all
“ the eatable food to the gods,” to all of them, by his
morning and evening burnt-offerings ; therefore it is proper,
that he—after having made his whole self like a burnt-
offering, after having gained one identical nature with all
the gods by his being the provision of all the gods, and
after being like all the gods-shoulﬁ not die again. 1In
this manner it is also said in a Brahmana. * The self-
existing Brahman (in the form of Hiranyagarbha) performed
penance.” Then he reflected: *““Verily, there is a limit of
penance ; alas, let me offer myself in all beings, and all beings
in myself,” therefore, having offered himselfin all beings and
ali beings in himself, he obtained by his excellency over all
beings, his kingdom, his dominion. “‘ For what reason do
they not decrease, although they are continually consumed ?
From the time that the provisions after their creation were
given by the father to the seven different enjoyers, they are
consumed by them. Since they (the provisions) are the
cause of their (of the enjoyers’) preservation, and since
there ‘‘ continually,” without interruption, is a decrease of
what has been made, their decrease is proper. But they do
not decrease, as is evident, from the world continuing in an
unshaken manner; hence there must be a cause for it, that
they do not decrease. Therefore it is asked: “ For what
reason,” again, ‘do they not decrease”. The reply is:
“The soul is verily the cause, that they do not decrease.”
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As the father was before the creator of the provisions by
understanding, and as he was enjoyer by the five-fold work
in connection with a wife, etc., in the same manner also
those, to whom the provisions are given, although they are
enjoyers of those provisions, are fathers; they produce by
understanding and penance those provisions. It is then
declared : the soul which is the enjoyer of the provisions, is
the cause, that they do not decrease. How is it the cause,
that they do not decrease? The answer is: “For he,”
because he "‘again and agian produces this provision,” viz.,
this seven-fold provision, which is to be enjoyed, the
characteristic of which is to be cause and effect, and which
consists in the effect of work,—" by understanding, by
understanding,” by knowledge which will take place at this
or the other time, “and by works,” the effects of speech,
mind and body. ‘If he did not produce it,”’ the mentioned
seven-fold provisions, even for an instant, by knowledge and
works, then he would be separated from the permanent
enjoyment, ‘it would verily decrease”. And the meaning
is therefore, because the soul, the enjoyer of the provisions,
uninterruptedly produces them according to his knowledge
and action, thereforeis the soul the cause that they do not
decrease, as it is a constant agent ; therefore the provisions,
although consumed, do not decrease. Hence the whole
world, the totality, characterized by knowledge and the
result of action, consisting of effect and cause, being the
effect resulting from action,—because it is an expanse,
concreted by the actions and desires of numberless embodied
souls, joined together,——of a moment’s duration, impure,
without substance like the continuation of a light reflected
on the current of a river, without substance like the trunk
of the plantain-tree, like foam, like a deception, like the
water in a mirage, like a dream, etc., although changeable
and transient, appears to be substantial to those whose
knowledge is formed by it. For the sake of disregarding
the world it is said: “ He produces this provision by under-
standing and by works. If he did not produce it, it would
verily decrease’; for in this manner the disregard of those
who disregard the world has success:—therefore the
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sclence of Brahman will be commenced in the fourth chapter.

‘ Whosoever knows the cause that they do not decrease,”
—the three provisions to be mentioned are by this opportunity
explained ; m this manner the effect of true knowledge is
set forth.  Whosoever knows the cause that they do not
decrease,—the soul is verily the cause that they do not
decrease ; for he produces this provision by understanding,
by understanding and by work; if he did not produce
it, it would verily decrease,—he eats food in the true
manner.” The sense of this is explained: ‘‘in the prin-
cipal manner’ ; whosoever knows in the principal manner
that the cause of the non-decrease of the provisions is
the father, the soul, “he eats the food”; a person who
knows is not placed, as the ignorant is, in accidental rela-
tion to the food; having become the substance of the
provisions, he is alone the enjoyer; he does not become an
object of enjoyment (for otherq) ‘he goes to the gods,”
obtains a godhke state; ‘“he lives upon qtrength ” and
immortality, ' this is said for the sake of praise,” it has
not another meaning relative to an invisible effect.
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“Three he made for himself,” wz., mind, speech,
and life; these he made for himself. “I was absent in
mind, I did not see. I was absent in mind, I did not
hear”; in this manner it is evident, that a person sees
with the mind, hears with the mind. Desire, deter-

mination, uncertainty, belief, unbelief, steadiness,
B 24
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non-steadiness, shame, intellect, fear, all this is the
mind alone. Therefore, when touched from behind, a
person knows by the mind. Every sound whatsoever is
gpeech ; for it extends as far as the end ; for it is not
an object of manifestation. The vital air, which
goes forwards, the vital air, which goes downwards, the
vital air, which goes everywhere, the vital air, which
goes upwards, and the vital air, which equalises, vital
air, all this is life (Prana). Thus modified the soul is
the modification of mind, the modification of speech,
and the modification of life.

The three provisions, mentioned before which are
the effects of the five-fold work, exceed in value the others
on account of their native as effects and of their extensive-
ness. For the separate explanation of them, the present
section, from the words: ' Three he made for himself,”
until the end of this Brahmana is commenced. What is its
meaning ? The answer is: ‘ Mind, speech and hfe, these ”’
three provisions, these mind, speech and life, ke the
father, at the commencement of the creation, “ made for
himself,” for his own sake. With reference to them there
is a doubt as to the existence and nature of the mind ; hence
it is said the mind exists as something different from the
ear and the other external organs, because it is well known,
that, although there is a connection of the soul with the
objects of the external organs, yet a person does not
(always) apprehend a preqent object. A person, when mind

wandered somewhere else, * I was absent in mind, I did not
see”. In thesame manner when asked : Dost thou hear my
word ? he answers: 1 was absent in mind, I did not
hear.” Therefore, it is evident that that,—in the absence
of which a knowledge of form, sound, etc., by the eye, ear,
otc., (the instruments fit to apprehend forms, sounds, ete.,)
does not take place, although they (eye, ear, etc.,) are in
connection with their respective objects, and by the
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presence of which such a knowledge takes place,—is some-
thing different, named the mind, the internal organ, connected
with the objects of all the other organs. Therefore * in
this manner it is evident, that a person” every person
“sees with the mind, hears with the mind,” because, the
mind being disturbed, there is no seeing, hearing, etc. The
existence of the mind having been proved the following
is said with reference to its nature ‘ Desire,”—the wish
to be united with a woman, etc.; “ determination,” —the
ascertaining of a present object of white, blue, ete.; ‘“ un-
certainty,”—doubt ; “ belief,”—the knowledge of the exist-
ence of actions whose effects are not perceived, of deities,
etc.: “‘unbelief,”—the knowledge, opposite to the former;

“ steadiness,” —the firmness in pain of body, etc. ; “non-
steadiness,”-—the opposite of the former; *shame’”—
bashfulness ; * intellect,”—knowledge ; * fear,” —apprehen-
sion; “all this, etc., is the mind,” are forms of the mind, of

the internal organ. Another reason is also mentioned for
the existence of the mind. Because, * when touched from
behind,” by some body unperceived by the eye, a person is
aware by discrimination, this is a touch of hand, that a
touch of the knee, therefore exists an internal organ, called
mind. If there were nothing which discriminates, called
mind, how could there be discrimination by the mere
skin; therefore the mind, the cause of the possibility of
discrimination, exists. Its nature has already been
shown.

The three provisions, the effects of actions, viz.,
mind, speech and life, are here to be explained inasmuch as
they are subservient to the soul, as they have their
material sphere, and as they are superintended by deities.
Among them, vzz., among mind, speech and life, as subservi-
ent to soul, the mind has been explained. Now speech will
be explained. “ Every sound whatsoever,” viz.,—either
that which is characterized as a letter, etc., to be pro-
nounced through the palate and other organs by the agency
of living beings, or the other kind, produced by drums,
clouds, etc.,—every sound “is speech”. Such is the nature
of speech, now its effect will be mentmned. “For it,” for
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speech “ extends as far as the end,” the conclusion of what
is to be named, the determination of the same: “ for it”
again, as being the manifester, is not to be manifested, as is
what is to be named, because its nature is to manifest like
a light, etc., for what manifests, as a light and the like, is
not manpifested by some other manifestation. In the same
manner speech which manifests, is not manifested itself.
Thus the sruti removes the regres sum in infinitum (that
anything which manifests, supposes something else by
which it is manifested, etc.). It is not an object of mani-
festation, and the meaning is, manifestation is the effect of
speech.—Now “the vital air, which goes forwards,”
(respiration, Prana) is explained. Respiration is the func-
tion of the heart which is to be discharged by the mouth
and nose. Respiration (Prana is derived from Pranayana ;
taking forwards). “ The vital air which goes downwards,”
(flatalence, Apana) whose function is downwards, from the
carrying away of excrements, urine, etc., the vital air
which goes everywhere,” (circulation: Vyana) has its place
from the navel (throughout the whole body) and is called
Vyana from its function of regulating (Vyayamana); it is
the union of the functions of respiration and flatulence and
the cause of energetic action. * The vital air, which goes
upwards,” (Eructation. Udana) is the getting stout, it is the
cause of going upwards, the function of rising from the sole
of the feet to the head; “ the vital air, which equalises,”
(assimilation, Samana) because it equally (Samam) carries
(distributes) what is eaten and drunk ; its place is the
stomach, and its function to digest the foed ; vital air (Ana)
is the common function of all those special functions, and
united with the common effort of the body. ‘*All this,” -
the whole of the mentioned functions of respiration, etc., is
life (Prana),—Life, as having a function and subservient to
the soul, is not mentioned ; but its action has been ex-
plained by showing the division of its functions.
Explained are the provisions called mind, speech and life,
in their relation as subservient to the soul. * Thus
modified,” viz., by the modifications commenced by mind,
speech and life, as referring to Prajapati.
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Which is that soul, the whole of causes and effects,
the thus or thus modified totality, which by those who do
not discriminate, from want of distinction, is thought to be
of the nature of the soul ? The mentioned totality is the
modification of speech, the modification of mind and the
modification of life; this also is said for the purpose to
determine life.
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They are even the three worlds ; speech is even
this world, mind the atmospheric world, life that
world.

The material sphere (Adhibhautika) of these provi-
sions of Prajapati will now be stated. * They” speech,
mind and life, are even “ the three worlds,” earth, atmo-

sphere and heaven. Their distinction is ““speech is even
this world,” mind the atmosphere, and life that world.
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They are even the three Vedas; speech is even
the Rg Veda, mind the Yajur Veda, and life the
Sama Veda.
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They are even the gods, the forefathers and men,
speech is even the gods, mind the forefathers, and life
men.
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They are even father, mother and child ; mind is
even the father, speech the mother, and life the child.

In the same manner: “They are even,” etc.; the
meaning of these words is plain.
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They are even that which is known, which is
wished to be known, and which is not known ; whatso-
ever is known, is of the nature of speech ; for speech is
known ; speech being of such a nature, preserves a
person.

“They are even that which is known, which is
wished to be known, and which is not known.” Their
distinction is, * whatever is known,” fully known, “is of
the nature of speech”; and the text gives the reason for
this; “for speech is known,” because its nature is to
manifest. How can that be unknown which makes other
things also known? “By speech the universal king is
known as a companion,” will be said afterwards. The
effect of knowing the nature of speech is *“ speech being of
such a nature, being known, preserves him,” viz., the person
who knows the mentioned perfections of speech, that is to
say, in the form of knowledge becomes a provision, an
enjoyment, for him.
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‘Whatsoever is wished to be known, is of the nature

of the mind; for the mind'is desired to be known ; the
mind being of such a nature, preserves a person.
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Whatsoever is not known, is of the nature of life,
for life is not known; life being of such a nature,
preserves a persom.

In the same manner, ' whatsoever,” how indistinot
soever desired to be known distinctly, *is wished to be
known, is of the nature of the mind, for. because, * the
mind ” on acconnt of its doubtful nature, “is desired to be
known,” As before, is described the rewa.rd for one who
knows the perfection of the mind. “The mind,” bemg of
such a nature, viz., which is wished to be known, “ pre-
serves him,” obtains the nature of a provision by its own
characteristic to be some thing wished to be known. In
the same manner — whatsoever is not known,” is not an
object of knowledge, nor doubted, “ is of the nature of life :
for life is not known,” not known in its nature, since it is not
heard to be determined. As the distinction of speech, mind
and life is established by the division into what is known,
what is wished to be known, and what is not known (viz., by
a division, comprehending all objects of knowledge) the three
worlds, etc., are only mentioned for the sake of illustration.
By the passage showing, that the nature of what is known
is everywhere, etc., its rule is to be remembered. ‘ Life,
being of such nature, preserves him,” which means
life with its unknown nature becomes his provision.
Teachers, fathers, etc., appear to be doubted and their
assistance to be not known by disciples, sons, etc. In
the same manner is obtained the nature of the pro-
visions of mind and life, which are doubted and not

known.
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Of this speech is earth the body, its illuminating
nature that fire. Therefore as far as speech extends, so
far extends the earth, so far fire.

The material extent of speech, mind and life has
been explained; now their sphere as superintended by
deities, is commenced. “Of this speech,” which is shown
in the text under the notion of a provison of Prajapati, - is
earth the body,” the external locality; its illuminating
nature,” the manifesting organ, located upon the earth,
*“that ” earthly, “ fire”; for twofold is Prajapati’s speech,
viz., effect, locality, which does not manifest, and secondly
organ, which is placed ¢n that locality and which does not
manifest. Both of them, earth and fire, are the speech of
Prajapati.  Therefore (tat, explained by Sahkara with
tattra, with reference to this)” as far as, in measure
“speech, extends,” in its divisions, viz., in its subserviency
to the soul and in its material sphere, ** so far extends the
earth,” which is established everywhere under the notion of
locality as effect, “so far goes that fire,” as located in the
form of sense, it entered so far with its illuminating nature
the earth. The last (relation, viz., the sphere superintepded
by deities) is the same (and therefore not commented on).
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Again, of this mind is heaven the body, its illumi-
nating nature Aditya. Therefore as far as mind
extends, so far extends heaven, so far that Aditya.
They united in love. Hence life was produced. He is
Indra, he is without rival. A second verily is a rival.
‘Whosoever knows this, has no rival.
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“ Again of this mind,” which has been declared a
provision of Prajapati, ‘is heaven,” the place of heaven,
“the body,” the effect, tho locality, " its illuminating nature,”
its organ, that which is to be located, ““ that Aditya . There
“as far as,” in measure, " mind,” as subservient to the soul,
or in its material sphere, "‘extends, so far’ in expanse, in
measure, is fixed heaven to be the locality for the illuminating
organ of the mind “so far that Aditya,” the illuminating
organ, which requ1re<; to belocated. They, Agniand Aditya,
speech and mind, in their nature as superintending deities,
mother and father, “ united in love”. Both having the
intention, 1 will do the action, it was—between the two
places (heaven and earth),---produced by the mind, Aditya
as father, and manifested by speech, Agni, as mother.
“Hence ™ by the union of both of them, ‘life,” air, *“ was
produced” for the sake of motion, of work. “He,” who
was born, “is Indra,” the supreme lord (Paramesvara) and
not only Indra, but = without rival’’. Without rival means
a person for whom there exists no rival. Who again has
really a rival ? ** A second verily,” a second who approaches
with the infention of contention, “is” called “a rival”.
Accordingly, although speech and mind have the nature of
a second, yet they entertain no rivalry ; for they have a
friendly intention towards life.—The fruit, arising from the
knowledge, that there is no rivalship from those who were
united in love, is hke that derived from the subserviency to
the soul, as follows : “ Whosoever knows this,” life as it has
been described, as being without rival, v¢z.,, he who has
true knowledge, * has no vival,”’ no antagonist.
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Again of this life are the waters the body, the

illuminating nature that moon. Therefore as far as life
B 25
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extends, so far extend the waters, so far extends that
moon. They are even all alike, all infinite. Whoso-
ever worships them as finite (beings) conquers a finite
world ; again whosoever worships them as infinite
(beings) conquers an infinite world.

*“ Again of this life,”"—of the life, set forth in the
text, which is a provision of Prajapati, not the life which
has been declared as offspring, and described immediately be-
fore, are ' the waters the body,” the effect, the locality for
the organs, ' illuminating nature,” as before. - that moon ™.
There ‘“as far as,” in measure, ' life extends,” in its
divisions as subservient to the soul and as material sphere,
‘: so far er‘c‘tend » pervade, ' the waters,” in their measure,

so far” =~ extends that moon” which is to be located, so

far, having entered the waters, and being of the nature of
sense, it extends, as far as the sphere, subservient to the
soul, and the material sphere extend.—-Those three
provisions, created by the father through the five-fold work,
bear the names of speech, mind and life. The whole world
in its sphere, subservient to the soul, and in its material
sphere, is, pervaded by them, or, besides them, there is
nothing whatsoever, either effect or cause. But all these
are Prajapati. ‘' They,” speech, mind and life, “ are even
all alike,” having the same extent, are as far pervading, as
the objects of living beings together with the sphere subservi-
ent to the soul and the material sphere. Therefore they are
“infinite ” ; because they are present in all bodies; for a
body cannot be conceived without cause and effect, for it is
said that they consist of cause and effect. ‘° Whosoever
worships them,” which are of the nature of Prajapati, “as
finite,” limited, under the notion of their material sphere
and their sphere, subservient to the soul, ‘‘ conquers’ as
the reward im accordance with his worships, “a finite
world,” a worid which is limited, which means, * he does not
get their nature”. “ Again, whosoever worship them as
infinite,” as possessing the nature of all, living beings, as
unlimited, ‘' conquers an infinite worid ”.

¢
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That Prajapati in his likeness of the year consists
of 16 parts (Kala). His nighis are even 15 parts; his
fixed part is the sixteenth. He becomes full and wanes
by the nights. At the day of the new moon, during
the night entering with this sixteenth part all that is
endowed with life, he is then the next day born in the
morning. Therefore let in that night nobedy cut off
the life of any one endowed with life, noct even of the
chameleon. I¢ is intended for the honour of this
deity,

It has been said that the father, after having created
seven provisions by the five-fold work, produced three provi-
sions for his own sake. They are expiained to be the effects
of the five-fo;,d work. How again are they called the effect of
the five-fold work ? Becausa even in these three provisions
the five-fold work is perceived, as wealth and works are there
probable, therefore is their cause also similar. There (as to
the three provisions) the earth and fire are the mother,
heaven and Aditya the father, and, the life (air) which is
in the middle of them, is their offspring, as it has been
exp:ained. On account of this wealth and work should be
produced ; this means to impiy the commencement : “* That
Prajapati, in his likeness of the year,” who has been set
forth in the text as consisting of three parts, is determined
in a special manner by the nature of the year as consist-
ing of sixteen parts. He, consisting of sixteen parts, is
the year, the nature of time. “His” prajapati’s, as the
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substance of time, " nights,” days and nights—meaning lunar
days (tithi) are fifteen parts. “His fixed,” permanent,
“part” remains, as “the sixteenth,” as the part (Kala);
which completes the sixteenth. ‘‘He™ becomes full and
wanes by the nights; by the lunar days which are called
parts (Kala); for by the first day of lunation, and by those
which succeed it, the moon Prajapati, gets full in the light
half of the lunation, it grows by the increasing parts (Kaias)
until the orb is full at the day of the full moon ; it wanes
by the decreasing parts in the dark half of the lunation,
until the one permanent part remains in the dark night.
“He,” Prajapati, the substance of time, ‘‘ at the day of the
new moon during the night,” * entering with this sixteenth
part,” which has been called the permanent part, * all that
is endowed with life,” all living beings, viz., all that drinks
water and all that eats annual plants, pervading all this by
his identity with the annual plants (or with water) and
abiding during the dark night, “is then” the next day,
“born in the morning,” united (the moon) with its second
part.-——In the following manner is Prajapati of five-fold
nature. The heaven and the sun are the mind the father,—
the earth and fire speech, the wife, the mother; and their
offspring is life, the days of the moon, the parts (Kali) are
the wealth, because by their increasing and decreasing they
are like wealth, and the work of those parts is what effects
the change of the world. Tn this manner the whole
Prajapati has become the effect of the five-fold work, in
accordance with the desires: ** Let me have a wife,” - again
“Let me be born,” —again, ‘* Let me have wealth,” again,—
* Let me perform work,” for as the cause so is the effect, is a
principle even with the common people. Because the moon,
having that night entered all living creatures, is possessed
of its permanent part, ‘ therefore.” on this ground, “let in
that night nobody cut off the life of any one endowed with
life,” let him not destroy a living creature, ' not even of a
chameleon,” for the chameleon, as being wicked, is naturally
destroyed, since it is considered to forebode bad luck, when
it is seen. “ But then enmity to living beings is prohibited
according to the passage of the Smrti”: ‘ Not killing living
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creatures except at holy places.” Very good, it is prohibited ;
but yet it must not be said, that thesentence means to
make an exception for any other time than the day of the
dark night, or an exception for the killing of the chameleon.
What then does it mean ? “It is intended for the honour,”
the adoration, “of this deity, viz., the deity of the moon .
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That Prajapati who under the likeness of the year
is possessed of sixteen parts, is even this. That * this”
is a person who thus knows. His wealth is the fifteen
parts, his soul (self) is his sixteenth part. He gets full
and wanes even by wealth.

It is well known, that the soul is like the nave of
a wheel, wealth like its periphery. Therefore, although
he suffers the loss of all, if he lives. he is bare of the
periphery, as it is said.

“ That Prajapati,”” bearing the name of the in-
visible, “who under the likeness of the year is possessed
of sixteen parts,” must not be thought as absolutely
invisible, because he is even this, he 1is perceived
visibly. Who is that “this”? “He is the person
who thus knows,” who knows, that Prajapati whose
nature consists of the three provisions, is like himself.
By the similarity with what is he Prajapati ¥ The answer
is: “ His wealth,” the wealth in cows, etc., of a person who
thus knows, “is the fifteen parts”. For the sake of his
completeness ‘* his soul,” the individual self, “ is his ” (the
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knowing person’s) sixteenth part, representing the permanent
Kala. “He,” like the moon, “‘ gets full and wanes even by
wealth”. “1It is well known’’ in common life, that *‘ the
soul,”’ the “individual’’ self, “ is like the nave of a wheel,
wealth like its periphery,” represented by the family, the
external part of the wheel, viz., spokes and circumference,
etc. ' Therefore, although he suffers the loss of all,”’ of his
property, suffers distress, “if he lives,” “by the soul,”
represented by the nave of the wheel, “ he is bare of,” he
has lost “the periphery,” the external wealth, the family,
as a wheel, deprived of spokes and circumference, “as it is
said,” and the meaning is, if he lives, he is again increasing
in wealth, represented by the spokes and circumference.
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Again there are verily three worlds, the world of
man, the world of the forefathers, and the world of the
gods. The world of man is to be conquered by a son,
and not by any other work, (or knowledge,) by work
the world of the forefathers, by science the world of
the gods. The world of the gods is the best among the
worlds. Therefore they praise science.

It has been explained, how by five-fold werk in
connection with science, the wealth of the gods, Prajapati
is possessed of the nature of the three provisions; it has
afterwards been said, how the wealth of a wife, etc., is
represented by the family. There (in the former section)
it has only generally been understood, that a son, work and
inferior science (knowledge of the Vedas with reference to
ceremonies), are causes of obtaining the worlds, but the rule
of the special connection of a son, etc., with the effect,
which is the obtaining of the worlids, has not been
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understood. To explain the special connection of the effects
with their causes, viz., a son, etc., the present section is com-
menced. The term * again” has the object to introduce
the sentence  there are verily,” verily is to show certainty,
“ three worids,” alone fit to be causes, stated by the Sastra,
neither more nor less. Which are they ? The answer is:
““The world of man, the world of the forefathers, and the
wor.d of the gods.” Among them ' the world of man’’ is
to be gained by, is the effect of *“a son,” as cause (how it
is to be gained by a son, will afterwards be said) “ and not
by any other work,” or knowledge, as must be supplied
here; “by work,” alone, as for instance, the daily burnt-
offering (Agnihotra) “the world of the forefathers,” is to be
gained, and not by a son, nor by knowledge,—" by science
the world of the gods,” not by a son, nor by work. *‘ The
wor.d of the gods is the best,” the one most deserving of
praise, ‘among the” three, “‘worlds”. “ Therefore they
praise science,” because it is the cause of it.
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Hence again the making over. When the father

thinks he is to die, then he says to his son; * Thou

art Brahman, thou art the sacrifice, thou art the
world.” The son repeats: “I am Brahman, I am
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the sacrifice, I am the world.” Of all that has been
read, is Brahman the identity. Of all the sacrifices that
are to be performed, is sacrifice the identity. Of all the
worlds that are to be conquered, is world the identity.
Thus far extends verily all this. Al this multitude
preserves me from this world. Therefore they call a son
who is instructed, Lokya ; therefore they instruct him.
When he, having such a knowledge, departs from this
world, then he enters together with those lives the son.
If by him anything through negligence, remains undone,
the son liberates him from all this. Hence the name of a
son (Putra). He continues by a son alone in this world.
‘Then those divine, immortal lives enter him.

In this manner the three causes, viz., a son, work,
and knowledge, find their application according to the
division of the effect, viz., the three worlds which are to be
accomplished. But a wife, because it is necessary for the
sake of a son and of work, is not a separate cause, and is
therefore not separately mentioned. Also wealth, as
it is the cause of work, is not a separate cause.
It is evident, that knowledge and work are means of
conquering the worlds in consequence of their recover-
ing their own nature. But a son not being of the nature of
work, it is not clear, in what manner he is the means of

conquering the“worlds. “Hence,” it is to be explained, in
this manner ~ again,” afterwards is commenced, ‘ the
making over”; this is the name of the work which is to be

now related ; for the father makes over the duties he has
himself to perform, in the manner to be mentioned, to his
son i hence this work bears the name of “ making over .
At what time is this to be done. “ When the father thinks,
he is to die,” by inauspicious signs and the like, then he
says to his son (after having called him): “ Thou art
Brahman, thou art the =acrifice, thou art the world.” Thus
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addressed, he “repeats”. That is to say, being instructed
before, he knows, I have to do this. In this manner he
says the three sentences : “ I am Brahman, I am the sacrifice,
I am the world.” Under the idea that the sense of the same
is concealed, the Stuti continues forits explanation.  Of all
that has been read " the remainder of what has been read,
that is to say, read or not read “is Brahman the identity,”
is the identity in the term of Brahman. The practice of
reading with reference to the Vedas, which was hitherto thy
duty, is henceforth thou, Brahman ; which means, must be
done by thy agency. In the same manner, “Of all the
sacrifices that were to be performed by me,” may they be
performed by me or not performed, “is sacrifice the
identity,” is the identity in the term sacrifice. The sacri-
fices which were to be performed by my agency, are hence-
forth *‘ Thou sacrifice,” which means, are to be performed
by thy agency. * All the worlds that are to be conquered,”
by me, whether they are conquered or not conquered is
world the ‘“‘identity,” is the identity in the term * world ".
Hence forward they are ' thou world,” to be conquored by
thee henceforward the sacrifice which it was my duty to
perform by reading (the Vedas), offerings and conquering of
the worlds, is laid by me upon thee, but I am free from the
sacrifice consisting in the bondage of duty. And the son
has understood all in this manner, because he was instructed
(before). The Sruti, having considered there the intention
of the father, gives this explanation: “ Thus far extends
verily all this,” this is the limit of all the duties of a house-
holder, viz.,, that the Vedas are to be read, the sacrifices to
be performed and the world to be conquered. “ All this
multitude” (for all this burden, to which I am subject,
when taken from me and placed upon you) preserves me,
saves me from this world. (The past Abhunajat in
Samskrt, has in the Sruti the meaning of the future :
Palayigyati). Because a son, who thus knows, is to liberate
his father from this world, from the bondage of duty,
“therefore they,” the Brahmanas, “call a son who is thus
instructed, Lokya,” which means, good for his father
obtaining the worlds. “ Therefore they,” the fathers,
B:6
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* instruct a son " under the expectation that he will be there
Lokya (procurer of the worlds). “ When he,” the father,
“having such a knowledge,” after having delivered to the
son the sacrifice of duty, “ departs from this world,” dies,
“ then he enters with those lives the son,” pervades him with
the speech, mind and life set forth in the text. When the
cause of distinction relative to the soul (which cause is
ignorance) is removed, the speech, mind and life of the
father enter all with their nature as superintended by
deities, viz., in their likeness with the earth, the fire and the
son. Together with those lives the father also enters, be-
cause the father is transformed into the nature of speech,
mind and life; for the father is transformed in such a
manner as: I am the infinite speech, mind and life,
extending as far as the distinctions of what relates to the
soul, to matter and to the superintendance of deities.”
Therefore his life is continuation of the father’s, and it is
hence properly said, “ then together with those lives he enters
the son”; for it is said, he becomes the soul (substance) of
all and (therefore also) of the son: and the meaning is,
the father who has a thus instructed son, continues in this
world, is by the likeness with the son not to be thought dead.
In this manner it is said in another passage of the Sruti: *“ He
is made his other soul by holy-works.” (A. U. B. L vii,
p. 226th, M. 4.) Now the text gives the derivation of Putra
(son). “If by him,” by the father at anytime, “ anything
through negligence, remains,” meanwhile, * undone,” which
ought to be done, “the son liberates him from all this,”
which bearing the nature of duty, was left undone by the
father, and which is an obstacie to gaining the worlds,—he
liberates him, by completing it (Purayitva) through its own
practice. “‘ Therefore,” because he saves the father by
completing (Puranena) hence the name of a son (Putra).
This is the true notion of a son (Putrasya Putratvam) that
by filling (Purayitva) the whole of the father he saves him.
“He,” the father, “continues,” although dead, yet im-
mortal, “by a son,” of such a kind, ‘“in this world”. In
this manner the father conquers (obtains) by the son this
world of man,—not so, however, the worlds of the gods and



BRHADARANYAKA-UPANISAD 203

the forefathers by knowledge and work, but (he conquers
them) by assuming their nature alone ; for without assuming
their own nature, knowledge and work cannot possibly
become causes of conquering the world by dependence upon
another, as it is the case with a son. * Then,” affer the
father has made over his duties, *‘ those divine " belonging
to Hiranyagarbha, “immortal,” whose nature it is not to
die, “lives,” speech and the others, “enter him”. How ?
The answer is given in the next section by the words: ‘ The
divine speech, etec.”

In this manner it has shown by the Sruti itself, that
a son, work and inferior knowledge have the power of
accomplishing the worlds of men, of the forefathers and of
the gods. In respect of this some wranglers (the
Mimamsakas as are meant) not knowing the special
meanings of the words of the Sruti, say, that a son and the
other causes have the power to effect liberation. To silence
them this passage has been given by the Sruti, commencing
with: “ Let me have a wife,” and all the other five-fold
work which accomplishes desire, continuing with, “ So far
goes the desire,” of a son, etc., 'and concluding with the
application to the special effects to be accomplished.
Hence it is evident, that the passage of the Stuti about
debt refers to an ignorant person, and not to the knowledge
of the supreme soul. And it will be said (p. 903): “of
what use is a son to us to whom the soul is the world.”
Others, (the Bhartrprapaiicika) on the other hand, maintain,
that the conquering of the world, of the forefathers and
gods is even an exclusion from them. Therefore a person,
who, by the joint performance of a son, of work and of the
inferior knowledge, is excluded from those three worlds,
obtains liberation by the knowledge, of the supreme soul ;
in this way the causes of a son, etc., successively have the
power to effect liberation. To siience them also the other
subsequent passage of the Sruti is engaged in showing the
effect, resulting for the father, whose duty is the per-
formance of works, who has the knowledge of the nature of
the three provisions and who makes over the performance of
what has been left undone. But it cannot be said, that the
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effect is that of liberation, because it has been shown, that
by the effect derived from understanding and penance in
connection with the three provisions, the provisions are again
produced. This follows also from the passage, referring
to the decrease (of the provisions). ‘‘ For what even does
not produce it, decreases,” also from the nature of the
means of the effect in the passage; “ the body is like light,”
and lastly from the conclusion with the nature of name,
form and work, in the passage ? “* Three-fold is this,” etec.
Nor is it possible to infer from this passage, that the three
causes when united, have the power to effect one’s liberation
and another's, obtaining the nature of the three provisions,
because the passage merely intends to show, that the effect
of a son and of the other causes is the obtaining of the
nature of the three provisions.
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From the earth and the fire the divine speech
enters him. That speech is verily divine, by which
whatever he says comes to pass.

“From the earth and the fire the divine speech,
(divine refers to its superintending diety,) enters him.” after
he has made over his duties ; that is to say, the divine speech,
as characterised by earth and fire, is the last cause of the
speech of all; for speech is obstructed by the faults of the
attachment, etc., with reference to the material elements,
and as the faults of a person who has knowledge are
removed, it (speech) pervades him, like water and the
manifestation of a light, on the breaking of what concealed
them (for instance a vessel). This is the sense of the
words : “From the earth and the fire the divine speech
enters him.” *“ That speech is verily divine,” free from the
faults of untruth and the like, pure, by which” (divine
speech) “ whatever he says,” either for himself or another,
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(] ”» . . . . . .
‘comes to pass,” that is to say, his word is not in vain, is
not obstructed.
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From the sky and the sun divine mind, enters him.
That verily is the divine mind, by which he hecomes
joyful ; henceforth he does not grieve.

In the same manner: ' From the sky and the sun
the divine mind enters him.” And, ‘‘that is the divine
mind,” by the purity of its nature, ' by which he (the father)
becomes joyful,” happy, ‘‘henceforth” moreover, ‘‘ he does
not grieve,” because there is no connection of such a cause
as grief (with him).
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From the waters and the moon the divine life
enters him. That wverily is the divine life, which,
whether issuing forth, or not issuing forth, is not afraid,
again which is not lost. The person who thus knows,
becomes the soul of all beings. As that deity, so also
he. As all beings preserve that deity, so also preserve
all beings a person who thus knows.

Whatever grief the children suffer together with
their children, remains united with them alone; what is
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holy approaches him; for sin does not approach the
gods.

In the same manner: "~ From the waters and the
moon the divine life enters him. That verily is the divine
life” ; viz., of what nature? The answer is,—' Which,
whether issuing forth,” in all the distinctions of life, * or
not issuing forth,” in its nature as totality or speciality, or
also, issuing forth in all moveable things, and not issuing
forth in all immoveable things, “‘is not afraid,” is not
connected with fear, of which unhappiness is the cause,
“ again, is not lost,” is not destroyed, is not injured. “ The
person who knows thus,” the before mentioned view of the
nature of the three provisions, “becomes the soul of all
beings,” becomes the life of all beings, becomes the mind of
all beings, becomes their speech, that is to say becomes
Smniscient by being the nature of all ; and also, omnipotent.

As that deity,” the before mentioned deity named Hiranya-
garbha, “so also” (also shows that there is no obstacie to
his omniscience and omnipotence) “‘he” which term con-
cludes the illustration. Moreover:! “As all beings,”’
“ preserve” worship, ““ that deity,” the deity called Hiranya-
garbha with offerings, ete. * So also preserve all beings a
person who thus knows,” which means, they worship him
always with offerings and the like.

It has been said, “ he becomes the soul of all beings.”
Now it may be questioned, whether, by his being the nature
of cause and effect of all beings, he is not also allied to the
happiness and unhappinoss of them. This is not the case,
because his intellect is unlimited. As to persons whose
intellect and nature are limited on beings censured, etc., a
connexion with unhappiness is evident, as if we say: “1I
am censured by that man”; but in virtue of h¢s being the
soul of all, there is no unhappiness from such causes

1 Kifica (moreover) is in text connected with the preceding sen-
tence, commencing with “Sa,” I believe, by a clerical error, as in
this place it has no meaning, or a meaning which destroys the
simplicity of the text.
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produced, as there is no distinction of intellect with regard
the nature of the soul between the one who is censured and
the other who censures, and also, as, like the unhappiness of
death, there is no cause. For instance: If any body dies,
unhappiness is produced for somebody (showing itself in
such words as:) He is my son, my brother, where the cause
(of the distress) is a son, a brother. If there is no cause of
such a kind, unhappiness is not produced, even should a
person behold the death of a person, etc. (who is not related
to him). In this manner no unhappiness arises for god
whose nature is unlimited, because he has not the faults of
false knowledge, etc., which produce the uuhappiness of
pride, etc. This is meant by the words,—" Whatever grief
his subjects suffer together with their childven,” " the
same,” the unhappiness which is the cause of the grief, otc.,
“ remains united with them,” with his subjects, because it
is produced from a limited intellect. But what of the
universal soul can be united with or disunited from what
thing ? “ What is holy,” what is good,—the desired reward
means here holy; for a great many holy actions are done
by him, therefore its reward a.pproaches him who now
occupies the place of Prajapati’. For sin does not
approach the gods,” and the meaning is, sin, its effect, un-
happiness does not approach the gods, because there is no
opportunity for the effect of sin.
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Next therefore the deliberation of observance.
Prajapati verily created the actions, When they were
created, they vied with each other. With the words,—
“T will speak,” speech kept they observance ; with the
words,—*“ I will see,” eye; with the words—*‘I will
hear,” ear; in the same manner the other actions
(Karmani) according to their action. Death, being
there as fatigue, seized them, be made them his own ;
having made them his own, he arrested them. There-
fore speech gets even fatigued, the eye gets fatigued,
the ear gets fatigued. Again he did not make his own
that life. They resolved to know that central life.
*He verily is amongst us the best, who moving and not
moving, not suffers, is not injured. Well then, let us
all become of the nature of him.” Thus all of them
became of his nature. Therefore they are named by this
“ Prapah”. After him, who thus knows, is verily called
the family in which he is born. Whosoever rivals one
who thus knows, after having wasted, dles at last.
This is what refers to the soul.

By the words, —" They are all alike, they are all
infinite ” (p. 194), the worship of speech, mind and life has
been declared in general, that is to say, without their
mutual distinction. Must this now be understood in the
mentioned manner, or is there any possible distinction with
regard to observance on considering the case? The answer
is,— " Next therefore,” then follows *‘ the deliberation of
observance,” of worship, which means the consideration
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of the action of worship. And the consideration turns
upon this, which is it among those organs, whose work is
to be conceived under the idea of observance ? ““ Prajapati
verily,” after having created /his offspring, “ created the
actions,” which means the organs, 'speech and others (for
being’ capable of action, they are called actions) and the
meaning is: He created speech and the other organs.
Again “ when they were created, they vied,” rivalled, “ with
each other”. How? “ With the wordq—‘I will speak,” let
me not rest from my business, speaking * speech kept the
observance”. If there is likewise another, my equal, who
does not require rest from his business, let him show his
prowess. In the same manner, = with the words, - ‘ T will
see. eye; with the words, ‘T will hear, ear ; in the same
manner the other actions,” organs, “according to their
action ”. ““ Death,” the destroyer, “ being there as fatigue,”
in the form of fatigue * seized them,” took hold of them.
How ? He made them,” the organs engaged in their
busxne<= ‘ his own,” he appeared under the form of fatigue,
and ‘“having made them his own, he” death, “ arrested
their, made them cease from their work ”. *‘ Therefore,”
even now, speech,” having entered upon its work, gets
even fatigued,” is made to cease from its work, seized
by death in the form of fatigue. In the same manner
“the eye gets fatigued, the ear get< fa.tlgued ‘ Again
he,” death in the form of fatigue, dld not make his
own that [ife,” the principai life. “ They,” the other
organs,  resolved,” made up their mind, “to know that
central life” which even now not fatigued by him (death)
enters upon its work.

“He verily is amongst us the best,” the most
praiseworthy, the greatest, “ who moving and not movmg
not suffers,” again, " is not injured. Weli then " now * let
us all become of the nature of him,” of life, that is to say,
let us consider ourselves as life. Having ** thus” ascertained,
“our observances are sufficient to protect us from death,”
“all of them became of his nature,” considering themselves
as the nature of life, kept the observances of life. Because
by the nature of life, viz., by its nature to move and by its

B 27
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nature to manifest, the other organs get their nature,—
namely, without life nothing could move: for only after the
action of moving they are observed to engage in their own
work—"* therefore they,” speech and the others, “ are named
by this,” name of life, " Pranah” (lives). * After him,”
the wise person, who in this manner knows that all the
organs have the nature of life, and are called by the term
“life” (Prapa), “is verily called the family,” by the people.
The family, in which he who thus knows, ‘ is born,” gets
famous by the name of the wise person, it is his family, as
this is the family of Tapati. ‘ Whosoever thus,” in the
manner mentioned, ‘‘ knows ” that speech and the other
organs have the nature and the name of life, gets a reward
of such a kind. Again, “ Whosoever rivals,” being his
antagonist ‘‘ one who thus knows,” knows the nature of life,
wastes in this body, ““ after having wasted, dies at last” not
on a sudden. “This is what refers to the soul,” in the
mentioned manner, the knowledge of the nature of life.
This conclusion is intended to introduce the exposition of
what refers to the superintendence of deities.
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Next what refers to the superintendence of deities.
With the words,—*I will burn,” fire kept the observance,
with the words,—" ) will heat,” the sun, with the
words,—* 1 will shine,” the moon. In the same
manner the other deities according to their divine
nature. As this central life amongst those organs, so
appears Vayu (the air), amongst those deities; for the
other deities decline, not Vayu. This Vayu indeed is
an unrestrained deity.
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“ Next what refers to the superintendence of deities,”
the thinking as to the deities is described. It is the
question, of which special deity is it best to keep the
ordinance ? All is here like the former description about what
referred to the soul. ‘ With the words,— I will burn,’
fire kept the observance, with the words, — I will heat,” the
sun, with the words, —'I will shine, the moon. In the
same manner the other deities according to their divine
nature.” Here is an illustration. “ As this central life,”
with reference to the soul “ amongst those organs,” speech
and the others, was not seized by death, was not compelled
to cease from its work, was not disturbed in its own
observance of life, so also not ““ Vayu amongst those deities,”
Agni and others: ‘“for the other deities,” Agni and the
rest, like speech, etc., with regard to the soul, according to
their divine nature, “decline,” go down, cease from their
works, “ not Vayu, goes down as the central life ” (does not
decline). Therefore ‘‘this Vayu indeed is an unrestrained
deity ". The reference to the soul and the superintendence
of deities having in this manner been considered, it is
ascertained, that the observance of the nature of Vayu
(alone) remains unbroken.
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Here follows this Sloka—‘ Whence the sun rises
and where he sets,”—he verily rises from life and sets
into life,—‘‘ this the gods made Their sacred law. This
sways to-day, this sways to-morrow ”. What they kept
then they will also observe to-day. Therefore let a man
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follow only one observance; let him breathe, let him
expel. Alas, let death not seize me. If a person
follows it, let him strive to accomplish it. Thereby
a person gains union and dwelling in the same world
with that deity.

* Here in elucidation of the said meaning “follows
this sloka ”. “ Whence,” from which wind “ the sun rises =
(with reference to divine superintendence) and from which
life (as regards its reference to the soul) ke rises by the
nature of the eye, again into which wind and life at evening
and at the sleepmg time of men he sets, this the gods
made,” kept, “‘ their sacred law”. This means, the gods,
speech and others, and fire and others, having before
considered the observance of life and the observance of
Vayu, “this sways to-day, this sways to-morrow,” this
will be foliowed by them at the present and future time.
Here the Br&hma,na. explains briefly the meaning of the
Mantra. He the sun, “ verily rises from life and sets
into it”. “This the gods made the1r sacred law ; this
sways to-day, this sways to-morrow.” What does this mean ?
It is answered by the text: " What,” what observanece,
observance of life and of Vayu, “they,” speech and the
rest, and Agni and the rest, “kept then,” at that time,

‘the same they will also observe to-day,” the same
observance they will keep unbroken. But any observance
of speech, etc., gets even broken, as it has been shown,
that at the time of their settmg they deciine into Vayu and
life. It is said elsewhere,— When man sleeps, then
speech, mind, eye, ear, all become life: when he awakes,
then they are born again from iife. This is their reference
to the soul. Next their reference to divine superintendence.
When fire is extinguished, it disappears in Vayu (air).
Therefore it is said, it is lost in it ; for it is extinguished in
the air. When the sun sets, he enters into the air, into the
air the moon enters, in the air are placed the quarters.
From the air they are born again.” Because then the
observance is found in speech and the rest, and also in Agni
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and the rest, because the observance, whose nature is to
move is to be obeyed by all the gods, “ therefore let a man
follow only one observance”. Which is it? ‘ Let him
breathe,” let him perform the function of breathing (Prana),
“let him expel,” let him perform the function of expelling
(of the descending air) ; for there no ceasing of the function
of life (Prana) of which the functions of breathing and
expelling are here given as examples. ° Therefore let a
man foliow only one observance,” abandoning the functions
of all other organs. ““ Alas” (this term expresses apprehen-
sion) “let not death,” as fatigue— seize me”. The
meaning is, let a person, who is afraid that he will be seized
by death on his abandoning that observance, keep the
observance of life- “If a person follows it,” once has
commenced the observance of iife, “let him strive to
accomplish it,” for if he ceases from the observance, life is
despised, and also the gods are; therefore let him
accomplish it even. " Thereby " by that observance, —for
by the obtaining of -the nature of life, my functions, for
instance speech, etc., and Agni, etc., are in all beings, and
(my) soul as life is the moving cause of all—by the keeping
of that observance, “a person gains,’ obtains, ‘' union,”
identity of nature, and dwelling in the same ** world,”
identity of place, ‘' with that deity,” with the deity of life.

SIXTH BRAHMANA
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This (world) is a triad, name, form and work. The

names are speech; the latter is the foundation, for
from the same all names spring forth This is their
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community ; for it is in common to all the names; it is
the Brahman of them ; for it upholds all names.

“This” manifested world, characterised as cause
and effect, further the reward, which consists in obtaining
the nature of life (Hiranyagarbha), both of which have been
set forth as being included in the idea of ignorance, and
lastly the state of the world before its manifestation, which
is called “unmanifested ” like the seed of a tree, ‘is a
triad ”. What is this triad ? The answer is,—' name, form,
and work,” that is to say, non-soul, not the soul which is
the present, visible Brahman. Therefore the Brahmana, of
which the first words are,— this is a triad,” is commenced
for the object, that man should turn from this (world); for
the knowledge, resulting from the great sentence,—' I am
Brahman,”—to adore the soul alone as the proper place,
is without effect for one whose thought is not averted
from this (world) which is not the soul—the actions
(of the mind) with regard to external objects and the
absolute soul being at variance. In this manner it is said
in the Katha (4,1). “ The self-existence subdued the senses
which turn to external objects; therefore (man) sees the
external objects, not the internal soul (but) the wise with
eye averted (from sensual objects) and desirous of immortal
nature, beholds the absolute soul.”” Why again falls this
world, which is manifested and not manifested, and at the
same time effect, cause and reward, under the notion of
name, form and work, why should it not rather be thought
by the notion of the soul ?

To answer this, it is said,—" the names ” in the order
in which they are introduced, ““ are speech,” as he called the
general term of all sounds. Every sound is even speech ; it is
speech in consequence of being spoken, the meaning of a
sound is merely the general term of sound. * The latter is
their foundation,” the special cause, of the special names,
as a hill of rock-salt is the cause of (all) the grains of rock-
salt. For this reason it is said,—"* for from the same,” general
term of names, ‘‘all names,” as Yajiiadatta, Devadatta, accord-
ing to this or any other division, ' spring forth,” are produced,
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separated, as grains of salt from a rock of salt; and the
effect is not different from the cause. In the same manner
the special (names) being included in the general term how
can there be a state of generality and of special objects ?
(To show this it is said),” “ This " the general term of the
sounds, ‘is their community,” of the special names, com-
munity from its being common, viz., the general term ; for
it is common to all the names,” which are different from it,
(and) moreover, because the special names are not different
(from it) by having obtained it (the general idea), (for)
nothing is perceived to differ from that whose nature it has
assumed, as a jar differs not from the earth (of which it is
made). How are the special names said to have obtained it
(the general idea of speech) ? The answer is, because “it”
the thing called by the name of speech, “*is the Brahman of
them,” their soul; for hence the names obtain it (the
generality) ; for nothing is found differing from the nature
of sound. This the text explains: ° for this,” the general
notion of sound, ‘“upholds all names” by giving them its
own nature. This, the relation of cause and effect, of the
goneral idea and the special objects and of the communi-
cation of the own nature (of one thing to other things) being
proved, it is evident, that the special names are only sound.
The same explanation holds good for the two other things.
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Further, the forms are objects of the eye:; the
latter is their foundation, for from the same all forms
spring forth ; this is their community ; for it is common
to all the forms. It is the Brahman of them; for it
upholds all forms.

“Further, the forms,” white, black, etc., “ are objects
of the eye,” are the general idea, named “ object of the eye,”
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the general idea of forms, all that may be manifested. *‘ For
from the latter all forms spring forth; the same is their
community ; for it is common to all the forms. It is the
Brahman of them ; for it uphoids all forms.”
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Further, the works are self (Atma), the latter is
their foundation; for from the same all works spring
forth ; this is their community ; for it is common to all
works ; it is the Brahman of them, for it upholds all
works. Those three are existing, one that self (Atma) ;
that self, one existing, is the three. This immortal
(being) is concealed by existence. Life is verily the
immortal being, name and form existence. By them
that life is concealed.

Further all special works, as well such as thinking,
seeing, etc., as also such as refer to motion, are said to be
contained in the general notion of effect. How ? All special
works are ' self,” the body, the general notion; self are
called the works of self; for it is said, that by the self, by
the body, people perform their work. Moreover, ‘in
the body every work is manifested. Therefore by its
being sited there (in the body) “the latter” work, the
general idea of work, “is the foundation of them,” just
the same as before. ‘ Those three,” name, form and work,
as mentioned before, being in mutual dependence, being the
mutual cause of manifestation and being united for their
mutual destruction, are,” like the (mutual) support of the
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three vows of the devotee,’ “ existing, one”. Why is the
1dea. of unity connected with the self ? It is answered,—
‘That self,” that lump, the combination of cause and
effect ; in the Same manner as in the following passage
(B.A., 1, 5, 3). ““ Thus modlﬁed is the soul,” the modifications
of mmd speech and life, “ for so far extend this all both
manifested and unmanifested, as name, form and work ”.

“The self (soul) one,” the combination of effect and
cause, ' existing,” in relation to the soul, the elements and
the deities, * is the three, as defined, name, form and work.
" This immortal being” to be mentioned, “is concealed by
existence”. The text 1tself explains the meaning of the
preceding sentence, wviz., ‘‘ Life is the immortal being,” in
its nature as cause, the internal support of work being the
same with the soul, immortal, indestructible. ‘‘ Name and
form are existence”; they have the nature of effects and
abide in the body; but life having the nature of cause and
being the support of them, ““is concealed,” not manifested,
by them, which are external, corporeal, liable to increase
and decrease, and mortal. The fourth 2 chapter is
commenced for the purpose to show, that the soul, the

object of knowledge, must be comprehended.

! To subdue his mind, his senses and his speech.

*The fourth chapter of the Brihmana, the second of the
Upanisgad.

B 23



SECOND CHAPTER

FIRST BRAHMANA
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There was a great speaker, Gargya the proud son
of Balaka. He said to Ajatasatru, the king of Kasi—
“Tet me explain to thee (the nature of) Brahman ™ (1),
Ajatasatru said—* For such a word (2), I will give
thousand (of cows).” (Hearing) * Janaka, Janaka” (3).
people verily run (after a man of such a character).

(1) In the first chapter the difference between know-
ledge and ignorance has been defined, and ignorance
generally described; in the second, knowledge, or the
science treating on Brahman, is set forth. This is done in
the form of a narrative—in which the Brahmana Gargya
represents the imperfect ideas, entertained on the nature of
Brahma, while king Ajatasatru represents the perfect
knowledge of Brahman —with a view of showing, that this
knowledge cannot be obtained by mere arguing, in con-
sequence of the subtle nature of its object, and that it
requires both a disciple believing in the existence of Brah-
man, and a teacher who has a full knowledge of him.—S.
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(2) Even for the mere words, whether thou be able
or not to explain Brahman.

(3) “ Janaka is a liberal donor, Janaka is a zealous
hearer.”—S.
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Gargya said,—*“ I adore as Brahman the spirit who
abides in the sun ” (1). Ajatasatru said,—* Do not boast,
do mot boast of him. Knowing that, excelling all
beings he is their head, their king, I adore that spirit.
‘Whoever thus adores him, excels all beings and becomes
their head, their king.”

(1) The spirit who abiding in the sun and in the eye
has entered the heart through the eye.—S.

3. @ gag M 7 waE) 97 oY @AdiE A& 3
g gEaEeangal AaRuedaiie gecaustEmE: an

Uy a1 wgAogI™ 3fa @ 9 taRg JUIEasE®E ga:
ugar vafd arers aiga ||

Gargya said,—* I adore as Brahman the spirit who
abides in the moon ™ (1). Ajatasatru said,—“ Do not
boast, do not boast of him. Knowing, that he is great,
clothed in a white dress (2), Soma (3), (and) king, I
adore that spirit. (For him) who thus adores him, is
day by day produced and reproduced (the Soma) ; his
food does not decrease.”
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(1) And in the mind.—S.

(2) Because water is the body of life,in the form
of the moon.—S.

(3) As Soma, the moon-plant, in the sacrifice.—S.

4. @ g @ g Et frgfa gew oaRaE SEuE g
g gaESRyIA rakerdaREeasey a1 wghe-
o 3 @ 9 CoRagaRd astedl § wafa aaiaH
gIEg gaT wafd ||

Gargya said,—"“ I adore as Brahman the spirit who
abides in lightning ” (1). Ajatasatru said—*‘ Do not
boast, do not boast of him. Knowing, that he is glosious,
I adore that spirit. Whoever thus adores him, becomes
glorious ; glorious becomes his offspring.”

(1) In the lightning, in the skin, and in the
heart.—S.

5.9 glarg Tl 9 WEAEHR geY CRAE SR 3 |
garaazAl HafAeEaten: miAsEdiR a1 e

g I @ 9 CoReguRa THd g gy
EAEIHRISTEA ||

Gargya said,—“ 1 adore as Brahman the spirit who
abides in the ether” (l). Ajatasatru said,—* Do not
boast, do not boast of him. Knowing, that he is full
and immoveable, I adore that spirit. Whoever thus
adores him, has plenty of offspring and cattle, and his
offspring is never removed from this world.”

(1) In the ether as element, and also in the ether of
the heart.—S.
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6. @ g a9 IE At geY CaRaE a@a g @
AR AafeAEaiegl g AgualsTaR
AR a1 EATEIE 3R @ 9 CoRagTey RTTT-
frpas=gdeas |

Gargya said,—*“I adore as Brahman the spirit who
abides in the wind” (1). Ajatavatru said,—* Do not
boast, do not boast of him. Knowing, that he is Indra,
whose strength is indomitable and whose hosts are
unconquerable, I adore that spirit. Whoever thus
adores him, becomes a conqueror, is unconquerable by
foes, and conqueror of his step-brothers.”

(1) In the wind, in the vital air of the body, and in
the heart.—S.

7.9 gard A 3 qamed) gev CaRArE SR 3 |
gArERg=s] Aafaeeate fuaRiR a1 sedag-

o fa g 7 cwagaed fBrEfke walh fuakeies
gs1 wafg ||

Gargya said,—* I adore as Brahman the spirit who
abides. in the fire” (1). Ajatavatru said,—* Do not
boast, do not boast of him. Knowing, that he is a
destroyer, I adore that spirit. Whoever thus adores
him, becomes a destroyer, and his offspring becomes a
destroyer.”

(1) And in the understanding of the heart.—S.

8. 9 a9 Ndl 7 GEaAcg gEN CaRalE A 3f |
HEIRIS GHEC RS TR o e B
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qgTE 3R @ 9 CGREgIRY gRET< FaAgaTeei
TIRETAS SRIETISTISE ||

Gargya said,—" I adore as Brahman the spirit who
abides in the waters” (1). Ajatasatru said,—Do not
boast, do not boast of him. Knowing, that he is the
same (2), I adore that spirit. Whoever thus adores
him, obtains him as the same, not as not the same.
Again from him is born what is the same with him ” (3).

(1) In the waters, in the semen and in the heart.—S.
(2) In the Sruti and Smrti.—S.
(3) A son like himself.

9. @ @ TG I EEERE 989 CaRdIE SEnE 3f |
gATaSTaRgAl AdRaedaRE AfesRfy a1 eEd-
qgTE 3R | 9 CERagTEd Ofasug wafa Afasug e
gell waFd 3 aReTssly galweqmiEy |

Gargya said,—*“ I adore as Brahman the spirit who
abides in the looking-glass” (1). Ajatasatru said,—
*“ Do not boast, do not boast of him. Knowing, that he
is resplendent, I adore that spirit. Whoever thus adores
him, becomes resplendent, and resplendent his offspring ;
he overcomes in splendour all those with whom he
meets.”’

(1) In the looking-glass, in other reflective things,
and in the heart.—S.

10. @ @ T g @E AN TAERISAREE
sETE 3k @ SaTwaaTAl dakaeEaer sgRis
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91 FEAYTE 3 & T CRAETR] Fa % RATES
SIRRAA A4 QU e FEI |

Gargya said,—" I adore as Brahman the spirit who,
when proceeding, is followed by noise (1). Ajatasatru
said,—* Do not boast, do not boast of him. Knowing,
that he is life, I adore that spirit. Whoever thus
adores him, obtains the full age in this world ; life does
not leave him before the (appointed) time.”

(1) Life.

11. g g9 7wl g g fg 9oy CaRaTe A@ 3
EEEanIE daRacdaRe fddsaw o @
FEAHTE 3R F A CRAgUEd Behgad g v
AEAFIRZAA ||

Gargya said,—* 1 adore as Brahman the spirit who
abides in the quarters” (1). Ajatasatru said,—* Do not
boast, do not hoast of him. Knowing, that he is double
and inseparable (2). I adore him. Whoever thus
adores him, becomes double (3), and his followers never
part from him.”

(1) In the quarters, in the ear and in the heart.—S.

(2) Like the Asvins who are the tutelary deities of
the quarters.

(3) By the number of his servants.—A.G.

12. | gar= TR 3 G 3EEE: 96T CaRdE aaam If
q TGN AR ael geIRR a1 SRR
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3 @ 7 CoRggTRd g9 3l I 94 qu
AT |

Gargya said,—“ I adore as Brahman the spirit who
abides in the shadow (1). Ajatavatru said,—* Do not
boast, do not boast of him. Knowing, that he is death,
1 adore that spirit. Whoever thus adores him, obtains
(his) full age in this world ; death does not approach
him before the time.”

(1) The spirit, abiding in the shadow, externaily as
darkness and internally in the heart as ignorance.

13. | a9 et 3 EEFRat geY AR SeTE 2R |
SaEEEaIA dakacdaRe sl a1 wedag-
e 3 | 9 RagTed AcAwdlg warafeael-
g g1 wafd @ § uiaE e ||

Gargya said,—"“1 adore as Brahman the spirit who
abides in the soul” (1), (in self). Ajatasatru said.—
“Do not boast, do not boast of him. Knowing, that he
is possessed of soul (2), adore that spirit. Whoever thus
adores him, becomes in this world possessed of soul, and
also his offspring.” Then Gargya was silent.

(1) The spirit, abiding in the soul, in Prajapati, and
in the intellect of the heart.—S.

(2) Of much understanding.

14. g gAMISAIEREEE AR qaEan fid wadf
@ 219 TFG ITETFIR I
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Ajatasatru said,—* Does (Brahman) so farextend ?”
(He answered),—‘‘ So far."—(Ajatasatru said),—* Brah-
man is not comprehended by (a knowledge) which so
far extends only ” (1). Gargya said,—* Let me approach
thee as disciple.”

(1) Why then sayest thou boasting,—I will teach
thee the nature of Brahman ?

15. @ gamwany: kel STt abegiegd 7
gegdif =9 1 FulsAEiy d aunEaRRaedt & g
JEa Y GEANSTAGER ARSI Ja qUetad:
qustafy g Aaed d aifoen 99 avEewR
graedy ||

Ajatasatru said,—** It verily goes against the grain
that a Brahmana should approach a Ksgatriya for the
purpose of Jearning (the nature of) Brahman from him.
1 will explain (him) to thee.” (Thus saying) he took
him by the hands and rose. They went to a man who
slept. They called himm by the name, * Mighty one,
clad in white garments, Sdma, king.” He did not rise.
Squeezing him with the hand, he awoke him. He then
arose.

16. @ gAENATINAN TRGHISTT T FEee: 0o &
TERIEA SaErTRfY ag & F A% Mg ||
Ajatasatru said,—‘“ Where was the spirit whose
nature is like knowledge, at the time when he thus
profoundly slept? Whence did he come ?” Gargya did

not know this.
B 29
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17. @ garTeazEE Rgasyd O e geveaRi
quUIE BRIAA BREHEE 9 (iSeagzd ARigEara-
s A 931 ERIT RAOgeT: Efifd AW aEEa
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Ajatasatru said,—* When the spirit whose nature
islike knowledge, thus profoundly slept, then the ether (1),
in the midst of the heart drawing in, together with the
knowledge of the senses (2), (their actual) knowledge (3),
slept therein (in the ether) (4). When the spirit
draws in that (knowledge of the senses), then he
sleeps indeed. Then life is drawn in (5), speech is
drawn in, the eye is drawn in, the ear is drawn in
{(and mind is drawn in). :

(1) The soul in its independent nature.—S.

(2) The intellect of the heart in which Brahman
reflected.

(3) The faculty of the senses of manifesting the
respective objects ; that is to say, in sleep intellect with-
draws the sendes from their objects, and concentrates them
in the heart, where intellect itseif is absorbed in the nature
of the soul.

(4) The soul within its own self.

(5) Means here, according to Sankara, the sense of
smelling.

18. § woaceanETTR 3 g AREdgad TES Waead
TS IFTET (FTesl @ a41 RS SAYEH,
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TR & WYY gurmM  qREGGIRAy  CEsoTe,
TR & RN guERR REad ||

* When he is in the state of dream, then become
such (conditions as the following) his worlds, then he
becomes like a great king, like a great Brahmana, he
proceeds as it were to higher and lower places. Asa
great king, assembling his followers, sends them about
in his kingdom according to his pleasure, so that (spirit
resembling knowledge drawing in) the organs, sends
them about in his body according to his pleasure.

19. a7 7@ GIN WA 3% 9 HE@SA 3 far AW e
grEgfEeE gargdaanfmfesea aif: SeEge

glaf AT & 291 T AT AST 1 AN
FifEimAEE Tl FEfidaRdy e ||

“ Again when he profoundly sleeps, he does not
know of anything. There are 72,000 (1) arteries called
the good, which from the heart proceed everywhere to
the body. Returning with them he sleeps in the body.
As a youth, or a great king or great Brahmana, sleeps,
enjoying excessive bliss, so does he (the spirit resembling
‘knowledge) sleép.

(1) Vide Prasna Upanisad, 3, 6.

20. @ FAUFIRRG-gAEETR: R REFeE Fatedan-
FEARIHA: T 0N G S |/ A GOy ya
Fpgiha qealgfaNcaged gl gon ] ac Aawy
I ||
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“ As the spider proceeds along with its web, as
little sparks proceed from fire, so proceed from that soul
all organs, all worlds, all the gods, all ibeings. The
nearest conception of him is this, that he is the truth
of truth. The organs are the truth, he is the truth of
them ™ (1).

(1) What *“ the truth of truth” means, wili be ex-
plained in the two next Brahmanas.—S.

SECOND BRAHMANA (1)

L a4 g 3 fg @ queee « Geor« 839 3% 89 &
R SEAAaRETd 9 Rigdisd ae: GuRaed-
FHAARE, ST JT: €una < |

Whoever knows the young animal with its abode,
the upper part of its abode, its pillar (and) its rope,
destroys the seven inimical brother’s sons (2). The
young animal is the central life (3). This (4) is its
abode, this (5) the upper part of its abode, life (6) is
the pillar, food the rope (7).

(1) The connection between the former and the
present Brahmanpa is shown by Sankara, as follows. The
topic of Brahman has been introduced by the words,—
“I will explain Brahman” (p. 137), and declared,
—The one Brahman is he from whom the world is
produced, of whom it consists and into whom it is dissolved.
Of what nature again is the world, which is produced and
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dissolved ? It consists of the five elements, which consist of
name and form. Moreover it has been said, that name and
form are truth (satya). The truth of truth (consisting of
the five elements), is Brahman. Why again are the elements
truth ? This question is answered in the Brahmana, whose
subject, is to show the nature of what has form and what is
without form. On account of their having form and not
having form, the elements, consisting of effect and cause
(are truth, and thus) also the organs (Prapah). Todefine the
nature (Satva) of the elements, consisting of cause and
effect the two next Brahmanas are commenced. This
Upanisad is to be explained, for Brahman is determined as
the truth of the truth by the determination of the reality
(satva) of effect and cause. There (in the former Brah-
mana) it has been said, -~ The organs are the truth ; he is
the truth of them.” Here by the connection of the Brahma
Upanisad in this manner; - Which are the organs, of
which nature, their objects and which the Upanisads,” the
text determines the nature of the causes in the same way,
as wells, gardens, etc., seen on a road, are determined.

(?) For the sons of a brother may be inimical or
friendly. Here the attachment to the objects of the senses
is denoted by the brother’s sons. ' The senses are the seven
orifices by which objects are perceived, the attachment
produced by them is the brother’s sons.—S.

(3) The subtle body, dwelling in the midst of the body :
subject to it are the organs; it ix a babe, because it is
unwitted, while the senses are keen with regard to their
objects.—S.

(4) The body.--S.

(5) The head with its seven orifices.—S.

(6) Life wmeans, according to Sankara, the strength
produced b,y food ; according to others, respiration.

(7) By which the young animal is bound to the pillar.

2. qian. qEfucd SufaEea o a1 S g T
EANAK. RISTIEAST I AGANEIR: G5+ 41
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FAIH TG A0 JTRETZE ARSI
aaea1 gfETRg IR dieatar TiaE aEy 9 @ 3 |l

« The seven (deities) who cause (its) indestructibi-
lity (1), surround it (2) (the infant) worshipping, viz.,
Rudra adores it with the red lines in the eye, Parjanya
with the water in the eye, Aditya with the sight, Agni
with the black in the eye, Indra with the white, the
earth adores it with the lower, and the heavens, with
the upper eye-lash. The food of him is not destroyed
who thus knows it.

(1) Thus I rendered ‘ Aksiti” afters. They cause

the indestructibility of food.

(2) The babe, when dwelling in the upper part of the

abode it rises to the eye.—S.

3. @Y A Ak | sEifieyrE Suiggeataeaa i
framd | gEEa KT @9 Qi et FEo @i
FRTgiaeang  FEagd gdid af+st o galfieynd
Seqgacafeneaa falkd framafufa gon & =z fea-
&Y OGS JETEd KNI §9 dR) 2fa om an
SE: GUTRGEE Amedl Seon dfEmi arsged
& g ||

This is said in the following memorial verse,—
“There is a Sowma-cup, whose mouth is below, and
whose foot is above; therein is put glory of various
kinds. On its margin there are seven Rsis, and speech
is the eighth, as holding communication with Brahman.”
The Soma-cup whose mouth is below and whose foot is
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above, is the head: for it is like a cup with mouth
below and foot above. * Therein is put glory of various
kinds.” With the wvarious kinds put therein (1), it (the
memorial verse) means thé vital airs (). ““On its
margin there are seven Rsis.” * With the Rsis it means
the vital winds.”

“Speech is the eighth, as communicating with
Brahman ”; for speech as the eighth communicates
with Brahman (3).

(1) As the Soma-juice in the cup.—S.

(2) The vital airs by which the senses are moved to
the performance of their functions.

(3) Brahman is the whole of sounds, and speech has
communication with it, by pronouncing it. —A. G.

4. 3oRT oA WESIFART AAASd wEIe 3AEe e
S waRg frafeisy swefaRaEa afaosm-
TEERE afagisd FRAW amEiEtE geredske 3
AR RERT gaeE wafy ganeiE wata 7 oF 3% ||

These (ears) are Gautama and Bharadvaja, this
(ear) is Gautama, the other Bharadvaja. These (eyes)
are Visyvamitra and Jamadagni; this is Visvamitra, the
other Jamadagni. These (nostrils) are Vasistha and
Kasyapa ; this is Vasistha, the other Kasyapa ; speech
is Atri; for by speech food is consumed ; for Atriis
verily derived from the root Attid (to eat, consume) ;
he is the consumer of all. All becomes the food of him
who thus knows.
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THIRD BRAHMANA

1. 3 9@ J&ol &Y 98 S = A 9gd F fgd 9 79
a9 J9 |l

There are two modes (1) of Brahman (2), what has
form, and what has no form (3), the one mortal, the
other immortal, again finite the one, and the other
infinite (4), again the one existing and the other
beyond.

(1) T use mode here in the sense of ‘‘accidental

modification of substance .

(2) Brahman the supreme soul, who, in his absolute
nature, is without those two modes.—S.

(3) At the time that their differences are not evolved.
Their differences are stated afterwards.—S.

(4) Sthitafi ca yacca, explained by Susthistam paric-
chinnam gatiptirvakam yat stha@snu yacca yatiti yadvya-
pyaparicchinnam, what is stationary limited, what after
motion has the tendency to stand, and what moves,
therefore what is pervading, unlimited

PR o IR O B I A | SR S | RSB R SR i
fotiaed Acieiaed feraedaed ®a T W@ 9 O
qufa @ar &9 @: ||

What has form (1), is what is different from the
air and the ether (2), this is mortal, this is finite, this
is visible. The essence of what has form, what is
mortal, finite and visible, is the being that heats (the
sun) ; for he is the essence of what exists.



BRHADARANYAKA-UPANISAD 233

(1) What is formed of parts, a compound.—S.

(2) Name:y, the other three elements, earth, water
and iight.

3. gl argaeaRa SargaliaTardrasiaeTdelaR -
gAEdae 94 Caed di9 @ 4 O CaRAeaued gee-
e 89 W 3AREa ||

Again what has no form is the air and the ether ;
this is immortal, this is infinite, this is beyond. The
essence of what has no form, what is immortal, infinite
and beyond, is the spirit who (abides) in this universe (1).
'This refers to tha divine relation.

(1) Hiranyagarbha.

4. FETCARERT g4 ATFICHINE FITHeIHAIRIT Og-
srcqRalcesaRacaTedaeT garaaed weaedaen feq-
qedaen da O Tal FEg: |dl & @ )

Now the relation to the soul. What has form is
different from the air and from the ether in the midst
of the body (1). This is mortal, this is finite, this
existing. The essence of whai has form, what is mortal,
finite and existing, is the eye (2); for this is the essence

of what exists.

(1) That is to say, the three elements, light, water
and earth, as constituents of the body, independent of
ether and air.—S.

(2) Because by the eye the whole body assumes
substance, and because the eyes were first produced, in

B 3
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accordance with the passage, ‘‘ Aditya (the sun), the be-
coming eye,” entered the eyes.—S,

5. MY A0 JHEREIRAAIRE (AR qed-
TETTEIGETaeiaed 9 Gaed eI W@ aIsd
ZfolgegeNEHET gy @ |

Now what has no form is the air, and the ether in
the midst of the body. This is immortal, this is infinite,
this is beyond. The essence of what has no form, what
is immortal, infinite and beyond, is the spirit (Purusa)
in the right eye ; for is the essence of what is beyond.

6. ey ¥aE1 gRTEd &Y 1 FRSA A1 391 qugifas
TR FNSHAT el IqEERIa 9%
ffm @1 @1 e fdafa 7 vd g SR AR
A 9 ol [eEmawEg qWiEe §ae
gty won § g AWAY g |)

The form of this spirit (1) is, as cloth dyed by
turmeric (2), as the smoke colour of sheep-wool, as the
red colour of the Indragopa insect, as the bright colour
of the fire-flame, as the white colour of the lotus, as the
lightning shines forth at one moment (thus are the
modifications of the desires of that spirit). The glory
of him who thus knows, shines forth at one moment.
After this, therefore, the definition (of Brahman),—-
‘““He is not this, he is not this, etc™ (3). There is
another name, different from that (definition),—** He is
not this, he is not this,” viz., the truth of truth ? The
organs are the truth he is the truth of them.
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(1) The subtle spirit, the spirit, who is the cause of
manifestation.

(2) As cloth, dyed by turmeric, so is the desire of
that spirit in contact with special objects.

(3) Ifit is asked, how by those negations the ' truth
of truth” is defined the answer is,—by the prohibition
of any allegation which may be made with regard to the
nature of Brahman, name, form, action, quality, etc., must
be denied of Brahman; for there is no distinction in
Brahman ; if he is defined, this definition refers only to
qualities which are aileged of him ; but his own nature, can
in no manner be determined, except by stating, that every
attribute is denied of him.

FOURTH BRAHMANA (1)

1. BEify g9 gRaedd STEIE NSEREAEFIRIER
ged ASATT FATEIIR FHAON ||

“ Maitreyl,” said Yajnavalkva (2), * Behold, I am
desirous of raising myself from the order (3) (of house-
holder) ; therefore, let me divide (my property) amongst
thee and Katyayani there.”

(1) It is the object of this Brahmana to show that
the state of a Sanyasi, viz., the retiring from the world of
the forest and the renunciation of all ceremonies, is
indispensable for the knowledge of Brahman.—S. The
same conversation between Yajiavalkya and his wife
Maitreyi is with slight variations, repeated in the 5th
Brahmana of the 4th chapter.

(2) A Rsi, Yajiiavalkya by name.—S.
(3) To the higher stage of a Sanyasi.
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2. @1 gar 3 37 A 34 weaat gRe Bida o arwd
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Maitreyi said,—* If, O Venerable, this whole world
with all its wealth were mine, could I become immortal
thereby ? 7 Yajnavalkya said,—* Life the life of the
wealthy thy life might become; by wealth, however,
there is no hope of (obtaining) immortality.”

3. @ fare Wl € Amar e e 39 39l @ea W
TFag aga & =g |

Maitreyl said,—" Of what use would be wealth to
me, if I did not become thereby immortal. Tell me. O
Venerable, any (means of obtaining immortality) of
which thou knowest.”

4. g a9 IREeFd: T AR 9 & fgd e e
sTeTenfy 3 sT9ued g & fafzsaeeatya |

Yajnavalkya said,—* Behold, (thou wast) dear to
us before, (and now) thou sayest what is dear. Come,
sit down; T will explain to thee (the means of obtain-
ing immortality); endeavour to comprehend my
explanation.”

5.9 g9 G a1 W o wWA dfa: BET wveagRaEe
Fr gfe: o wafa | a1 R s9@ wwE s
wacHaeg &ME S e wafq 9 an sR gy
HAE gA: R varaeaeg SWE g B wate
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He said,—* Behold, not indeed for the husband’s
sake the husband is dear (1), bit for the sake of the
self (2), is dear to the husband. Behold, not indeed for
the wife’s sake the wife is dear, but for the sake of the
self is dear the wife. Behold, not for the sons’ sake the
sons are dear, but for the sake of the self are dear the
sons. Behold, not for property’s sake property is dear,
but for the sake of the self is property dear. Behold,
not for the Brahman’s sake the Brahman is dear, but
for the sake of the self is the Brahman dear. Behold,
not for the Kgattra's sake the Ksattra is dear, but for
the sake of the self the Ksattra is dear Behold, not
for the worlds’ sake the worlds are dear, hut for the
sake of the self are dear the worlds. Behold, not for
the gods’ sake the gods are dear, but for the sake of
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the self are dear the gods. Behold, not for the Vedas’
sake the Vedas are dear, but for the sake of the self are
dear the Vedas (3). Behold, not for the elements’ sake
the elements are dear, but for the sake of the self are
dear ‘the elements. Behold, not for the sake of the
universe the universe is dear, but for the sake of the
gelf is dear the universe. Behold, the self (atma) is
verily to be seen, heard, minded (and) meditated upon.
Behold, O Maitreyi, by seeing, hearing, minding,
knowing the self, all this (universe) is comprehended.

(1) To the wife.

(2) Atma, the self, the soul: for the self of the wife,
for her own soul-

(3) The iast sentence is omitted in the Sarskrt text,
published by the As. Soc.

6. 5@ § TERISFIARA 58 3% &5 o TURRISAIRE:
g R e QST g g
WFASARRl Q@G I qUgaiseasenal
e T 8d 7 WeRissaeaa: 88 338 aRe

§IRA A 3N a1 gl dr g TR |
The Brahman should disown a person (1), who
considers the Brahman (caste) as something, different
from (his) self (atma); the Ksattra should disown a
person who considers the Ksatira (caste) as something
different from (his) self ; the worlds should disown a
person who considers the worlds as something different
from (his) self ; the gods should disown a person who
considers the gods as something different from (their)
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self ; the elements should disown a person who considers
the elements as something different from (their) self;
the universe should disown a person who considers the
universe as something different from (its) self. This
(own) self is this Brahman, this Ksattra, these worlds,
these gods, these elements, is this universe.

(1) A person, belonging to the Brahminical caste-

7. @ 991 grEREAET 7 TMETRLIREN g Aeg
RO eI a1 e TE: |l

As a person, when a drum (unseen by him) is
beaten, is unable to perceive the sounds proceeding from
it (as sounds of a drum), but on the perception of the
drum the sounds of a drum beaten is perceived,

R, § I AGEY SAFAFET A ARASTE-SF IR0 FET
g 7E0F JIgeE a1 Tl R ||

As a person, when a shell (unseen by him) is
blown, is unable to perceive the sounds, proceeding from
it (as sounds of a shell) but on the perception of the
shell the sound of a shell blown is perceived,

9. @ 741 T AR T TAESEAESFFIRIEI ST
g g0 forEges a1 aisgl gEa: ||

As a person, when a lute (unseen to him) is played,
is unable to perceive the sounds proceeding from it, but
on the perception of the lute the sound of a lute
played is perceived (1),
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(1) Sankara supplies the above comparisons with,—-
so is the identity of Brahman with the individual soul only
apprebended by general and speciai knowledge.

10. @ arEuRceRargem ffeedd a1 s TR
Toed faafaaRaarad) agda: amdIsaaiieed s
g g fam IufNg: e gRuagsreT I
SqreTAaEaaifa gattr it ||

As from fire, made of damp wood, proceed smoke,
sparks, etc. (1), of various kind, thus, behold, is the
breathing of this great being the Rg Veda, the Yajur
Veda, the Sama Veda, the Atharvangirasa, the narra-
tives (Itihasa) (2), the doctrines on creation (Purana),
the science (Vidya), the Upanisads, the memorial verses
(Slokas), the aphorisms (Sutras), the explanation of
tenets (Anuvyakhyanani), the explanation of Mantras
(Vyakhyanani), all these are his breathing.

(1) Dhumal (smoke), the plural denotes, according
to S., smoke, sparks, ashes, ete.

(2) 8. ascerts that the Itihasa, etc., are the eight topics
of the Brahmanas, viz., Itihdsa, narrative, as for instance,
that of Uvasi, and Pururavas; Purana doctrines on
creation, as for instance, ' this was before”; vidya, the
science of the gods, for instance, * he knows ”; Upanisads,
doctrines about adoration, for instance, “ the soul, therefore
let it be adored”; Siokas, Mantras, occurring in the
Brahmanas, as ' :here follow these Slokas”; Sutras,
sentences, which give the pith of a thing,as “ the soul, there-
fore, it should be adored” ; Anuvyakhy&anani, explanation of
Mantras ; Vyakhyanani, praise in honour of a deity, etec.

11. @ 991 GaEmIx G88 TRITHHG < GIN1% Eqziial -
FEARAC T T AR R Gelare i
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RgmmaRa] Y ®um SR gdes
AT ATAFERT LGN GFFIF] A9 THIFaATL
g A ETREETT G RAOTK SEARERE-
AT« GITNFREMIgTE CREARas. g o
YRR BYTAET TREHREARTK G981 4
FravwEaa ||

As the only site of all the waters is the sea, thus is
the only site of every touch the skin, thus the only site of
every taste the tongue, thus the only site of every smell
the nose, thus the only site of every colour the eye, thus
the only site of every sound the ear, thus the only site
of every determination the mind, thus the only site of
every knowledge the heart, thus the only site of every
act the hands, thus the only site of every pleasure the
organs of generation, thus the only site of every
evacuation the anus, thus the only site of every motion
the feet, thus the only site of every Veda speech.

12. @ 71 @gafgs 35F e ICTRIAGEG 7 ERAlgE-
TR S AGRIRAT TAvRE a1 I e
AR FaRAER Qv v Ged dFlalsg
fyemafy 9 o iR Fddfa e aigaer: |l

As a piece of salt, when thrown into water, is
dissolved into mere water, and none is capable of
perceiving it, because, from whatever place a person
might take (water), it would have the taste of salt (but
be no piece of salt, thus), behold, the great being, which

is infinite, independent and mere knowledge.
B 31
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Springing forth together with those elements (1),
(he) (2) is destroyed, when they are destroyed. After
death, no conscience remains (3); thus, “O Maitreyi, I
hold,” thus said Yajnavalkya.

(1) T give here, in a somewhat different language,
some of the images which Sankara uses, in explanation of
this passage. As the appearance of the sun and moon in
water is a mere reflection, and nothing real, or as the
appearance of red in a white crystal is a mere reflection
from a red substance and nothing real; —for on removing
the water, the sun and moon oniy remain, not their reflec-
tions, or on removing the red substance, the whiteness of
the crystal continues unchanged,— thus the elements and
the individual souls are reflections of the one soul upon
ignorance, and nothing real; for on removing the ignorance
by knowledge the soul alone remains, while those reflections
cease to exist.

(2) He, the individual soul, or as Sankara has it, the
division of a particular soul.

(3) For him who has the true knowledge of the
eternal soul.

13. | e WA W wiaEggE A9 dxedf a gar
qIFaeFa 9 a1 ISE AL FIWS a1 o & fagem ||

Maitreyi said,—“ With regard to him (Brahman)
thou hast bewildered me, O Venerable,by the saying (1),
—After death no conscience remains.” Yajnavalkya
said,—‘Behold, I verily do not create bewilderment, be-
hold, this (Brahman) is sufficient for knowledge.”

(1) Because this seems contradictory to the former
statement, that Brahman is the fulness of knowledge.
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14, g5 f Zafm waf afee [ Rl ke sa gwaf
ARt zaee gy af¥er zatafiaefy afdat S a9
Afet 2t SR T 1 HET GAARHARIRICHT & -
THA & THGCHT HY SIFRCH FahEe<d &9
F Aedld ad 9 & AEEERREL g fasmfa d
fmeienfamraat F fasteEnff |

For where (1) there is duality (2), as it were, there
sees another (3), thing ; there smells another, another
thing ; there hears another, another thing ; there speaks
another of another thing; there minds another, another
thing ; there knows another, another thing; but how
does one to whom all has become mere soul (Atma),
smell anything, how see anything, how hear anything,
how speak of anything, how mind anything, how know
anything ? How should he know him by whom he knows
this all ; behold, how should he know the knower (4) ?

(1) In the individual soul, produced by the substrata
of ignorance as the totality of causes and effects.—S.

(2) Difference from the supreme soul.

(3) Any individual soul.

(4) The argument which Sankara advances in-
support of this doctrine is essentially as follows,—Every
effect requires a cause; or without cause there is no effect;
therefore, if there is ignorance, there is the assumption of
effect, cause and reward as the effect of ignorance; but
this assumption is not made on a knowledge of Brahman;
for if all is soul or Brahman, there is, besides the soul
neither cause, nor effect, nor reward. A knowledge of a
cause can take place, if there is a difference between the
cause and the object of knowledge, and there may be an
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enquiry on the subject of the knowledge (the knowing
soul) and the object of the same, but not of the soul. If the
latter be the case, such a knowledge (the knowledge of the
knowing subject, the soul) would be either produced by the
soul itself, or by something else. Not the first; for the
soul is not an object of the soul, not by something else
for there is nothing else but the soul, and there is therefore
no object of its knowledge.

FIFTH BRAHMANA (1)

L @ gfdl afwi waei s gfed et sify ag
quEEEdl gl GRmEISEAR: gEN SuEAsaTeHY
FOREINTNSTET: JeNISTNd 8 ASTAACAGIRE
ELANCC Gl

The earth is honey (2) for all beings, for the earth
are all beings honey (3). Both the immortal. luminous
spirit (4) (abiding) in the earth, and the immortal,
luminous spirit, who exists in the body according to his
relation to the soul (are honey for all beings and all
beings are honey for them). This (5) is that soul,
this (6) is immortal, this is Brahman, this all.

(1) Sahkara explains the connection between the
present and the preceding Brahmana, as follows :-—The
Maitreyl Brahmapa has been composed for the purpose to
state that that which is independent of ceremonies and the
cause of immortality, is worthy of explanation. This is the
knowledge of Brahman pertaining, as has been declared, to
all the duties of a Sanyasi. Moreover, since by _the
knowledge of the soul the whole universe is known, and the
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soul is dearer to every one than every thing else, * the soul
should be beheld”. It is to be heard, to be minded, to be
pondered upon.” The different modes of beholding the soul
‘have been stated before. To be heard is the soul, by means
of the teacher, to be pondered on by means of disquisition,
and disquisition has been explained. The proposition, *‘ the
soul is the all,” is proved by the argument, that the one
soul is the only cause of the generality, of the production
and of the dissolution of the world, and as this may be
doubtful, the present Brahmana, is composed to remove any
doubt regarding it. Because the whole world, earth, etc.,
is in the mutual dependence of support and supported, it is
dependent upon one cause of generality, production and
dissolution. Or with other words, after the proposition
(Pratijia) “soul alone is this all” has been proved by the
argument, that the soul is the cause of the creation, pre-
servation and dissolution of the world; the conclusion
{Nigamana) of the proposed meaning is again made in the
Madhubrahmana, conformably to the definition of logicians,
that the conclusion in & syllogism is the repetition of the
proposition, after the argument has been stated.

(2) Vide Chand. Up.. 3, 1—5, where a similar com-
parison is made.

-~

(3) As the bees coilest honey from every kind of
flower, which again serves as nourishment for the bees, so
all the beings are nourishment for the one earth, are changed
into its very substance, and again the earth is nourishment
for ‘all beings; it is changed.into all; that is to say, they
are mutually dependent ; there is no real difference between
them ; they are the same,—Brahman. -

(4) The Samskrt term is Purusa.

(5) This ayam, this fourfold division, v¢z., the earth,
all beings, the spirit abiding in the earth, and the spirit
abiding in the body.—S.

(6) This idam, the knowledge, whose object is the
fourfold division.—S.
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2. A1 AT Qs Al AsarEmTe gaiin syt Ay auE-
qieacg RIS  JES1 JRIHSIRH K gl
TSYad: geNisIdT § AISTIAGHEANG Sk
g, |
The waters are honey for all beings ; for the waters
are all beings honey. Both the immortal, laminous spirits,
abiding in the water and the immortal, luminous spirit,
abiding in the semen according to his relation to the
soul (are honey for all beings and all beings are honey
for them). This is that soul, this is immortal, this is.
Brahman, this all.

3. i gt e wsaeam: gaifon st g aEe-
AR AISTART: G JMEESTIRd ATSHTEd-
AT geNSaRT d ASTHCHERGAnT Her
I

The fire is honey for all beings; for the fire all
beings are honey. Both the immortal, luminous spirit,
(abiding) in the fire, and the immortal luminous spirit,
abiding in speech according to his relation to the soul,
(are honey for all beings and all beings are honey for

them). This is that soul, this is immortal, this is
Brahman, this all.

4. @9 g TN AW qEqEd g Gqitn @l ag
TARARIE  QEESTaRT:  JENl  JumHsARd

IUEARAAISTTH: JENISTHT @ QISTAACHERgArE
HER T ||
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The wind is honey for all beings : for the wind all
beings are honey. Both the immortal, luminous spirit,
{(abiding) in the wind, and the immortal, luminous spirit,
who is life according to his relation to the soul (are
honey for all beings, and all beings are honey for them).
This is that soul, this is immortal, this is Brahman,
this all.

5. ammiRen: qdni yawi AsrEmier @i gaify ay
TPERAAR  SNWEISgTH:  qoN g
FHE T START: JREISTAT & A STeAzagana
SRR T ||

Aditya is honey for all beings; for Aditya all
beings are honey. Both, the immortal, luminous spirit,
(abiding) in that Aditya, and the immortal, luminous
spirit, abiding in speech accordi}lg to his relation to the
soul, (are honey for all beings, and all beings are honey
for them). This is that soul, ‘this is immortal, this is
Brahman, this all.

6. g1 feam: g @ weAw Rawewaitn sy ag
Ty el ATAAISTERT: gl FAmERETE Si:
qIfgehETAISTaRd:  JeaisTia @ AISTARASH-
qafte At E |l

The quarters are honey for all beings; for the
quarters all beings are honey. Both, the immortal,
luminous spirit, (abiding) in the quarters, and the
immortal, luminous spirit, abiding in the ear according
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to his relation to the soul, (are honey for all beings, and
all beings are honey for them). This is that soul, this
is immortal, this is Brahman, this all.

7. Wex G QAT AsIed weRed qaitn s ag
FHEAfiET AHAISIAR: JRN JREEEA A
TEANFAISYATE:  QENISTRE §  QISHATRCAaRE
ECARECY |

The moon is honey for all beings ; for the moon all
beings are honey. Both, the immortal, luminous spirit
(abiding) in the moon, and the immortal, luminous
spirit, abiding in the mind according to his relation to
the soul (are honey for all beings, and all beings are
honey for them). This is that soul, this is immortal,
this is Brahman, this all.

8. gd Rrgeedsi i aed faga: Gaifor wafy @y gem-
el Pl SRS gest FumEasRd deeed-
ReNSTarT:  JENSIRT | DSTRACHIARGE FREY
SEC|

The lightning is honey for all beings; for the
lightning all beings are honey. Both, the immortal,
luminous spirit, (abiding) in lightning, and the im-
mortal, luminous spirit, abiding in the light (skin)
according to his relation to the soul, (are honey for
all beings, and all beings are honey for them).
This is that soul, this is immortal, this is Brahman,
this all.
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9. s« eqAficg: ddul M FTeT Taafan ain Jar
Ay FAFARACEGARAl ARSI ol -
AFAL T QeeadmEIsTaRd:  JedlsTRd |
NSTARAZAGANE T8E= FIq_ ||

The thunder is honey for all beings; for the
thunder all beings are honey. Both, the immortal,
luminous spirit, (abiding) in thunder, and the immortal,
luminous spirit, abiding in sound and musical note
according to his relation to the soul, (are honey for all
beings, and all the beings are honey for them). This is
that soul, this is immortal, this is Brahman, this all.

10. sanmRiE: @O gaiEl asIEAEREed wdi qaifa ayg
AARTAIRR  ASNEISEER: QN1 FRIERSTIEIX
ETFRITIEASTFAISTTR: JeNISTRT @ JISTAICATATTRG
ECARC Rl

The ether is honey for all beings ; for the ether all

beings are honey. Both, the immortal, luminous spirit,
(abiding) in the ether, and the immortal, luminous
spirit, abiding as ether in the heart according to his
relation to the soul, (are honey for all beings, and all
beings are honey for them). This is that soul, this is
immortal, this is Brahman, this all.

11. &9 gd: g49i qami @s3ed gaeq qaitn @ity ag

- FyEaRAead I START: TN FAFTARE hea-

AN FA: JENSTAT § ASTACAZAGARE TAZL
el

B 32
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Justice is honey for all beings; for justice all beings
are honey. Both, the immortal, luminous spirit (abiding)
in justice, and the immortal, luminous spirit, produced
in justice according to his relation to the soul, (are
honey for all beings and all beings are honey for them).
This is that soul, this is immortal, this is Brahman,
this all.

12. g« 9@« Gaui @Al Asqer g@eq | S ay
TISTARAECY  AAMAISYaR: e JISTHSAIAY
ACIRISIAR:  JENISTRT | AISTARAGHYAlE
FRg qaq ||

Truth is honey for all beings; for truth all beings
are honey. Both the immortal, luminous spirit, (abiding)
in truth, and the immortal, luminous spirit, produced in
truth according to his relation to the soul, (are honey
for all beings, and all beings are honey for them).
This ie that soul. this is immortal, this Brahman,
this all.

13, & wige« G40 e Aeaed wigees qaitn e ag
AISTARACAGY AN ST NI | AsT-
ARG TR FI ||

Mankind is honey for all beings; for mankind alt

beings are honey. Both, the immortal, luminous spirit
(abiding) in mankind, and the immortal luminous spirit

produced in mankind according to his relation to the
soul, (are honey for all beings, and all beings are honey
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for them). This is that soul, this is immortal, this
Brahman, this all.

14. smarcm gl el Asaece: qain qaf ag g
AReA=TeRf AT JET ARl JAEISE-
ao: JENISTRT § AISAMcRAngafd AREK qad ||

The soul is honey for all beings; for the soul all

beings are honey. Both, the immortal, luminous spirit,
(abiding) in the soul, and the immortal, luminous spirit
who is that soul, (are honey for all beings, and all beings
are honey for them). This is that soul, this is immortal,
this is Brahman, this all.

15. @ a1 smarem g@dai qaamEtmfa: @E9 @ s
qT41 AR | AR =W g9 gafdar i
Arcata gaiftn gaifa &4 Zar: & S g gom &
Tq S qafdan: ||
This soul is verily the lord of all beings, the king of
all beings. As all spokes are fastened in the nave and
the circumference of the wheel (1), thus also all beings,
all gods, all worlds, all organs, all souls, are fastened
in that soul.
(1) See a similar comparison, 2 Mund., 2, 6.
16. % 3 Ty FeTEEMAvISPreTgATY aRaei: qeawl-
Iq 1 @ T gAATxq AN aeTge aft |
g § AHEAET qEaed 3T SERIgATaR |
This honey Dadhyan (1), the son of Atharvana
explained to the two asvins. Beholding their deed the
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Rsi (2) said—*O ye men, I will manifest your cruel
deed (3) (undertaken) for your advantage, as Tanyatu (4)
(manifests) rain (from a cloud). The nhoney which
Dadhyan, the son of Atharvana, explained to you through
the head of the horse (is this honey).”

(1) The tale, alluded to in the text, is contained in
the Taittiriya Brahmana in the part which treats on the
Pravargya sacrifice, and is given by Sankara. Its drift is
as follows,—Dadhyan, the son of Atharvana, explained to
the two Asvins, the physicians of the gods, the Madhu
Brahmana. When they came to him for instruction, he
told them, that Indra had threatened him to cut off his head,
if he repeated the Madhu Brahmana to any body else. The
Agvins promised to save him from the consequence of
Indra’s anger. They would place his head somewhere else,
and meanwhile put a horse’s head on his body ; when Indra
should cut off the head, they would replace it by his own.
He consented, and explained to them the Madhu Brahmana
by means of the head of a horse which they had placed
upon his body instead of his own, and on Indra cutting off
the horse-head, they restored to him his own. This tale,
says Sankara, is to illustrate the superiority of the know-
ledge of Brahman, for the knowledge posses<ed by Indra is
difficult even for the gods to gain, and was gained but with
great trouble by the Asvins.

(2) The Mantra.—S.
(3) The cutting off the head of Dadhya.
(4) Parjanya.

17. € 3 qeg ZedesmEmstaman aahy: T
AR afiRsErc e sdvad | & ai g
JarERAEETS. JEEEny Fed Al ||

This honey explained Dadhyan, the son of Athar-
vana, to the two Asvins. Beholding this deed, the Rsi
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said,—* O Asvins, ye placed a horse-head on Dadhyan,
the son of Atharvapa. To keep his promise, he explain-
ed to you, O Destroyers, the honey of Tvagtra (Aditya)
and also the honey, which is to be concealed ” (1)

(1) The honey of Tvastra is knowledge, referring
to rite; the honey to be concealed, the knowledge of
Brahman.—S.

18. g8y aFay TASTTHAvISPaEAgATS axazhin: Tema |
JUeh YR QU 9IR: I 8@ galt e gl g6
anfyiefy @ a1 oW gew: @alg g gRIA ARA
fraiamad A9 fhearEgan ||

This honey explained Dadhyan, the son of Athar-

vana, 1o the two Asvins Beholding their deed, the
Rsi said,—* (He) (1) created the bodies (purah) of bipeds
(and then) the bodies of quadrupeds. At first, (purah)
being a bird (2) he entered as Purusa the bodies (purah).
This Puarusa is called thus, because he slecps in all bodies

(Purisaya).” From him nothing is concealed (within),
from him nothing is concealed (without).

(1) Parmesvara.—S.

(2) That is to say, being of subtle body.

19. g 3 a= FoAESIAMISPATIEA aRazin: qeadl-
TEI« &G gfedl s aaed &9 afEama | 3
Teifa: geed 99 gW @ET g Fal a3 d
gEIsd & & 9 gewiitn Tgh TRy ¥ aagan-
JERTAARITEAIl 38 Eig R,
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This honey explained Dadhyan, the son of Athar-
vana, to the two Asvins. ‘Beholding this deed, the
Ryi said,—" He became to every nature of every nature;
therefore to manifest the nature of him, Indra appears
of manifold nature by his Mayas; for his hundred and
ten senses are attached (to the body as horses (1) to a
car), it (the soul,) is the senses; it is ten, it is many
thousands, nay, infinite, it is Brahman who has not a
Before nor an After, nor a Beside, nor a Without; this
is the soul, Brahman, the perceiver of all (2). Such is
the doctrine.

(}‘) The word “ Hari,”” means in Samskrt ' sense” as
well as ~ horse,” and denotes here both of them.

(2) This passage may also be translated,—This
Brahman is without a Before, without an After, without a
Beside, without a Without, is this soul (the individual soul);
Brahman is the enjoyer of all.

Or,—This is Brahman, who is without a Before,
without an After, without a Beside, without a Without, it
is this soul (the individual soul), it is Brahman, the enjoyer
of all (the universal soul).

SIXTH BRAHMANA

1. @ g OREsh SR REmme R
Nya g RRFCHRE:  FiteTeie:
Tfewitee: Rifwm Mawg T ||
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Next follows the school (1) Pautimasya succeed-
ed Gaupavana,—Gaupavana, Pautimasya,—Pautimasya,
Gaupavana,—Gaupavana, Kausika,—Kausika, Kaun-
dinya,—Kaundinya, Sandilya—Sandilya, Kausika and
Gautama,—Gautama.

(1) Two more lists of teachers are given in this
Upanisad, viz., 4, 6, and 6, 5. Sankara observes about the
present list, that it is the list of the Madhu Kanda and
given for the praise of the knowledge of Brahman. The
school itself means the succession of teachers for the four
preceding chapters of the Brahmana, or the two first
chapters of the B. A. U.

2. RREIART: fisEERtrermaRie smafy-
PREAMNRT  AaiveREFRERl Tadgan;
graorhadreTy. GaagiaEr oEEkamEt
FETSEIRETS AIESTR Faqur MiaA! AESIERETS:
QA QA SSEETRTEE:
fEEt: |l

Agnivesya,—Agnivesya,—Sandilya and Anabhim-
lata,—Anabhimlata, Anabhimlata,—Anabhimlata, Ana-
bhimlata—Anabhimlata, Gautama,—Gautama, Saitava
and Pracinayogya,—Saitava and Pracinayogya, Para-
sarya,—Parasarya, Bharadvaja,—Bharadvaja, Bharad-
vaja, and Gautama,—Gautama Bharadvaja,—Bharad-
vaja, Parasarya,—Parasarya, Baijavapayana,—Baijava-
payana, Kausikayani—Kausikayani.

3. gaRREgIaRRE: TUIAEITcTRiEL: k-
Uz OISR AU JeREgae-
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S (G W RS B (e B AT ARG AR (LA
ARAEHA AoAINE g MaTEaH e
gleen: TieeT=givesT: SEaRTIchE: HICT:
FARERAGAEIRA Meageal faiafiemnimd-
RV IR AAABEATEEE: O JWT-
el EPOSTEEIEREEaeT FIfgRE SR
AT (S I C = e Lt bl e e LM L e
o9 AFESITSHATISTEOT Rargdl 341 gean
AL TR TEaL A JEaKEARTEARET TR
FfaufRAafafeea sty garl: g% garaaca-
T GG AR @S agm S &R
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Ghrtakausika,—Ghrtakausika, Parasaryayana,—
Parasaryayana, Parasarya,—Parasarya, Jataokarnya,—
Jatokarpya, Asurayana and Yaska,—Asurayana,
Straivani —Straivani, Aupajandhani,—Aupajandhani,
Asuri,—Asuri, Bharadvaja, - Bharadvaja, Atreya,—At-
reya, Manti—Manti, Gautawma—Gautama, Gautama,—
Gautama, Vatsya,—Vatsya, Sandilya—Sandilya, Kai-
sorya Kapya,—Kaisorya Kapya, Kumaraharita,—
Kumaraharita, Galava,—Galava, Vidarbhi Kaundinya,—
Vidarbhi Kaundinya, Vatsanapat Babhrava—Vatsanapat
Babhrava, Panthah Saubhara,—Panthah Saubhara,
Ayasya Angirasa,—Ayasya Angirasa, Abhuti Tvastra,—
Abhuti Tvastra, Visvarapa Tvastra,—Visvarupa Tvastra,
the Asvins,—the Asvins, Dadhin, Atharvana—Dadhyan
Atharvana, Atharvana Daiva,—Atharva-Daiva, Mrtyu
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Pradhvamsana,—Mrtyu Pradhvamsana, Pradhvamsana,
-—Pradhvamsana, Ekarsi,——Ekarsi, Vipracitti,—Vipra-
citti, Vyasti,—Vyasti, Sanaru,—Sanaru Sanatana,—
Sanatana, Sanaga,—Sanaga, Paramesti,—Paramesti,
Brahman (1). Brahman is the self-existent ; salutation
to Brahman.

(1) Paramesti Virat and Brahman, denotes Hiranya-
garbha.—S. '

B 33



THIRD CHAPTER
FIRST BRAHMANA (1)
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Janaka, the king of the Videhas, performed the
sacrifice, named Bahudaksina (2). There were assem-
bled the Brahmanas of the kurus and the Pancalas.
Janaka the king of the Videhas, had a great desire to
know, who among those Brahmanas knew best the
Vedas; for this purpose he tied a thousand cows (in a
stable) ; the horns of each of them were surrounded
with ten Padas (of gold) (3).

(1) The present Kanda, or the Yajiiavalkya Kanda,
treats the same subject as the Madhu Kanda ; but it is no
repetition, for while the latter exhibits the knowledge of
Brahman in the form of mere enunciation, the former
establishes it by argument. The narrative is given in

praise of the knowledge of Brahman, and also to show
liberality as a means conducive to that knowledge.—S.

(2) Bahudaksina is either a sacrifice of this name,
which has been explained in another Sakha, or the
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Asvamedha sacrifice, as in the latter great donations are
required.—S.

(3) A Pada is, according to Sankara, equal to the
4th part of a Pala, or equal to Suvarna of gold, which,
according to Wilson, is equal to about 176 grains Troy.

2. AT ST Qe A1 a1 SRS @ Gl 1 St
¥ € HEoN 9 YT § TRATHT: W HrRong-
graan @RS @mgEr % 3 A ERTEER €
SR F A A 3dhaEd § e deeed
SR T [ UgTe & g g Al agaead
afasisfa 3 fa @ g™ a9 ad afgE gat awE
Tq g9« € 3fd ax g da T 98 & e ||

He said to them,—* O Venerable Brahmanas, who-
ever amongst you is the best knower of Brahman, shall
drive home those cows.” The Brahmanas ‘did not
venture (to come forward). Then said Yajnavalkya to
his Brahma student,—* O gentle one, drive home those
(cows).” “(As you command), O knower of the Sama
Veda ” (1), with these words (the disciple) drove them
home. The Brahmanas became angry (thinking),—
How dare he call himself amongst us the best knower
of Brahman? There was then Asvala, the Hota (2)
of Janaka, king of the Videhas. He asked him,—Art
thou in very deed amongst us the best knower of
Brahman, O Yajnavalkya?” He said,—"* We bow to
him who is the best knower of Brahman ; we are even
desirous of getting the cows.” Hence the Hota Asvala
undertook to question him.
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(1) That is to say, knower of the four Vedas, as the
Sama Veda was to be studied after the three other Vedas.

(2) The Rtvik, one who knows the Rg-Veda, or he

who arranges the sacrifices.

3. gigaeafa AT afig« 8 gogaa% 89 gegaiuge &
gaaFl grargafigsTa 2 aEfeasyAT arem ana
9ged gl Y A @S | S 89 giwe
qifgfe: |

He said,—* Yajnavalkya, all this is pervaded by
death, all this is subject to death. By what means
overcoming the grasp of death is the sacrificer
liberated ?” (He replied),—* By speech which is fire in
the shape of the priest, called Hota. The speech of the
sacrificer (1), is verily the Hota. This speech (2) is
this fire ; this (fire) is the Hota, this (fire of the Hota) is
liberation (3), this (liberation) absolute liberation.” (4)

(1) With reference to the sacrifice.—S,

(2) With reference to the deities.—S.

(3) Cause of liberation.—S.

(4) Absolute liberation is here the gaining of the

state of speech and of the deity of fire.—S.

4. qaerIf ATy IREL IR ARG TIRE AR
afus 9 FEMAISERERITSAfaEsad gereaguicas
IR Jgd dgearsagEaiE Ty SsaERE:
disery: & gin: afgle:

He said,—“ Yajdavalkya, all this is pervaded by
day and night (1), all this is subject to day and night.
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By what means, overcoming the grasp of day and night,
is the sacrificer liberated ?” (He replied,)—* By the
eye, which is Aditya (the sun) in the shape of the priest
called Adhvaryu. The eye of the sacrificer is verily the
Adhvaryu. This eye is the Aditya, this (Aditya) is the
Adhvaryu, this (Adhvaryu) is liberation, this (liberation)
absolute liberation.”

(1) The cause of the continual change of such rites
as the Darsa and Purnamasa, is time ; for although time is
included in work, yet, independent of the performance of
work, time, before and after work is observed to change the
causes of rites, for which reason the liberation from time
must be separately explained.—S.

5. gAeFafa ST aRE< 89 EIeioEnTEEL |
(AT F F: JATeIeara-
af=T ScggEkast AT SO g0 ] agedigi
qEIST aur: | A1 9 ST @ gk afegle:

He said,—* Yajnavalkya, all is pervaded by the
light and dark halves of the lunar mouth (1); all this
is subject to the light and dark halves of the lunar
months. By what means, overcoming the grasp of the
light and dark halves of the lunar month, is the
sacrificer liberated ?” (He replied),—* By the vital
breath, which is the wind in the shape of the priest,
called the Udgata. The vital breath of the sacrificer is
verily the Udgata. This vital breath is this wind, this
(wind) is the Udgata, this (Udgata) is liberation, this
(liberation) absolute liberation.”
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(1) Although time, as containing lunar days, is in-
cluded in time, characterized by day and night, and although
the sun is the Ruler of day and night, yet this is only the
case in general, but not with regard to days and nights,
where there is an increase or decrease which are ruled by
the moon, and in this respect a liberation from time as
represented by lunar days, is necessary.—S.

6. gEEEEAR ST IREAARAIAFREATTE FARAUT I
a: el ST 2R FEUTae Al SRRl A
3 oge =a gUfE W @isA) 9% €@ e @ g
FifgRrRakEen w7 d@9a: |

-He said,—* Yajnavalkya, this atmosphere is with-
out foundation, as it were; by what approach (1) does
(man) appfoach then the place of heaven?” (He
replied),—* By the mind which is the moon in the shape
of the priest, called the Brahman. The mind of the
sacrificer is verily the Brahman ; mind is the Brahman,
this (moon) is the Brahman, this (Brahman) is liberation,
this (liberation) absolute liberation.” So far the absolute
emancipation (from death). Next the means (2).

(1) In 3—5, the liberation of the sacrificer from
death has been declared, but not the means by which he

effects it. These means are explained in the present
section.—S.

(2) Means are either all the appliances necessary for
the performance of sacred rites, or the knowledge of those
means.—S.

7. qEERf QA SRAREiRIaRaeY | FRegd
fafaitfa Foneafas i gUSgaRE 9 a0 9
a7 gain & afvsdifa afead omakfa |l
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He said,—* Yajnavalkya, by how many Rks (1) of
the Rg-Veda does this Hota in this sacrifice to-day
perform the praise ?”

(He replied),—* By three.”—*By what three ?"—
“ By those to be recited before (the sacrifice), by those
to be recited for the sake of the sacrifice, and by those
to be recited for the sake of praise.” “ What does he
conquer by them?” “ All that bears life ” (2).

(1) A Rk does not mean here a single verse of the

Rg-Veda, but it refers to certain kinds of Rk-verses, which
may include any number of Mantras.

(2) The three worlds, according to S., since they are
the supporters of life and the three worlds, correspond with
the three kinds of Rks.

8. TFETrIfa AT FOAETATURTIY AgAR TSIy fore
TR mauraifeas 3 91 g1 Iwaela a1 gar SRe-
Z=a g1 a1 SR & aifemdfa @1 g1 esasta
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He said,—* Yajnavalkya, how many oblations (1)
does this Adhvaryu offer to-day in this sacrifice ?” (He
replied),—* Three.” * Which are these three?” * The
oblations which flame upwards; the oblations which
make a great mnoise; the oblations which fall
downwards” (2). What does he conquer by them ?
“ By the oblations that flame upwards, he conquers
the world of the gods; for the world of the gods
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(deva) shines (dipyate) as it were; by the oblations
which make a great noise, he conquers the world
of the forefathers; for the world of the forefathers
is very noisy (3), as it were; by the oblations which
fall downwards, he conquers the world of man ; for the
world of man is down below, as it were.”

(1) Oblations, fire offerings.

(2) In the oblations, flaming upwards, butter ;
in those making a great noise, meat; and in those falling
downwards, milk or the Soma juice is offered.

(3) The noise refers to the lamentations of those
who are punished for their crimes. —S.

9. gEEERR ET HARHIT Fa 95 ZRR A
TeEdcdwafy sam ?ﬁiﬁl U9 Q@I 3w
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He said,—“ Yajnavalkya, by how many deities (1)
does this Brahman, (seated on the chair) to the right,
protect to-day this sacrifice ?” (He replied),—* By one.”
*“ Which is the one?” ‘ The mind (2); the mind is
infinite (3), infinite are the Visvedevas; he conquers
thereby the world Infinite.”

(1) The plural instead of the singular according to
S.. is either used to connect this question with the former
ones, or to deceive Yajiavalkya.

(2) For by the mind is Brahman meditated upon.

(3) This means, that the modifications of the mind
are infinite.



BRHADARANYAKA-UPANISAD 265
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He said,—* Yajnavalkya, how many hymns of
praise (1), will the Udgata sing to-day in this sacri-
fice?” (He replied),— Three.” *“ Which are these
three ?”" “Those to be recited before (the sacrifice),
those to be recited for the sake of the sacrifice, and
thirdly, those to be recited for the sake of praise.”
*“Which are those (three) according to their relation to
the soul?” *“The vital air that goes forwards (re-
spiration) is those to be recited before (2), the vital air
that goes downwards those to be recited for the sake
of the sacrifice (3), the vital air that equalises, those
to be recited for the sake of praise.” * What does he
conquer by them?” ‘“ By the Mantras to be recited
before, he conquers the world of man, by those to be
recited for the sake of the sacrifice, the world of the
atmosphere, by those to be recited for the sake of praise,
the world of the heavens.” Hence the Hota Asvala
became silent.

(1) Rks either of the Rk or Sama-Veda.

(2) Both going upwards.
(3) As the wind going downwards causes a noise.

B 34



266 THE TWELVE PRINCIPAL UPANISADS

SECOND BRAHMANA

1. @1 B4 ScRId AGNNT: RS aIgdedaia aaTs
s g wafougr @St gg swEfwer s
asSY ver wuEfavEr: wa® d 3 |

Then asked (1) him Artabhaga (2), from the family
of Jaratkaru,—*“ Yajnavalkya,” said he, “ how many
fetters (3) are there, and how many auxiliaries to
them ?” (He replied),—* Eight fetters and eight auxi-
liaries.” “ Which are the eight fetters and the eight
auxiliaries ?”

(1) The absolute liberation from death in the relation
of the latter to time and work, has been explained in the
preceding Brahmana. What then is the nature of death
itself ? Death is an attachment, produced from the natural
ignorance of man, as to the material world and to the soul.
Death is therefore a bond, and the senses and their objects
by which death is characterised, are called chains and their
enhancers, and it is the object of this Brahmana to show
the liberation from death, as characterised by the sensual
chains and their enhancers, the sensual objects.——S.

(2) The son of Rtubhaga.

(3) The terms in the text are ‘‘graha” and “ ati-
graha,” graha, by which something is seized and atigraha,
which aidd in this seizure, by which the seizure becomes
stronger.

2. Qo 3 gg: SsTRARERe gAAsTRE i aeaifesfy |

The vital air that goes forwards (1) is a fetter :
it is enhanced by the vital air going downwards (2),
which is its auxiliary; for by the vital air that goes
downwards, smell is perceived.
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(1) The vital air that goes forwards is here the sense
of smell, from its connection with the present topic.—S.

(2) The vital air that goes downwards is here the
sensation of smell.—S.

3. ard ug: | aEfaER e JAdQ arar & ameatiac i |

Speech is a fetter; it is enhanced by the word
which is its auxiliary, for by speech words are pro-
nounced.

4, fagr ¥ gz @ wWafRe ggar g i wifeasr-
qifa |

The tongue is a fetter; it is enhanced by taste
which is its auxiliary ; for by the tongue various kinds
of taste become manifest.

5. wggd ug: & wuonfamy qhaag fe wwifr gz |

The eye is a fetter ; it is enhanced by colour which
is its auxiliary ; for by the eye colours are seen.

6. 5 3 gg: & ;AR Ea: dow & aezrEgmk |

The ear is a fetter ; it is enhanced by sound which
is its auxiliary ; for by the ear sounds are heard.

7. ®d1 3 gg; @ KEAfanRer g Aq9r & dmeRmEEa |

The mind is a fetter ; it is enhanced by desire which
is its auxiliary ; for by mind desires are formed.
8. g 3 sg: §@ @AY I geana &
UG |
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The hands are a fetter; it is enhanced by action
which is its auxiliary ; for by the hands actions are
done.

9. st og: @ eqRRIRO gEiateaar & eqnieag U
FeAqsY w1 SafaEr: |

“ The skin is a fetter; it is enhanced by touch which
is its auxiliary; for by the skin the various kinds of
touch become known. These are the eight fetters and
the eight auxiliaries.” (1)

(1) The fetters above mentioned, as speech, and their
auxiliaries are the impressions of words, etc.

10. gigaerafa e afezx |gd gedid & Rarqr Taar
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He said,—‘ Yajnavalkya, all this is the food of
death. Which then is the deity whose food is death
(hirself) ?” (He replied)—* Fire verily is death; the
same is the food of the water ; (thereby) death again is
conquered.”

11. qigaegafy a9 79 gewi  fyga Seedram:
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He said,—* Yajnavalkya, when this spirit (Purusa)
dies, do then the organs ascend from him?” (1)
Yajnavalkya said ;—* No, by no means ; no by no means ;
there (2) united they are dissolved in him (3) ; he becomes
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swollen, he becomes full of wind, when blown upon :
the dead sleeps” (4).

(1) From him who knows Brahman.
(2) In him who knows Brahman-

(3) In the supreme Brahman; they become of the
same nature with him.

(4) There is no actual death; when the bonds are
destroyed, the liberated does not proceed anywhere.

12. arggerafa e 9@ gear foga s 9 sgaifa
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He said,—* Yajnavalkya, when this spirit dies, then
what does not leave him?” (He replied),—* The name.
The name indeed is infinite, infinite, are the Visvedevas;
he conquers thereby the world of the infinite.”
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He said,—* Yajnavalkya (}),—when the speech (2)
of the spirit departed is dissolved into fire, the vital air
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into the wind, the eye into the sun, the mind into the
moon, the ear into the quarters, the body into earth, the
soul (3) into the ether, the hairs of the body into annual
herbs, the hairs of the head into trees, blood and semen
into the waters, where then does this spirit remain ?”
—(Hereplied), “* Take, O gentle Artabhaga, my hand, (and
let us go to a lonely place, there) we shall knew (the
answer of) this question ; this our (question) cannot be
(decided) in a crowded place.”—Going there they
deliberated. What they said there, was work (4), what
they praised there, was work. By holy work verily a
a person becomes holy, unholy by unholy.” Hence
Artabhaga from the family of Jaratkaru became silent.

(1) In 10 and 1il, the state, which is obtained by the
liberated, has been mentioned. What then does become

after death of him who is not liberated ? The answer is
given in the present section.

(2) By speech, the vital airs, etc., according to S.,
the tutelary deities are here to be understood, and not the
organs, because they do not depart.

(3) The soul (atma) means here the place of the soul,
the ether of the heart.

(4) Work as the material cause of man again as-
suming a body, etc.

THIRD BRAHMANA (1)

1. g B4 gogolamft 19e8 agaerdfa a9 A3y
I 9IIIM  q  qameEd  woaed TEAA
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Then asked him Bhujyu, the son of Lahya,—
“Yajnavalkya,” said he, wandering (one) in the
country of the Madras for the sake of studying the
Vedas, “we came to the house of Patancala of the
family of Kapi. His daughter was possessed by a
Gandharva (2). We asked him,—* Who art thou ?’ He
answered,—‘ I am Sudhanva, of the family of Angirasa.”
When asking him about the boundaries of the world,
we said to him,—* Where are the Pariksitas ; where are
the Parikgitas?’ I (now) ask thee O Yajnavalkya.
where are the Pariksitas ?”

(1) This Brahmana, according to S., is to show, that
the rites have only worldly effects, and that absolute
liberation is thereby impossible. The highest among all
rites is the performance of the horse-sacrifice, in its double
form, either as an actual sacrifice, accompanied with know-
ledge, or as a symbolical sacrifice by mental representation.
The effect resulting from the horse-sacrifice, is, either in-
dividual, viz., the obtaining of the nature of fire and other
deities, or universal, as referring to the deity of the universe,
viz., the obtaining of the nature of Hiranyagarbha, the first-
born, that is to say, by neither of those effects absolute
liberation from the world, or identity with Brahman is
obtained.

(2) A being of superhuman power. By saying, that
he has his knowledge from such a being, Bhujya means to
assert, that his knowledge must be superior to that of
Yajiavalkya, as not derived from such a source.—S.
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He (Yajnavalkya) said,—* Verily he (the Gan-
dharva), said—They (the Pariksitas) went where the
performers of the Asvamedha-sacrifice go.” * Where
then go the performers of the Asvamedha-sacrifice ?”
“This world (1) extends to thirty-two days (of the
journey) of the car of the sun ; the earth extends twice
as far everywhere; the ocean extends twice as far as
the earth everywhere. There (2) as far as the edge of
a razor, or the wing of a fly (extends), so far extends
the ether in the midst. Indra (3) in the shape of a
falcon surrendered them (the Pariksitas), to the wind ;
the wind placing them upon himself (4) carried them
there, where the performers of the Asvamedha-sacrifice
abide. In this manner he (the Gandharva) praised the
wind ; therefore the wind is indeed the individuality,
the wind the totality. Whoever thus knows, conquers
the second death.” Hence Bhujyu, the son of Lahya,
became silent.
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(1) This world is, according to S., the space, enclosed
by the mountains of the rising and the setting sun.

(2) There, according to S’s explanation, means at
the aperture of the two halves of the mundane egg. To
this end of the world leads a road of the length, above
described, and through the aperture, which is the ether, the
performers of the horse-sacrifice go, to be united with the
. wind that surrounds it.

(3) Parmesvara.—S.
(4) Making them like himself.

FOURTH BRAHMANA

1. oy BARSEAMTRIAN: USSP AFAFIN 1919 Jearey-
ZUUTE® g WA waleated A sAr9%a TN q
Aleqr galeat: AR AIFIEFT gl I: g
aiffa @ @ AreAr |ai=ad Asordaffy g @
A gateal 91 ST Sl @ d sar gaea
g IIAGEIAR § d el galeal Q¥ q e

gaieat: |
Then asked (1) him Usasta, the son of Cakra.—
“¢ Yajnavalkya,” said he, “do explain to me that
Brahman who is a witness and present (2), that soul,
which is within every (being).” (He replied),—* It is
thy soul, which is within every (being).” * Which soul
is within every one, O Yajnavalkya ?” “ That which
breathes by the breath, is thy soul (3) which is within
every (being): that which descends by the descending

air, is thy soul which is within every (being); that
B 35
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which goes everywhere by the air going everywhere,
in thy soul which is within every (being) ; that which
ascends by the ascending air, is the soul which is with-
in every (being) ; this thy soul is within every (being).’

(1) The connection between the present question and
the two preceding ones is thus stated by S. It has been
declared that, seized by the fetters and their auxiliaries,
viz., the senses and their objects, which are produced by
virtue and vice, man roams about in the world, again and
again shaking off those fetters and again and again
assuming them. The highest elevation to be gained by
virtue has also been explained, that is to say, the acquire-
ment of the same nature with the two-fold nature of
Hiranyagarbha, viz., with his nature as totality or with his
nature as separated within individual existence. The
present question is to enquire, whether he who, seized by
the senses and their objects, assumes one body after the
other, exists, or not, and if he exists what is his nature,
that is to say, it shows, how to distinguish the soul from
every other thing as the indispensable means of liberation;
for the nature of the soul being comprehended, liberation
ensues from the above described bondage.

(2‘) Witness and present, the first, according to S.,
means  not obstructed by anything,” and the second
* without attributes .

(3) The soul, whose nature is knowledge.—S.
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Usasta, the son of Cakra, said—*“ As some one
may say: This is a cow, this is a horse, thus is this
(Brahman) described by thee (1). Do (now) explain to
me that Brahman, who is a witness and present, that
soul which is within every (being).” *“It is thy soul
which is within every (being.)” * Which soul is within
every (being), Yajnavalkya ?” * Thou couldst (2) not
behold the beholder of the beholding ; thou couldst not
hear the hearer of the hearing ; thou couldst not mind
the minder of the minding ; thou couldst not know the
knower of the knowing. This thy soul is within every
(heing) ; every thing different from it, is transient.”
Hence Usasta, the son of Cakra, became silent.

(1) To show Brahman by such signs as respiration,
otc., is the same, as if some body who engages to define a
cow, etc., defines it merely by signs. saying for instance, the
animal which goes there is a cow; that is to say, thy
definition is an improper one.

(2) Yajiavalkya declines to give a definition of
Brahman in the way, as it is given of a jar, etc. And his
reason for declining it, is that such a definition is contra-
dictory to the nature of Brahman. For the nature of Brahman
consists in the agency described as beholding, etec. The soul
is the beholder of the beholding. The beholding, hearing,
knowing, ete., is therefore two-fold, the common one and
that to which it in reality applies. The common beholding,
etc., is a modification of the internal organ by means of its
connection with the eye, etc. This is an effect, and has
therefore a commencement and an end ; but the beholding,
ete., of the soul, the beholding of the beholding, has, by its
own nature, no beginning and no end.
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FIFTH BRAHMANA

1. @9 &9 Fae: Rda¥a: 98 Jigaerafa g1 a3a
HIEZOOIEE T ARAl gaieaied B STEEAeAy
a4 HRA galeal: &adl gigaers gdieat sHAl-
AT F A U oAl qd d qaeniE
fafeean snaom: geOTENE FRNoTEIy SiheoTEE
gAY el Stea a1 &g gamon ar ks
a7 fRIN0T |1 SHINY AF I 0T NATEAEHTKIE:
qifteed fafae aeda fa@ged qiveed = fafaany
gfaee = A = fafaEisg saon @ SEe: HA
EIRM SR CEISAITE adl § Fele: RNaEd
IYLH |

Then asked him Kahola, the son of Kusitaka,—
“ Yajnavalkya,” said he, “do explain to me that
Brahman, who is a witness and present, that soul,
which is within every (being)” (1). He replied.,—" 1t
is thy soul, which is within every (being).” * Which (the
soul), O Yajiavalkya, that is within every (being)?”
“(It is the soul) which conquers hunger, thirst, grief,
delusion, old age, (and) death. When Brahmanas know
this soul (2), then elevating themselves from the desire
of obtaining a son (3), from the desire of wealth, and
from the desire of gaining the worlds, they lead the life
of wandering mendicants; for the desire of a son, is
also the desire for wealth ; the desire for wealth (4) is
also the desire for the worlds ; for both are even desires.
Therefore knowing wisdom let the Brahmana arm
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himself with strength (5). Knowing wisdom and strength
(6) the thinker knowing the thinking and the not think-
ing (7), of Brahman will become a (true) Brahmana.”
*“By what (work) will the Brahmana live?” He will
remain such an one by any (work) (8). Any (state)
different from this (state of a Brahmana) is perishable.
Then Kahola, the son of Kusitaka, became silent.

(1) In the first three Brahmanas the bondage of the
soul together with its cause has been declared. In the
fourth the existence of the so bound soul and its
independence of every other thing has been set forth. The
fifth Brahmana is to show the knowledge of the soul in
connection with the renunciation of the world as the cause
of the liberation of the soul from bondage. In this and the
preceding Brahmanas the question, ' Explain to me that
Brahman, etc.,” is the same, and it might therefore be justly
asked whether the two questions refer to one and the same
soul, or to two, the supreme and the individual souls. The
latter case appears the correct one on the first glance for if
it is one and the same soul, the second question seems
useless ; on a closer consideration, however, this view must
be abandoned; for one and the same whole of causes and
effects is possessed of soul merely by one soul. The
difference between the present and the preceding questions
is this, that in the latter the soul is described as far as it
has existence and is independent of the body, while in the
former the particular knowledge, in connection with the
renunciation of the world, is described, by which the
liberation from that bondage takes place.—S.

(2) Know the soul, that is to say, their own soul as
the supreme Brahman.

(3) The desire of being united with a wife for the
purpose of obtaining a son, by whom they are able to
conguer the world.—S.
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(4) Wealth is two fold, human, and divine wealth.
Human wealth supplies the means to perform rites; by
these rites, if unaccompanied with knowledge the world of
the forefathers is gained. Divine wealth is knowledge ; by
rites, connected therewith, the world of the gods is gained,
and the same also by mere knowledge. From this know-
ledge also an elevation is necessary to obtain perfect
liberation from the world ; for in reality that knowledge is
ignorance.—S.

(5) Wisdom, Pandityam, the knowledge of Brahman,
strength, such as results from the knowledge of Brahman.

(6) The thinker, Muni, explained by S. mananat
Muni, that is a Yogi.

(7) Not thinking and thinking, thus I have translated
literally, different from S.'s explanation, who explains
“ Amaunam,” the knowledge of soul and the removing a
belief of non-soul, and * Maunam * the ultimate effect from
removing a belief in the non-soul.

(8) The sense is, for him who has acquired the true
knowledge of Brahman every work is indifferent; he is
above work,

SIXTH BRAHMANA

L ooy 39wl aramdt quss agassafa Sarg aftax
gaaceald 9 Oid  wfend @eg Aa dasfa

, Al i &Ry @g aiglas DadacaRaehy
mififa wRew  Geacafgem o SaEf
TeaaBIRy TNl EReE dg TeadRE Sa
gafE@Ry i #Red aeaiae e
A IeRSHY TG KA TG IRSIH! AqI
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qaEf agESwy iy wfwE @y IS
e MaEfa Ja@my elifa wfag ag FadEr
e aEdezEEy it wfeay Tfeasew
A gy gamfeky  aeffe wReg
gg ganfdewl  sai galfa aseky
ififs wfng @y asemw Ay QaRk g
garg mfh afewefmt 3 gat saouzafanseai ¥
Fqemfgssia mit aifewehffs adr g it
FIFFAT |

Then asked (1) him Gargi, the daughter of
Vacaknu,—* Yajnavalkya,” said she, “all this (earth)
is woven and rewoven on the waters (2) ; upon what then
are the waters woven and rewoven?” (He replied),
—“On the wind (3), O Gargi.” “On what then is
woven and rewoven the wind ?” ‘ On the worlds of the
atmosphere (4), Gargi.” “On what then are woven
and rewoven the worlds of the atmosphere ?” “ On the
worlds of the Gandharvas, O Gargi.” “ On what then
are woven and rewoven the worlds of the Gandharvas?
“On the worlds of Aditya, O Gargi.” ‘On what then
are woven and rewoven the worlds of Aditya?” “ On
the worlds of the moon, O Gargi.” “ On what then are

woven and rewoven the worlds of the moon ?” “ On the
worlds of the stars, O Gargi.” *“On what then are the
worlds of the stars woven and rewoven ?” * On the

worlds of the gods, O Gargi.” “On what then are
woven and rewoven the worlds of the gods? ” On the
worlds of Indra, O Gargi.” “ On what then are woven
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and rewoven the worlds of Indra?” * On the worlds of
Prajapati, O Gargi.” ‘“On what then are woven and
rewoven the worlds of Prajapati?” *“ On the worlds of
Brahman, O Gargi,” “ On what then are woven and
rewoven the worlds of Brahman?” * Gargi,” said he,
“ do not ask an improper question (5), in order that thy
head may not drop down. Thou askest the deity which
is not to be questioned. Do not question, O Gargi.
Thence Gargi, the daughter of Vacaknu, became silent.”

(1) In the last two Brahmanas it has been declared,
that the soul is within all; the next three Brahmanas are
to give a more exact definition of this.—A. G.

(2) This is the case, because the earth everywhere
from without and within is-pervaded by the water; other-
wise it would be scattered everywhere like a handful of
pounded rice. Here applies this argument, all that is an
effect that is finite and gross, is pervaded by something,
which is a cause which is infinite and subtle; and this
commences from the five elements up to the soul.—S.

(3) Instead of “on the wind,” the answer “on the
fire ” shouid be here expected ; but says S., the fire has no
existence of its own, independent of water and earth, and
is therefore not mentioned separately.

(4) The worlds of the atmosphere are composed of
the five elements.—S.

(5) Do not ask an improper question, because it
cannot be decided by argument, bat only by the Sastra.—S.

SEVENTH BRAHMANA

1. @9 Ya@gied wEn  9g9s3  agaerafa e
aEsaaqIn  qageed wIcgey Ry JgAdIARaEr-
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digial TegaEiar aRgssE RisEif disadicRaTy
srgan 3R Aisadicnaas Fd gifwee 39 g
e @Icd dcgd IAd 9 SF: W SF: gaifr 7
yaifa d@gsaift waedifa Sisadicaaze: e Aig
agnasagfy isadicams wicd Aifywcy ¥og g
& oy aeeqaifel 9 36 9 1% W 9 SiFw galfor
9 yaifa diseaq aagdif aisadicqas®: Hicar ag
d waeaefa @sadicTaEe acd gy 9 3
qenIcd g3 faard Sieaaifofif @ safkes sk
Yaface afaca scnfyen Gafafsfa Jvdisadiags
g a¥Td AFAeHd  GIAfAgIkEd  =eagifoy
gadeesd qat 9 Rofesadfa 37 ar =i Mam
aege & wieqaifeofafs @1 a1 i ShEEaRaARf
aq7 Yoo ag1 I |

Then asked Uddalaka, the son of Aruna,—
“ Yajnavalkya,” said he, “in the country of the
Madras we (1) abode in the house of Pataficala, of the
family of Kapi, for the sake of studying the science of
offering. His wife was possessed by a Gandharva,.
We asked him (the Gandharva), ‘ Who art thou ?’ He
said, ‘XKabandha, the son Atharvana.’ He said to
Pataficala, of the family of Kapi, and to (us) priests,
‘O Kapya, knowest thou that Thread by which this
world, and the other world and all beings (2) are bound
together ?’ Patancala, of the family of Kapi, said—* I do
not know it, O Venerable.” He said to Pataficala, of the

family of Kapi, and to (us) priests (3), ‘ Knowest thou,
B 36
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O Kapya, that Inner Ruler who within rules this world
and the other world, and all beings?’ Patafcala, of
the family, of Kapi, said, ‘I do not know (this), O
Venerable.” He said to Pataficala, of the family
of Kapi and to (us) priests, ‘ O Kapya, whoever knows
the Thread and the Inner Ruler, knows Brahman,
knows the worlds, knows the gods, knows the Vedas,
knows the elements (4), knows the soul, knows
all” (Then the Gandharva) said (all about all
Thread and the Inner Ruler) to them. Therefore do I
know this. If thou, O Yajnavalkya, ignorant of the
Thread and the Inner Ruler. hast taken away the
Brahma-cows, (5) thy head will certainly drop down.”
“1 know verily, Gautama, the Thread and the Inner
Ruler.” “Any one may say this, I know, I know ; but
tell the manner in which thou knowest.”

(1) Pataficala’s pupils.

(2) From Brahman downwards to inanimate
matter.—S.

(3) Patancala’s pupils.

(4) Or the beings.

(5) The cows destined for the best knower of

Brahman.

2. @ g ggd Maw gegd A 3 Maw god =
Pk [T Sh: gl ¥ gafa dgeaf wata
gealz Tan ged Samigsae < Rasarmigaf agar
f& fitan g0 desaif wardiclaRaamIgaeEaFaat-
fool =8
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He said,—* The wind, O Gautama, is the Thread ;
by the wind as by a thread are this world, the other
world, all beings bound together, O Gautama. Therefore,
O Gautama, it is said of a dead man, that his members
are relaxed ; for by the wind, O Gautama, as by a thread,
they are bound together.” * This is so, O Yajiavalkya,
(now) explain the Inner Ruler.”

3. 7. gfyeai fas gfisar s=aq 4 gfydt | 3z gar gy
0% 7: gfydineal gngee O AcAFaaFgga; |

“He who dwelling in the earth is within the earth,
whom the earth does not know (1), whose body is the
earth, who within rules the earth, is thy soul, the Inner
Ruler, immortal.

(1) The ‘deity of the earth.

4. fisog fagagdis=all Fardl 4 fFgdag: T Aisqiead
auIAY g AlcAraaaga: |

“He who dwelling in the waters is within the
waters, whom the waters do not know, whose body are
the waters, who within rules the waters, is thy soul, the
Inner Ruler, immortal. '

5. qisit fagwiReal aafe A gewfi: IO Aisfimead)
JuAcYY § ACAI=IIFIga: |

“He who dwelling in the fire is within the fire,
whom the fire does not know, whose body is the fire,
who within rules the fire, is thy soul, the Inner Ruler,
immortal.
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6. Oiseafly fag=afeizeal gueafta a 3T gearFafitas
7T Asrafygueall Faged¥ g aAen=aaieaya: |

“He who dwelling in the atmosphere is within the
atmosphere, whom the atmosphere does not know, whose
body is the atmosphere, who within rules the atmosphere,
is thy soul, the Inner Ruler, immortal.

7.9 9 fageaEceal § 4179 3 39 A1 T A
JIgAFal gATAY q sicAaateaga: |

“He who dwelling in the wind is within the wind,
whom the wind does not know, whose body is the wind,

who within rules the wind, is thy soul, the Inner Ruler,
immortal.

8. a1 fify fugfredisrall 4 9 ¥ zea g TR A
fean=adl 999N q AcAFqEFIEa: |

“He who dwelling in the heavens is within the
heavens, whom the heavens do not know, whose body
are the heavens, who from within rules the heavens, is
thy soul, the Inner Ruler, immortal.”

9. 7 wifzy famaiREe=al aafd 1 ¥z gemRa:
TR 7 AfETneadl qa9eds q sAcaaaiFaga: |

He who dwelling in the sun, is within the sun,
whom the sun does not know, whose body is the sun,
who from within rules the sun, is thy soul, the Inner
Ruler, immortal.
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10. a1 fegg fasfegreaiseatr 4 i 7 Rigde fa: 0@
fEisvall gRgeqY q Alcar=aatraga: |

He who dwelling in the quarters, is within the
quarters, whom the quarfers do not know, whose body
are the quarters, who from within rules the quarters, is
thy soul, the Inner Ruler, immortal.

11. gyvgand; fagxxesdr@ceall 4 S+gaia 9 3¢ IE9
FEEANHL [ JUEaNFAal  gRIedY  d
AeArFaateayga: |

He¢ who dwelling in the moon and stars, is within
the moon and stars, whom the moon and stars do not
know, whose body are the moon and stars, who from
within rules the moon and stars, is thy soul, the Inner
Ruler, immortal.

12. 5 @) fOsAREE=al IAERIEN A 92 JEITRIE:
O g SwIFEFAN JUEAN d HAlCAI=AIEga: |

He who dwelling in the ether, is within the ether,
whom the ether does not know, whose body is the ether,
who from within rules the ether, is thy soul, the Inner
Ruler, immortal.

13. amnfg fosxmmaisca0 4 amr & 3 a® an: 3t
AGAISFAl IRIAY d A[cHIFaaFaga: |

He who dwelling in the darkness, is within the
darkness, whom the darkness does not know, whose
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body is the darkness, who from within rules the dark-
ness, is thy soul, the Inner Ruler, immortal.

14 geyeafy faguEasdissall I a9 9 3% 7€ aF: 7
TEARNA] TATCAY q ACHGAEIga Fafcaana-
A | ‘

He who dwelling in the light, is within the light,
whom the light does not know, whose body is the light,
who from within rules the light, is thy soul, the Inner
Ruler, immortal.

This is (his) relation to the gods. Next of (his)
relation to the elements.

15. a: gay oy fagd gder qaedisead g« gaifon aifa
a faghen aaifn qafa 30¢ a0 |aifn Yareaead
JUICAY d ACAIFAAEAga AT IAgTSaIeat |

He who dwelling in all elements, is within the
elements, whom the elements do not i{now, whose body
are the elements, who from within rules the elements
is thy soul, the Inner Ruler, immortal. This is (his)
relation. to the elements. Next of (his) relation to
the soul.

16. 3: oo fageqoug=ad g 9N 9 38 7€g go7; JET 4
qUTARa IATEAY @ AlAFqAEIga: |

He who dwelling in the vital air, (1) is within the
vital air, whom the vital air does not know, whose body
is the vital air, who from within rules the vital air, is
thy soul, the Inner Ruler, immortal.
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(1) Insmell, accompanied by the air of respiration—S.

17. @ aify fageaiiseall 9 a1 A 33 389 aig IR A
Frga=al 9T d AleHIFaaFIga: |

He who dwelling in speech, is within speech, whom,
speech does not know, whose body is speech, who from
within, rules speech, is thy soul, the Inner Ruler,
immortal.

18. muggfy fagewgiiscall 4 =g+ 33 e =g oL
JHEIA JRIEAT g AeAraateaga: |

He who dwelling in the eye, is within the eye,
whom the eye does not know, whose body is the eye,
who from within rules the eye, is thy soul, the Inner
Ruler, immortal.

19. 7 573 fagsgEEeal qw s 9 g 769 SE< il 3
el FHIFIY @ AcarEqHiEagd: |

He who dwelling in the ear, is within the ear,
whom the ear does not know, whose body is the ear,
who from within rules the ear, is thy soul, the Inner
Ruler, immortal.

20. 1 mafg fagegaqis<al 4 A4 9 3% 9@ Aq: IO A@1
TAISFAl 9N q AT RIgd: |

He who dwelling in the mind, is within the mind,
whom the mind does not know, whose body is the mind,
who from within rules the mind, is thy soul, the Inner
Ruler, immortal. )
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21. gecafa fageEcadisall 4 w@g A ¥ 369 @F T
FEFIATal AR § HHRaaTEIga; |

He who dwelling in the skin, is within the skin,
whom the skin does not know, whose body is the skin,
who from within rules the skin, is thy soul, the Inner
Ruler, immortal.

22. o1 fag fasfragiarsal d fagid 9 3T o@ gAY
I A1 fagrameall aRaedY o AcAFaateaga; |

He who dwelling in knowledge, is within know-
ledge, whom knowledge does not know, whose body is
knowledge, who from within rules knowledge, is thy
soul the Inner Ruler, immortal.

23. a1 (afY fasq WaISFa 3«3@! 9 32 geg Wa@: Ak QY
WIS FRFAY @ ARAGAEAGAISTS! RIISHA:
MAISAA  Aearsgiar  fagiar Aedisdiska s
aFnsqisia Nar aFdsaisiea a=ar arFdisarsia
s q sueAqairagaIsAISFaRd adl ERiew
AR TRIA |

He who dwelling in the seed (1), is within the
seed, whom the seed does not know, whose body is the
seed, who from within rules the seed, is the soul, the
Inner Ruler, immortal. Unseen he sees, unheard he
hears, unminded he minds, unknown he knows. There
is none that sees, but he, there is none that hears, but
he, there is none that minds, but he, there is none that
knows, but he (2). He is thy soul, the Inner Ruler,
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immortal. Whatever is different from him, is perish-
able. Hence Uddalaka, the son of Aruna, became
silent,

(1) In procreation.—S.

(2) Vide. Br. A., 3, 4, 2, Prayna U. 419, and Katha U.
6, 12. Mund. 3, 8 Taitt. 2. 4, Talav. U. 1, 3.

EIGHTH BRAHMANA

1. @1 g ar9Fegard S@on Waedl geawiE gt gt
gxifl A B8 agafy 9 9 Jg TSUwREE Fagan
Srafa g3 iifa 1

Then (1) the daughter of Vacaknu said,—“ O vener-
able Brahmanas, I wish to ask him (further) two
questions. If he answers them, then indeed none of
you will ever defeat him in argument concerning
Brahman.” (They replied),—* Ask (him), O Gargi.”

(1) This Brahmana is to show the present, visible
Brahman as independent of any attributes.—=S.

2. | garEE 3 @ qigaeFd a9T &I G IIE)
awgs Iwd agrfasd gear & aEeat avafeaf)
gEY FAITIERaAarg e greal ganamdigeat &
& mglfa 9= mafifa |

She said,—‘ As the king of the Kasis or of the

Videhas, the offspring of heroes, when he has bound the
B 37
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string to the stringless bow, rises in sight with two
foe-piercing arrows in his hand, so I will rise before thee
with two questions. Do thou make answer to me.”—
“ Ask, O Gargi.”

3. @ a9 7gsd qgEer A Az gfwsar ageau
gagfEl @ agd 9 vem  aREREEad
FREARERIG 7 Od = |

She said,—‘“ What is above the heavens, O Yajna-
valkya, what is beneath the earth, what is between,
and what is these two, heavens and earth, and what is
called the past, the present and the future,--upon what
is all this woven and rewoven ?”

4. g €am aged Wt Rd) agarg gfmear s mar
gl g8 agd = waE afEsIRaEga wwE add
= qid = |

He said,—* What is above the heavens, O Gargi,
what is beneath the earth, what is between, and is these
two, heavens and earth, and what is called the past, the
present and the future,—all this is woven and rewoven
on the ether.”

5. @ £1ar9 AA€dSEd AFAeFd 41 A U4 sFARISIER
gregeafy =3 it |

She said,—"“1 bow to thee, O Yajnavalkya, who
hast explained this (question) to me; be prepared for
the other.” * Ask, O Gargi.”
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6. @ gare aged aigaeFd R agaig gfasar g
qagfEft @ 3gd ¥ vEw  wRrsa¥EEsd
Fieiaaid 9 gid 3fa |

She said.—*“ What is above the heavens, what is
beneath the earth, what is between, and what is these
two, heavens and earth, and what is called past, present,
and future,—upon what is all this woven and
rewoven (1)!”

(1) The second question, which is same with the
first, is intended firmly to establish the truth declared
before.—S.

7.9 farg ggsd mit A ggarg gfesar ggEau g

gieEl @7 agd 9 wam wiEsTEEEEd SRR @
i 9 Sid 9fd wing @ e Sl |

He said,—* What is above the heavens; O Gargi,
what is beneath the earth, what is between, and what
is these two, heavens and earth, and what is called
past, present, and future--is woven and rewoven on the
ether.” “Upon what then is the ether woven and
rewoven ?”

8. § gartag ager W O SfiEEFTE EAAUIEER-
AR aNRIEATS AR S ISIAIRI A g A a AT g A
FGARAA AT RTAAI SATERAS TG GAAT A ~RAa &l
A aganfa fh=a 9 agsnfa &4 |

He said,—*“ It is called by the Brahmanas (1) the
indestructible one, O Gargi. (This) i§ not of a gross
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body, it is not subtle (2), not long, not wide, not red (3),
not viscid (4), not shadow, not darkness, not air, not
ether, not adhesive (5), not taste, not smell, not eye,
not ear, not speech, not mind, not light, not life, not
entrance (6), not measure, not within, not without. It
does not consume abpything, nor does any one
consume it (7).

(1) The Brahmanas sare here such as know
Brahman.—S.

(2). Prasna U., 4, 9. Mund., I, 5.

(3) Like fire.—S.

(4) Like water.—S.

(5) Like lac.—S.

(6) Not entrance; to whom there is no entrance,
unapproachable. )

(7) All these negatives are to establish the convie-
tion, that. Brahman has no attributes. Vide Vaj. S. U. 8,
Katha U,, 3, 15, Mund., 1, 6.
9. com a1 weRE gmEd Wi galeesad) Rl fasa
AR Al Sa@E gmEN Wi gEntea Ay
faga caem a1 wa@m gmmd Wit fAWr ggat
SRATAGAET  AET Kad: dacay g
feageaaed a1 sieqeEd ganEd M gredIsEar A
WFaed AT gFava: gdsdisear gt ai =
femmedaes a1 FgTed gmEn WA ZEd agsan
gEafea aaaE Xar 24l RadseamEar: |

“By the command of this indestructible (being), O
Gargi, sun and moon are upheld in their places (1) by
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the command of this indestructible (being), O Gargi,
heavens and earth stay upheld in their places; by the
command of this indestructible (being), O Gargi,
minutes, hours, days and nights, the half months, the
months, the seasons, the years stay upheld in their
places; by the command of this indestructible (being),
O Gbargi, the eastern rivers flow from the snowy
mountains (to the eastern quarter) the western (2) to
the western quarter, and the others (o the quarters,
{ordained for them). By the command of his indestruc-
tible (being), O Gargi, men praise the giver, gods follow
the sacrificer, (and) fore-fathers the oblation.

(1) Katha U, 6, 2. Taitt. U., 2, 8.
(2) The Ganga, etc. 3 The Sindhu, etc.—S.

10. gy a7 vazegd ardfafecdifig® G a5y ageacad
agf ag@gEUaTaaRded dagafy 4 a1 gazer
npafaReAENZERIN 8 FIMSY g CERgl M
fFfcarZmcdt @ ao: |

“ Whoever, ignorant of this indestructible (being),
O Gargi, in this world performs offerings, adores the
gods (and) practises austerities even many thousands of
years, consumes at last the (fruit of his works)
Whoever, ignorant of this indestructible (being), O
Gargi, departs from this world, becomes a miser (1)
again; whoever, knowing this indestractible (being),
O Gargi departs from this world, is a (true)
Brahmana.
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(1) Stores up the effect from wo.rks, like a miser
riches.

11 &g qorad oRded gggaxsioed AeabEe faag
aFgaIsied g ARgRAIsRa A ArerEdIsid aeq
qeggdishea Prgaftad @sae TEatRE S
sefd |

“This indestructible (being), O Gargi, although
unseen sees, unheard hears, unminded minds, unknown
knows. There is none that sees, but he, there is none
that hears, but he, there is none that minds, but he,
there is none that knows, but he (1). On this indestruc-
tible (being), O Gargi, the ether is verily woven and
rewoven.”

(1) Prasna, 4, 8. Talavakara U., 1, 4—S8.

12. |1 giarg FIE angeaed agacasd ageaARERIeT
gsdsd q & g TR wfaged Safd adl g
FIAFRGICA |

She said,—* O venerable Brahmanas, highly respect.
this (my word) and acquit yourself towards him
(Yajnavalkya) with salutation. None among you will
ever become his conqueror in argument concerning
‘Brahman.” Hence the daughter of Vacaknu became
silent.
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NINTH BRAHMANA

1. o1y 39 Pmra: qiwes: quss i a1 gigaerafy
q Rada g iy el aasaen fMiigsaed
579 sl 9 Far Ag™w AN 9 geEdiffa fEE
FAT a1 TigacRfa Fafgwafzeaffy iae
Fcda a1 AFIeFAfa sfeeqfufy Sla1w &icda Tar
AigaeFdfa 39 Al gl Ficdd a1 qFacFafa
gficafify a9 &3 a1 giFaeRddsag
genifaf lare e A AFaedcdn seifufg
g9 wad q FFW A 9 ;ar Auy A 9 gEfd |

Then asked (1) him Vidagdha, the son of Sakala,—
“ How many gods are there, O Yajnavalkya?” He
(answered),—* This can be learnt from the Nivit (2);
as many (gods) as are mentioned in the Nivit of the
Vaisvadeva (Sastra), (so many are there), (viz.,) three
and three hundred, and three and three thousand
(3,306)” (3) He said,—“Om! How many gods are
there, O Yajnavalkya?'’ * Thirty-three.”—He said,
—*“Om! How many gods are there?” *“ He said,—
“Six.” He said,—“Om! How many gods are there, O
Yajnavalkya ?” “ Three.” He said,—“ Om! How many
gods are there, O Yajnavalkya?” “ Two.” He said—
“Om! How many gods are there, O Yajnavalkya?™
“ Adhyardha” (4). He said,—*“Om! How many gods
are there, O Yajhavalkya ?” ‘“One.” He said,—* Om!
Which are these three and three hundred, and three
and three thousand.”
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(1) After it has been stated, that the earth, the
other elements, etc., by their successively more and more
subtle nature are one with regard to another in the state
which has been called “ woven and rewoven,” Brahman
has been declared to be within all (Brahma, 4-6). It has
been further stated, that Brahman has the attribute of
“ Ruler” in the divisions of the thread which pervade the
whole manifested worid, for ajl that is manifested requires
to be understood, the Ruler as its cause. The present
Brahmana undertakes now to show, how the nature of
Brahman as a witness, and as present, can be comprehended
by the maximum and minimum numbers of the gods.—S.

_ (2) The title of a set of Mantras, defining the number
of deities.—S.

(3) This is no doubt the amount of the number of the
text, according to the explanation of Sankara ; the number
given in the Tika 3,336, is probably owing to the mis-
apprehension of a copyist who added “ triisat ”  (30).

(4) Adhyardha, which is more than half, half of
two would be one; to distinguish it from the next, this
term appears to have been chosen; see the explanation,
given in 9.

2.9 gare afkua GORy Mg« XA 2 a8 3
aakadl Fes Ry w®w gRIRaE
vrBIReaEa awafs safgcanfaly |

He said,—* This is even for their glory ; there are
(in reality) thirty-three gods.” “ Which are those
thiry-three ? 7 * Eight Vasus, eleven Rudras, twelve

Adityas. These are thirty-one; besides Indra and
Prajapati. There are thirty-three.”

3. ®a¥ g Al ofE 9 TiguraRy @ifRay 9

SREm Al 93 a@d @y & g9« Rafufy
aeagEd gfd |
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“ Which are the Vasus?” “ The fire, the earth, the
wind, the atmosphere, the sun, the heavens, the moon,
and the stars. These are the Vasus, for upon them this
allis founded ; this means Vasu, therefore they are
called Vasus.”

4 w8 @ I W g g AHRRIE  gq-
wEgUAigehmaY {1zafed qasizalca aengar
gfi |

“ Which are the Rudras?” “The ten organs
(Prapah) in man, and the soul as the eleventh. When
they leave this body after death, they weep. Therefore,
because they weep (Rodayanti), they are -called
Rudras.”

5. ®an @ 3y gkm 4 amEn dacatd ke o
flzx. gauEgET afeqd d aRgx gawiEzEr afta
aeaigIfaT §fd |

“ Which are the Adityas?” * The twelve months
of the year are the Adityas ; for taking all this (1) they
pass. Because taking all this they pass (adadana
yanti), therefore they are called Adityas.”

(1) All this, the age of man and the fruit, derived
from work.—S.

6. Fan g wan: SEORRf  w@aRgRed  ag
garfaifa won: eaafgR@afaiiy saar ag 3Ry

g7 3fd |
B 38
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“ Who is Indra, who is Pajapati?” * The cloud is
Indra. the sacrifice is Prajapati.” ¢ Which is the
cloud?” ‘ The lightning.” “ Which is the sacrifice ? ”
“ The animals.”

7. s Sfeafes ofsdt 9 Fgeneaftal SifiEs QYR S
Az gax sfefd |

“ Which are the six?” * The fire (Agni), the earth,
the wind, the atmosphere, the sun and the heavens (1);
for they are six ; for this all is six.”

(1) In this number the moon and the stars are
omitted.

8. AN A A G g U@ 597 Sehr O E1F @9 Far
o waA @ @ JTREE 99 oSk s
gfa gisd vaq gfa |

“ Which are the three gods?” * The three worlds(!),
for within them all those gods are (comprehended).”
“ Which are the two gods?” “ Food and life ” “ Which
is the Adbyardha?” ‘He who purifies” ().

(1) Earth and fire together are here considered as

one god, the atmosphere and the wind as the second, and
the heavens and Aditya (the sun) as the third god.—A. G.

(2) The wind.

0. aIgaEIRF 99 gaasy wyumerd I aefefaex
ganeTaRasTy 3fd wan @ A ga gor sfa &
a8 afergad |
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*“ Here it is objected, He who purifies, is one even;
how then is he Adhyardha” (1). * Because all obtains
increase in him (2) therefore is he Adhyardha.” * Which
is the one god?” “ Life; this is called Brahman, this
what is beyond ” (3).

(1) The objection seems t9. be made from the literal
meaning of Adhyardha, which is = half *.

(2) Adhyardhnodadhi ydhim prapnoti.

(3) Vid. 2,3, 1.

10. gfys¥g  geggaanieln  adsafedl 4 4 ged
fyeregacacaa: quank @ & AfRkar ermgaer 3
gl @I§ d geIx GIERAd: GUE0T JARS 9 WE%
AT ge9: & Q9 93d FHA a6 &1 Jaagarfd
glard |

“ Whoever knows that spirit (Purusa), whose abode
is the earth, whose place (of sight) (1) is the fire, whose
light is the mind,—as the highest locality of every soul,
is in truth the one who knows.” *I know indeed, O
Yajhavalkya, that spirit, the highest locality of every
soul, of whom thou speakest. He is the spirit who
abides in the body.” *Say, O Sakalya, which is the
deity of the same ?” He said, * Immortality.”

.
¥

(1) Place (of sight) lokah, lokayati aneneti.—=S.
11. &\ @ Jeardaas. gad S AA SaifeEt 9 § 9o
Rrcudeacaa: quAn g 3 ARa eaaeEd 3g
a1 #E d geIx GAEARAd: 9UAY gAKRd 7 ¢@d
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FRAAY: GES: @ Q§ ded IJNHEA A& & Zaald
e 3fa gl |

“ Whoever knows that spirit, whose abode is desire,
whose place (of sight) is the heart (1), whose light is the
mind, as the highest locality of every soul, is in truth
one who knows.” “I know indeed, O Yajnavalkya, that
spirit, the highest locality of every soul, of whom thou
speakest. He is the spirit, whose nature is desire.”
“Say, O Sakalya, which is the deity of the same?”
He said,—* Women.”

(1) The heart, intellect.—S.

12. gand7  gearEed Sgetal B ARG 3§ e
foencaaencaa: quau« @ 3 far erigaeE 3T
q @w§ § geIX gaegend: gEn gaRd 9
qaEEfed ey § OF a3 FEhed aed & g
qafafg g |

“ Whoever knows that spirit whose abode are
colours, whose place (of sight) is the eye, whose light is
the mind, as the highest locality of every soul, is in
truth one who knows.” “1I know indeed, O Yajia-
valkya, that spirit, the highest locality of the whole soul,
of whom thou speakest. He is the spirit in the sun.”
“Bay, O Sakalya, which is the deity of the same?"”
He said,—* Truth.”

13. snFim va gemEaa< s S war safed § 4 qed
Rrreaaena: quao« § § 3kar eaEgass ¥
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g1 @€ § QeI GIEIEAT: JUAY JARY 9 QA%
. ofden: 9O § 9 939 IS ad &
aaf e afa e |

‘““ Whoever knows that spirit, whose abode is the
ether, whose place (of sight) is the ear, whose light is
the mind,—as the locality of the whole soul, is in truth
one who knows.” ‘“I know, O Yajnavalkya, the spirit,
the locality of the whole soul, of whom thou speakest.
He is the spirit who abides in the ear, to whom all
hearing is subject.” *Say, O Sakalya, which is the
deity of the same ? ” He said,—* The quarters.”

14. @ g a@Eaas gad o aa safedl 3 d ged
frapicadeniend: qUEN 4 Ifar ergATEa 37
qr #% d geIX §IQRAT: U0 FARd 9 G
JEME: g¥9: @ Q9 F59 T A€ &l aafd
geghtfa gyan= |

‘* Whoever knows that spirit, whose abode is
darkness, whose place (of sight) is the heart, whose
light is the mind,—as the highest locality of the whole
soul, is in truth one who knows.” ‘I know indeed, O
Yainavalkya, the spirit, who is the highest Incality of
the whole soul, of whom thou speakest. He is the
spirit, whose nature is shadow.” *“8ay, O Sakalya,
which is the deity of the same ?” He said,—" Death.”

15. guiodg gealEdH SgSlRl A SRt & o ged
Rrreadearcun: qUau« @ 3 3fkar magaess 3T
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q AE § eI GACACHT: qUAY] TARY J CAEHIES
JES: € U9 939 WiEed aed &1 Saaughia g |

“ Whoever knows the spirit, whose abode are the
colours, whose place (of sight) is the eye, whose light is
the mind,—as the highest locality of the whole soul, is
in truth one who knows.” ‘I know, O Yajnavalkya,
the spirit, who is the highest locality of the whole soul,
of whom thou speakest. He is the spirit who abides in
the looking-glass.,” * Say, O Sakalya, which is the deity
of the same ?” He said,—*‘ The breath.”

16. a1q q@ FEgTEA &R @A AN SAfeEl 3 d ged
frarcaaenena: guEo g 9 AR cagaea ¥
1 @E § JRIK GIEAEHA: GUAY JART 7 CgEacy
969 § U9 939 Fhed ed &l aafa aeor ify
glarg |

“ Whoever knows the spirit, whose abode are the
waters, whose place (of sight) is the heart, whose light is
the mind, as the locality of the whole soul, is in truth
one who knows.” “1I know, O Yajnavalkya, the spirit,
who is the highest locality of the whole soul, of whom
thou speakest. He is the spirit who abides in the
waters.” ‘“Say, O Sakalya, which is the deity of the
same ?” He said,—** Varuna.”

17. %@ wg aengaas ggd @ o waRet 3 4 go

faaicgaeacaq: qUIo« g 7 AfZar eqEgaeFs 32
a1 #§ d YEIX HaedcAd: 9Ugul guied 9 ai
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gAT: Qe @ U9 g3 qEed aed &l adfd
gaafaftfa g |

“ Whoever knows the spirit, whose abode is in the
semen, whose place (of sight) is the heart, whose light is
the mind, as the highest locality of the whole soul, is in
truth one who knows.” “I know indeed,-O Yajna-
valkya, that spirit, as the highest locality of the whole
soul, of whom thou speakest. He is the spirit who
abides in the sun.” ‘Tell, O Sakalya, which is the
deity of the same ?” He said,—* Prajapati.”

18. sweRfa glarg agasaaccaie Rafgd sgon ag-
JegquTaRal R 3fd |

Yajnavalkya said,—*O Sakalya, these Brahmanas
have made thee cinders.”

19. grgasFafa a9 Hed ald FeeFE@ET TFNAG-
g & s@ fagfafs RN 9T a3an aofer gfa
ik Ieg |gan o |

Sakalya said,—“O Yajnavalkya, (does this thy
boast), that thou hast defeated these Kuru and Pancala
Brahmanas in argument, (arise from a conceit that) thou
knowest Brahman?” *“1 know the quarters with their
deities and their localities.” * If thou dost know the
quarters with their deities and localities,

20. fRadiseai =i fadafRaRas ifa g el
Fiea ofafda gfa =gdfy wfay =y afafafifa
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woftafa age & &afn qmafy skey sl
ufaarifa & 3fa Sae t@a & st s
%Y A3 wifty st vasdcaRgaagass |

Which deity art thou in the eastern quarter ?”
“The sun.” *“ Where is the sun located ?” “ In the
eye” ‘“ Where has the eye its locality ?” “ In colours ;
for by the eye colours are seen.” * Where is the
locality of colours?” He said,—*“In the heart; for
colours are produced by the heart; the heart therefore

is the locality of colour.” “ Thus is it, Yajnavalkya.

21. fReaqiseni <fgomat Reodif awdd 3R 9 @
atneafafda sfa ag s wfey o ofsfa g
gfgornfafa wfeas gfgon afifaf s aar
g9 HgdsT ot I@fa sgEi &3 afaom
gfafsafa  &fena wm ofERf g ™ e
w3 Rt osg s g g3 sar o
EECSCHERDIEC el

Which deity art thou in the southern quarter ?”

“The deity of Yama.” *“ Where is the locality of
Yama?” “In sacrifice.” ‘ Where is the locality of
the sacrifice 2 “ In the bestowal of gifts” (1). * Where
is the bestowing of gifts?” *“In faith; for if a man
have faith, he gives gifts; faith therefore is the locality
of bestowal of gifts.” * Where is the locality of faith ?”
“In the heart,” said he; “ for by the heart he knows
faith ; the heart therefore is the locality of faith.”
* Thus is it, O Yajnavalkya. - :
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(1) To the officiating priests, from whom the sacrificer
purchases the sacrifice.—S.

22. fryaqiseal gdfieai Rzaefy aenaa g | awon
wfereufalda saftafs sfensam: afafear sfaXadifa
wfeag @ gfiabla &g sfa aemefr ofeed

SravigezAiza g gzaika fafia 3fy &9 29 @
afifd wadicdaRdaagassa |

Which deity art thou in the western quarter ?”
“The deity of Varunpa.” ‘ Where is the locality of
Varuna ?” “In the waters.” ‘ Where is the locality
of the waters?” “In the semen.” ‘* Where is the
locality of the semen?” “In the heart; for it is said
of a son, who resembles (his father), he is dropped from
(his) heart, as it were, he is. made of (his) heart, as it
were ; the heart therefore is’ the locality of semen.”
“ Thus is it, O Yajnavalkya.

23. freadisergdisat Fxgdify ewdaa e @ dm:
sfenegfafya sy Qerafafa wfeng dear sk
a9 3 qemgly dfgamg: g a3fy @y 8T
der  gfifiafa wReg acd afafafily eza sy
glarg gzda R acd iy &3y &9 g ufafd
wadicaRaaamga |

‘Which deity art thou in the northern quarter ?”
*“The deity of Soma.” * Where is the locality of
Soma ?” “In the initiatory rite” (1). ** Where is the

locality of the initiatory rite?” * In truth; for we say
B 39
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concerning a person, who has performed the initiatory
rite, —speak the truth; the heart therefore is the loca-
lity of the initiatory rite.” ‘ Where is the locality of
truth?” “In the heart,” said he; * for by the heart
man knows truth ; the heart therefore is the locality of
truth.” * Thus is it, O Yajnavalkya.

(1) A rite previous to the sacrifice. This may be
also rendered, In the initiatory Mantra,” the Mantra
which the sacrificer receives previous to the sacrifice.

24. fRadisat yamai fRradiafiaa g aishi sfmeafafa
g ahfa wfag Tig affsaf &< sk wRwm
gad ufafsafafa |

Which deity art thou in the polar quarter ?” (1)
“The deity of Agni.” *“ Where is the locality of Agni?”
“TIn speech.” ‘ Where is the locality of speech ?” “In
the heart.” ‘ Where is the locality of the heart?”

(1) The quarter which is above those who dwell on
the mountain Meru.—-S.

25. EfFHf ST AIFASFd FAaRFIAEHEAEAE qgua-
graencEIegAI gaggaar«f dafznefieRaf |

Yajnavalkya said,—* O Ahallika (1), if thou be-
lievest at any time that the heart is in any other place
than in our (body), if the same is in any other place
than in our (body), then why do the dogs not eat it, or
the birds not tear it ?”

(1) Ahallika, ahani liyate, a being who disappears
in the day time, a ghost.—S.
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26. sRwg o S = gRiEa e g oo s FRwg gon
ufafa gaqia 3fa sRasaaa: afifda gl sam gfa
Hftng soi: afafa gzM sf sfmaqa: afafsa
g @ma 3R @ g8 Afdd@eaEn AR qERshar
At IMAseg ak avdsf@l A cagd |
ReTdaragaEa=as! Sim 98 a1 AS) geun
g FFaFgeIRE  SIEEEnY  avgfeg ged
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a A mwereaed g Ryl fgoafly gea
yRaAfNsedieagsgira=a=gamE: |

“ Where art thou and where is self (1) located ?”
“In the vital air that goes forwards.” ‘ Where is
the location of the vital air that goes forwards?”
“In the descending air.” * Where is the location of
the descending air?” “In the circulating air.”
“ Where is the location of the circulating air?” “In
the ascending air.” * Where is the location of
the ascending air?” “In the equalising air. This
soul, which is neither this, nor that, nor aught else,
is intangible, for it is not to be laid hold of ; it is not to
be dissipated, for it cannot be dissipated ; it is without
contact, for it does not come into contact; it is not
limited ; it is not subject to pain, nor to destruction.—
There are eight abodes, eight places (of sight), eight
deities, and eight Purusas. Whoever understands those
Purusas in their division (2), and again in their union (3),
has overcome (the world). I ask thee about the Purugas
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in the Upanisads. And thou explain not him to me,
thy head will fall off.” Sakalya knew him not so his
head fell off. Moreover robbers took away his bones,
mistaking them for something else (4).

(1) Atma means here the body.—S.

(2) In their eight-fold division.—S.

(3) As they are united in the heart.—S.

(4) While his body was being carried for the perfor-

mance of the funeral rites by his disciples to his house—S§.
27. g QA1 AU WEEAr A 92 FAIY & AT 9=3G G
ar A1 gs3ad A1 9: FAAA @ 9 ISSif gatear a

g=3ife Q€ SiEm | g9 |

Then he said,—‘ O venerable Brahmanas, let any
one among you who wishes it, question me, or do you so
all together. Or I will question any one among you
who desires it ; or I will question you all together.” The
Brahmanas dared not.

28, QI Xq: B uo=D || 341 34 aeqfieatia qaeiSaT ||
aer A goife cgveeqifesw s || caw
qareq &l geafes a9 Ieqe: || GRSt quunSiiG
W ggifkamEanq || arEIEd gRulty fRars e
afceqw || sredfivaeatar grln as ashaar g |
ag@E 3Fon gft ABTIaT: g9: 1l acd: fawgg
Gty I 1321 O I GV A S T G B B T
SaqeaeIanad || 9IFke 33 & gRisTar S g |l
TCESNTLIIE 1 JAUNA (| wed: Ragegan IFom:
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He questioned them by these Slokas,—* As the tree
is identical with the lord of the forest (1) so is the
Puruga identical with truth. His hair are the leaves, his
skin the external bark. From his skin blood flows, as
sap from the bark; therefore if he be hurt, blood
proceeds from him, as sap from a wounded tree. The
parts of flesh are the layers(2) (of wood); the inner
bark is firm like the tendons. The bones are the inner
layers of wood; the pith is made like the marrow. If
a tree be cut down, it springs up anew from the root.
From what root rises mortal (man), if cut down by
death? Do not say, from the semen, because this is
produced from the living. The tree springs (also) from
seed ; after it has died away, it is visibly produced
(again from seed). If the tree isdestroyed together with
its roots (3) it does not spring up afresh. If then mortal
{man) be cut down by death, from what root shall he
spring up? He who has (once) been born, cannot be
born (any more). Who (then) produces him afterwards
again?”(4)

It is Brahman, who is knowledge and bliss, the
highest aim of the giver of wealth (5) (as he is) of that
one who abideth (in Him) and knoweth him (6).

. (1) “Vanaspati,” lord of the forest, is another name
for tree .
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(2) This evidently refers to the outer woody layer
or alburnum.

(3) Or with its seed.—S.

(4) Here is the end of the narrative. The Brahmanas
could not answer the question of Yajfiavalkya with refer-
ence to the last cause of the world, and thereby the
superiority of his knowledge was established. In the next
sentence the answer is given by Sruti itself—S.

(5) Of him who performs ceremonies, of the
sacrificer.—S.

(6) Of him, who no longer practising rites knows
Brahman in his true nature—S.



FOURTH CHAPTER

FIRST BRAHMANA

1. SR g g AGITHSYT § AT FAAA q% EF19
AT Reraer: qaEsTsvaFadicgaaRa aur-
fefa gara |

Janaka (1), the king of the Videhas, sat (on his
throne). Then came Yajnavalkya. Hesaid,—* Why hast
thou come, O Yajiavalkya ? Is it secking cattle, or subtile
(questions) ?”  Bven both, O king of kings.” said he.

(1) The connection of the two next Brahmanas with
the preceding chapter is thus explained by Satkara. --It has
been stated, that the eight Purusas (Vide 3, 9, 10—17), are
separated from each other, and again, united in the heart;
that this again separates into five according to the division
of the quarters (l. c. 18—24); again, that they, the heart
and the body, in their mutual dependence are one, in the
Satra or the soul of the world, Samdina by name, whose
nature is present in the five vital airs (e. 1. 26); and lastly,
that the Purugsa of the Upanisad surpasses the soul of the
world or the Sutra and is to be defined by negations, and at
the same time (positively) as the present Brahman, and the
substantial cause of all in the words * Knowledge and bliss,
ete.” (e.1.28). In the next two Brahmanas it will be ex-
plained, in what manner this Brahman may_again be
comprehended by the deities of speech, etc.” Anandagiri
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expresses the connection briefly thus.—In the former chap-
ter the nature of Brahman, as existence, knowledge and
bliss, has been defined after the manner of wrangling dispute,
in the present it is explained in the form of argument.

2 2 sfsEdisguadasded fear Sfftak sk
991 ARAIgARTEEEEETRT assletRadiany
sd@agd f& fRv Enfiamdia & aemad ofvi 9
Asadifcedamar qacenfell @ & A af agassa |
IfEEaAmRI  afig ayagaEld &1 S
TFAeE awa wmf A A § aueaey:
TER WA agde: amddsgaifenE s
g &1 ISR S gAvIFs e sareTr-
Afigxganid qifgand 9 % W SF: gair
9 Ef @Y @EE 9ER and e g A
W awegfy galdd  qaeEterRa XE e
LA 7 0F RgRagaed geegvas agd agify
Qe SR e @ gaN aigaeEn R
ASA7IT AR QR |

* Let us hear, what any has taught thee” * Jitva,
the son of Silina taught me, speech is Brahman.” *‘ As
one having an excellent mother, father and teacher, the
gon of Silina taught, speech is Brahman—for of what
use is a person who cannot speak ? He, no doubt, taught
thee his (Brahman’s) place and site” (1). * He did not
teach me that Brahman is only one-footed (2), O king

“of kings.” “ Then, O Yajnavalkya, do thou give us the
explanation.” “ Verily, speech (3) is the place, the
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ether, the site, the knowledge ! In this view (4) let one
meditate on him (Brahman).” ** What knowledge (5), O
Yajnavalkya ?” He said,—* Verily, speech, O king of
kings. By speech, O king of kings, a friend is made
known; (so are made known) the Rg-Veda, the Yajur
Veda, the Sama-Veda, the Atharvas and Angirasa, the
narratives, the doctrines of creation, the science, the
Upanisads, the memorial verses, the aphorisms, the
explanation of tenets, the explanation of Mantras (6),
the fruits of sacrifices, of offerings, of bestowing food, of
bestowing drink, this world and the other world and all
beings. By speech, O king of kings, is Brahman known ;
speech, O king of kings, is the supreme Brahman.
Speech does not desert him who with this knowledge
meditates on that (Brahman); all beings approach
him (7); having become a god, verily he goes to the
gods!” “I will give thee a thousand cows, big as
elephants,” said Janaka, the king of the Videhas.
Yajnavalkya said,—‘ My father admonished me —where
one does not instruct, one should not take (gifts).”

(1) According to S., place (dyatana) means body, and
site (Pratisthda) the continual existence in the past, present
and future times, where body seems to denote the transient,

and site, the permanent nature of Brahman with regard
to time.

(2) This passage is rather obscure and admits of
several explanations. The literal translation may be two-
fold. First, “he did not tell me so. This Brahman is
one-footed, O king of kings”. And the apparent meaning is,
Thou hast determined Brahman by two attributes, as having
place and site. But this is not correct; for, being single in

B 40
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all respects, Brahman can have only one attribute. This
explanation, however, does not agree with the next passage,
where speech, representing Brahman, has four attributes,
viz., place, ether, site, and knowledge; unless the last
attribute (knowledge) be considered as the true one which
defines the nature of Brahman. Or secondly,— " He did not
tell me, that this (Brahman) is only one-footed,”—as thou
supposest it to be, but rather four-footed. Sankara adopts
neither of these interpretations, but explains the passage
as follows,—" The other, (Yajiavalkya) said,— He did not
tell me (so0).” The other (the king) said,— If this is the
case, then is Brahman one-footed,” ‘ (The idea of Brahman is
without effect, if he be meditated upon as having only
three feet, O king of kings)’. ‘If so, then explain the matter
to me according to thy knowledge, O Ydjhiavalkya. S.’s
explanation agrees in sense, although not in detail, with the
second version, above given.”

(3) Speech, the speech of Brahman, represented by
the deity of speech.—S.

(4) By this knowledge, being the fourth foot of
Brahman of the Upanigsad. —S.

(5) This question means, is it knowledge itself, or
the cause of knowledge. Is it distinguished from Brahman,
as his place and foundation are, or is it not distinguished
from him? And the answer implies, that it is mnot
distinguished—S.

(6) Vide p. 179, where the above terms have been
explained.

(7) With 6ﬁ'erings and presents.
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“Let us hear, what another has taught thee.”
** Udanka, the son of Sulba, told me, life is Brahman.”
‘“ As one having an excellent mother, father and teacher,
the son of Sulba taught, life is Brahman ; for of what
use is a person who has no life? He, no doubt, taught
thee his place and site.” ““He did not teach me that

Brahman is only one-footed, O king of kings.” * Then
O Yajnavalkya, give us the explanation.” * Life is
even the place, the ether, the site, that which is dear
to us! In this view let one meditate on him.” * What

dear object, O Yajnavalkya ?” He said,—* Verily life is
the dear object, O king of kings. For love of life, O
king of kings, one desires what is not desirable, seizes
on what is not to be seized ; for the desire of lite, O
king of kings, arises dread of being killed (!) wherever
one goes. Life, O king of kings, is the supreme
Brahman. Him who that knowing meditates on that
(Brahman), does life not desert ; him all beings approach ;
having become a god, he even goes to the gods?”
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“[I will give thee a thousand cows, big as elephants,”
said Janaka, the king of the Videhas. Yajnavalkya
said,—* My father admonished me—where one does not
instruct, one should not take (gifts).”

(1) From robbers, ete.
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“Let us hear, what another has taught thee.”
“ Varku, the son of Vrgpa, taught me, the eye is
Brahman.” *“ As one having an excellent mother,
father and teacher, the son of Vrsna taught, the eye is
Brahman ; for of what use is one who does not see ? He,
no doubt, taught thee his place and site.” *“ He did not
teach me that Brahman is only one-footed, O king of
kings” *“Then, O Yajnavalkya, give us the expla-
nation.” * Verily the eye is the place, the ether, the
site, the truth ! In this view let one meditate on him.’
“ Which truth, O Yajilavalkya ?” He said,—* The eye,
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O king of kings. When one who sees with the eye, is
asked, O king of kings, hast thou seen? (Should) he
answer, I have seen, then that (which he has seen) is
truth. The eye, O king of kings, is the supreme Brah-
man. The eye not deserts him who with this knowledge
meditates on that (Brahman) ; all beings approach him
having become a god, verily he goes to the gods.” “1
will give thee a thousand cows, big as elephants,” said
Janaka, the king of the Videhas. Yajnavalkya said,—
“My father admonished me—where one does not
instruct, one should not take (gifts).”
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““Let us hear what another has taught thee.”
* Gardabhi Vipita, of the family of Bharadvaja, taught

me, the ear is Brahman” (1). “ As one having an
excellent mother, father and teacher, Bharadvaja
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taught, the ear is Brahman ; for of what use is he who
does not hear? He, no doubt, taught thee his place and
site.” “ He did not teach me that Brahman is only
one-footed, O king of kings.” *“ Then, O Yajnavalkya,
give us the explanation.” ¢ Verily the ear is the place,
the ether, the site, the infinite ! In this view let one
meditate on him.” * What infinite, O Yajnavalkya !”
He said,—* Verily the quarters are infinite, O king of
kings. Therefore, O king of kings, none comes to the
end of any quarter whichsoever ; for the quarters are
infinite. The quarters, O king of kings, are the ear;
the ear, O king of kings, the supreme Brahman. The
ear not deserts him, who with this knowledge meditates
on that (Brahman), all beings approach him; having
become a god, verily he goes to the gods.” “ I will give
thee a thousand cows, big as elephants,” said Janaka,
the king of the Videhas. Yajnavalkya said,—“ My
father admonished me—where one does not instruct, one
should not take (gifts).”

(1) And thus the eye differs from the other senses,
for ingtance, from the evidence of work where doubt
may arise.
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“Let us hear, what another has taught thee.”
“Satyakama, the son of Jabala, taught me, the mind is
Brahman.” ‘“As one having an excellent mother,
father and teacher, the son of Jabala taught, the mind
is Brahman ; for of what use is he who has no mind ?
He, no doubt, taught thee his place and site.” “ He
did not teach me that Brahman is only one-footed, O
king of kings."" ‘Then, O Yajnavalkya give us the
explanation.” ‘ The mind is the place, the ether, the
site, happiness! By this let one meditate on him.”
“ Which bliss, O Yajnavalkya ?” He said,—* Verily the
mind, O king of kings. By the mind, O king of kings,
one has a desire after a wife; through her a son
similar (to one-self) is born; he the son 1is bliss.
The mind, O king of kings, is the supreme Brahman.
Mind not deserts him, who with this knowledge,
meditates on that (Brahman), all beings approach
him; having become a god, verily he goes to
the gods.” “1 will give thee a thousand cows, big
as elephants,” said Janaka, the king of the Videhas.
Yajﬁavalks;a said,—** My father admonished me—where
one does not instruct, one should not take (gifts).”
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“Tet us hear, what another has taught thee.”
“ Vidagdha, of the family of Sakalya, taught me, the
heart is Brahman.” *‘ As one, having an excellent
mother, father and teacher, Sakalya taught, the heart
is Brahman ; for of what use is he who has no heart.
He, no doubt, taught thee his place and site.” ‘' He did
not teach me that Brahman is (only) one-footed, O king
of kings.” “Then, O Yajnavalkya, give us the ex-
planation.” *‘ Verily the heart is the place, the ether,
the site, the locality!” * Which locality, O Yajha-
valkya?” He said,—“ The heart, O king of kings, is the
place of all beings; the heart, O king of kings, is the
site of all beings ; in the heart, O king of k.ings, are all
the beings sited. The heart, O king of kings, is the
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supreme Brahman. Heart not deserts him who with
this knowledge meditates on that (Brahman), all beings
approach him; having become a god, verily he goes to
the gods.” “I will give thee a thousand cows, big as
elephants,” said Janaka, the king of the Videhas.
Yajnavalkya said,—* My father admonished me—where
one does not instruct, one should not take (gifts).”

SECOND BRAHMANA (1)
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Janaka, the king of the Videhas, (rising) from (his)
throne, approached (Yajhavalkya) with humility, saying,
—*“T bow to thee, O Yajnavalkya, do thou instruct me.”
He said,—*" As one who is going to travel a great
distance (takes a chariot or a boat) so art thou prepared
in mind (for the knowledge of Brahman) by those
Upanisads (2); thus art thou venerable, wealthy ; thus
hast thou read the Vedas, and art instructed in the
Upanisads (3). (I now ask thee), when liberated from

this (body), where art thou to go?” “I know not, O
B 41
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venerable, where I am to go.” ‘“Then I will tell thee,
where thou art to go.” ‘**Say, O Venerable.”

(1) In the antecedent Brahmana have -been mentioned
some modes of meditations as conducive towards the
knowledge of Brahman; the present Brahmana is to set
forth the states of waking, etc., as means of attaining the
knowledge of Brahman.—A. G.

(2) The term “ Upanisads” means here of course
not the knowledge of Brahman, but certain meditations
with regard to Brahman which have been explained in the
antecedent Brahmana.

(3) But though thou art furnished with all these
appliances, yet thou hast not attained the highest object of
man, unless thou have the knowledge of Brahman.—S.
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Indha (1) is verily the name of that Purusa who

dwells in the right eye. Him whose true name is
Indha, they call Indra by an indirect name; for the
gods like indirect names, and dislike to be named
directly (2).

(1) It is intended to show the fourth (or supreme)
Brahman by recapitulating what has been said before with
reference to Brahman considered as Visva (or the soul,
endowed with a gross body), as Taijasa, (or the soul,

endowed with a subtle body) and as Prajiia (or the soul
endowed with a causal body).—A. G.

(2) Vide a similar passage in the Aiter. U., 1, 3, 14.
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Again, that which in the shape of a Purusa dwells
in the left eye, is his wife, the Virat (1). The union of
them (2)' is the ether within the heart(3); again
their food is the red lump within the heart; again
their place of retreat iz the net-work (4) within
the heart; again the road to be travelled (5) on,
is the artery which rises upwards from the heart.
As a hair a thousand times divided thus do its (the
body’s) veins, called the good (6), become which
are located within the heart. Proceeding by these
(veins) that (food) proceeds. There is, as it were nourish-~
ment yet more subtle than that. From this corporeal
soul (is nourished the higher soul) (7).

(1) Vaisvanara, although one, is, in the present sen-
tence and in the preceding section, represented as a couple,
viz., Indra and Indranpi, for the purpose of meditating upon
him -A.G. That A. is right, is evident from the term Virat,
another name of Vaisvanara, which refers to both Indra and

Indrapi and points out the idea according to which they are
to be comprehended as one.

(2) The union of Indra and Indrani, which in the
state of waking is called Visva (Vaivvanara, Virat), bears in
the state of dream the name of Taijasa. --A. G.

(3) The union of them (as Taijasa) takes place in the
ether of the heart and the heart is here the lump of flesh on
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which they subsist. To understand this it is necessary to
know the different kinds of food for the different parts of
the body. Food undergoes a double modification by the
process of digestion, a gross and a more subtile one. The
product of the former is carried off by excretion. The
product of the iatter is again modified by the digestive heat
and converted into two juices. The one juice of mean
subtiety, consisting of the five elements, nourishes the gross
body by its change into blood, ete. The other juice is very
subtle, and constitutes the red lump which, after it has
entered the fine blood vessels of the heart, supplies the
sustenance of the subtle body of Indra (as Taijasa), when
united with Indrani in the heart.—S.

(4) It is like a net-work from the countless number
of apertures between the subtle blood-vessels.—S.

(5) The road from the place of waking to the place
of dream.—S.

(6) Vide Aitt. U., 1,3, 14.

(7) Or, there is yet (a higher soul) than the one
mentioned, whose food (the food of the higher soul) is more
subtile. The corporeal soul is Vaisvanara, and the higher,
Taijasa.
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Its (1) eastern quarter are the vital airs that go to
the east, its southern quarter the vital airs that go to the
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south, its western quarter the vital airs that go to the
west, its northern quarter the vital airs that go to the
north, his ascending quarter the ascending vital airs, his
descending quarter the descending vital airs, all quarters
are vital airs. This soul which is neither this, nor
aught else, which is intangible (2)—for it cannot be laid
hold of—, not to be dissipated --for it cannot be dissipat-
ed—, without contact—for it cannot come into contact
—,not limited, not subject to pain nor to destruction ;
this fearless (3) (soul), * O Janaka, is obtained by thee,”
thus said Yajnavalkya. Janaka, the king of the
Videhas, said,—* May that fearless (Brahman) hecome
thy own, O Yajnavalkya, which thou O Venerable,
hast taught us. I bow to thee ; let this kingdom of the
Videhas and this myself be thine (4).

(1) Taijasa, whose abode is in the heart, when
supported by subtle life becomes life (Prana), that is to say,
the Prana which is called Prajiia (the soul of imperfect know-
ledge, or the third state of the individual soul, corresponding
to the third state of the universal soul, which is called
I¢vara, the ruler). This refers to him who knows, and

who from the state of Vaisvianara has gradually obtained
the state of Taijasa and of life (Prana).—S.

(2) One who thus knows, attains gradually the general
soul. When he has identified the individual soul with
the universal soul, he obtains the fourth Brahman by such
negations as he is not this, he is not that..—S. Vide Br. A.,
3,9, 26.

(3) Fearless, because it is beyond any cause of fear,
as birth, death, ete.-—S.

(4) Vide Chh. U., 3,12.6 and Katha Up., 1, 27-29.
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THIRD BRAHMANA
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Yajhavalkya (1) went to Janaka, the king of the
Videhas. He bethought him, I will not say aught. (1t
happened that formerly), when Janaka, the king of the
Videhas, and Yajiiavalkya had held converse together
about the fire-offering (2), that Yajhavalkya had given
him (permission to ask) a boon. The boon he chose was,
to question (Yajhavalkya) according to his pleasure. He
granted that boon to him. The king of kings first
asked him (3),—“ Yajnavalkya, of what light is this
Purusa (4)?” He said,—* Of the light of the sun, O
king of kings. By the light of the sun (man) sits down,
walks about, performs his work and returns (home).”
“Tt is even so, O Yajnavalkya.”

(1) In his introduction to the present Brahmanpa,
showing its connection with the preceding section, S.
recapitulates the principal points of the third chapter. The
visible and present Brahman is also the supreme Brahman
whose nature is knowledge, which is evident from such
passages as, “ There is none that sees but he” (3,8,11).
This (Brahman), after he has entered the body, is divided
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according to the functions of speech, etc. In the Madhu-
kanda, in the part relating the conversation of Ajatavatru,
Brahman is conceived by the attributes of dominion and
enjoyment of life, etc. (2, 4, 17), (as something different
from life, etc.). Again in the question of Usasta represent-
ing him under the attributes of life, etc. (3, 4), he is compre-
hended in a general manner by such words as, “ That
which breathes by breath, etc.”” (I. ¢.), and in the full power of
his nature by the words, “He is the beholder of the be-
holding . (If it is now asked why he should enter upon a
worldly state which is not his true nature, the answer is.)
The worldly state of him is the attribute of the supreme
one (ignorance). As it is an effect of ignorance if a rope,
a desert place, a mother-of-pearl shell, the ether, etc., be
respectively considered as a snake, as water, silver, impure,
etc., as this is an effect of ignorance, and not their own
nature (so is it an effect of ignorance, if a worldly state be
attributed to the soul). (Brabman), who is without attribute
and unattainable by word (or mind), must be defined by
negations, as “He is not this, he is not that, etc.”, and is
(afirmatively) comprehended as the visible present soul
(3,5), pervading all, as the indestructible Brahman (3, 8), as
the Inner Ruler (3, 7), as the Purusa of the Upanisads (3, 9,
26), as the Brahman whose nature is knowledge and bliss ™
(4, 1). This Brahman is again conceived under the name
of Indha (4, 2) as the soul, nourished by subtle food (Vais-
vanara); (again) as the soul of the subtle body (Jingatma
Taijasa), nourished by food, more subtle than that (of
Vaisvanara). Greater than this (or both, Vaisvanara and
Tajjasa) is the soul of the world, having the attribute of
life. From this again is distinguished by knowledge, the
soul of the world, having the attribute of life by the words,
——“He is not this, he is not that ", as a snake, etc., (is distin-
guished by knowledge) from a rope, etc., and thus the visible
and present Brabman (the fourth) who is within all is com-
prehended (4, 1). In the same manner has Janaka obtained
the fearless Brahman by the succinet instruction of Yajia-
valkya according to the doctrine of the Sutri. There (4, 2),
are the states of waking, dream, profound sleep and of the
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fourth mentioned for another purpose (for the purpose show-
ing the gradual liberation of the soul from the attachment
to the world, as the effect of those kinds of meditation.—
A. G.), viz., Indha (4, 2, 2), he whose nourishment is subtle
(4, 2, 3), all life (4, 2, 4), and *“ He is not this, he is not that,”
(e.1). In the present Brahmana Brahman is to be compre-
hended by means of the states of waking, dream, etc.,
through the operation of profound discussion, as the fearless ;
the existence of the soul (is to be comprehended) by remov-
ing any doubt arising from dispute, its nature (is to be
comprehended) as independent, pure, similar with light, of
omnipotent power as infinite bliss and as being without
duality. For this purpose the present Brahmana is
commenced.

(2) And Yajiiavalkya was gratified by the king's
knowledge.

(3) I.e., On the present occasion the introductory
episode of the boon and right to put questions being
concluded.

(4) Purusa, the being, who consists of the combina-
tion of causes and effects, and has head, hands, etc. Of
what light, means, by what light as cause does man dis-
charge the business of life. S.S. makes here some very good
reflections about the nature of this iight, whether it is
external or internal, separated or not separated from the
body ; but they are rather S.'s reflections than those of the
Upanisad and we will therefore omit them. The progress
from one idea to another in the Upanisad is very ciear, viz.,
any light which is found in external nature, is incapable of
being the cause of the intellectual functions of man, for it
ceases to act at certain times; the light by which man acts,
must therefore be something distinct from any of them.
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“Of what light, O Yajnavalkya, is this Purusa,
when the sun has set.” *“The moon is even his light.
By the moon-light he sits down, walks about, performs
his work and returns (home).” “It is even so, O
Yajnavalkya.”
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“Of what light, O Yajnavalkya, is this Purusa,
when the sun has set and the moon has set.” ‘The

fire is even his light. By the fire-light he sits down,
walks about, performs his work and returns (homese).”
* Tt is even so, O Yajnavalkya.”
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“Of what light, O Yajfiavalkya, is this Purusa,
when the sun has set, the moon has set, and the fire is
at rest?” ““ Speech (1) is even his light. By the light
of speech he sits down, walks about, performs his work
and returns (home). Therefore, O king of kings, at a
time (2), when one cannot distinguish his own hand,
he resorts there, whence speech proceeds” (3). ‘It is

even so, O Yajnavalkya.”
B 42
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(1) Speech means here sound, the object of the sense
of hearing. When this sense is enlightened reflection is
produced in the mind. By the mind effort to obtain external
things is made ; for by the mind one sees, one hears.—S.

(2) When it is dark from clouds, or when every
other light has ceased to shine.—S.

(3) Where sound rises, be it the neighing of horses
or the braying of donkeys, etc. Speech serves here only
as an illustration and includes the other senses.—S.
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“ Of what light, O Yajnavalkya, is this Purusa,
when the sun has set, the moon has set, fire is at rest,
and speech is at rest?” *“Soul (1) (atma) is even his
light. By the light of the soul he sits down, walks
about, performs his work and returns (home).”

(1) Different from the whole of the causes and effects
in the body and its parts, manifesting the effects and the
causes, like the sun and other external lights, and not
manifested by any thing eise. It is light which is within
and at the same time independent of effects and causes. It
is not perceived by the eye or any other organs like the
sun, but inferred from its effects.-—S
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“ Which soul?” (1) “ That soul which among the
organs has the nature of knowledge, which abides in
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the heart, and is the Purusa who is light (2). He (3),
being the same (4) (with the heart) migrates (5) to both
worlds (6). He, as it were, thinks; he, as it were,
moves (7); for, having become dream (8), he quits this
world (9), (he quits) the forms of death (10).”

(1) Although it has been proved, that the soul has
an existence, independent (of the gross body), and abides
within (the body), yet, seeing that (the sun, etc)., which
assists the body in the operation of its functions, is of the
same kind (with the body), there may proceed the delusion
(that the soul which is iight may also be of the same nature
with the body, etc., there being no difference between the
kinds of assistance), and from the want of distinction the
question may arise, is the soul one of the organs, or some
thing different from them ? Or in other words, though it is
proved, that the soul is different from the body, yet all the
organs partake of the nature of knowledge, and since no
distinction is apprehended betwgen the soul and the organs,
the question of the text is necessary, which soul ?—S.

(2) The whole sentence may be explained, according
to S., in a threefold manner:

1. The first part contains the question, ** Which
soul ?” and the second the answer to it, =~ The Purusa who
among the organs has the nature of knowledge and is the
light of the heart.”

2. Or “ Which is the soul among the organs that
has the nature of knowledge *’ ? The answer in this case is,
* The Purusa who is light alone, abiding in the heart.”

3. Or “ Which is the soul that among the organs
has the nature of knowledge and in the Purusa, who is light
alone, abiding in the heart ™ ?

Sankara prefers the first explanation. ‘‘ Has the
nature of knowledge’ means, according to him, resembles
knowledge or intellect (buddhi), and “ heart ’’ the intellect
which has its place in the organ of the heart.
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(3) He, the Purusa. The Purusa who is light alone,
who manifests all and is manifested by any thing else,
cannot be comprehended in the state of waking, since none
of the organs is an object of perception, and since from the
confusion, arising from the united action of so many causes
and effects of the senses, the soul in its nature as light alone
cannot be shown. The Upanisad, therefore, explains it by
means of state of dream.—S.

(4) Being the same, or similar. This refers to the
“heart,” as is clear from the topic and from the relation
which the soul has to the heart (or intellect). As light,
manifesting red, green, etc., colours, becomes itself red or
green, so the Purusa, manifesting intellect, manifests there-
by the whole body, and by this intellect he becomes also
like every other thing.—S.

(5) The cause of his migration is his similarity with
intellect ; on his own accord such a migration does not
take place. He migrates by leaving his present body and
entering another and another in endless succession.—S.

(6) Both worlds, the future and the present world.

(7) He as it were thinks, that is to say, in reality he
does not think or reflect for reflection does not belong to
his nature S.(and is the effect of his being considered
under the attribute of intellect).

(8) He becomes all that intellect becomes and in-
tellect assuming the state of dream, the Purusa also
assumes it.—S.

(9) This world, characterised by the functions
practised during waking.—S.

(10) Death means, work, ignorance, etc.; his forms,
causes and effects.—S.

8.@ a1 W gew IEAM: IWNETIAE:  qroAf:
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This Purusa (1), when born (2), when assuming a
body, is allied to sin (3); when rising upwards, when
dying, he lays aside the sins_(4).

(1) As the Purusa in this body, when assuming the
state of dream, quits the forms of death, and remains in his
own light, so when born . . . he is allied to sins.—S.

(2) When born, when assuming the state of the soul
within a body.—S.

(3) Sins means causes and effects, depending upon
vice and virtue.—-S.

(4) He lays them aside, he becomes free from them.
As the Purusa, abiding in one and the same body, in con-
sequence of his similarity with intellect, by assuming and
laying aside causes and effects in the form of sin, continually
migrates from the state of waking to that of dream and
vice versa, so by assuming and laying aside those causes
and effects, he continually migrates through birth and death
to this and to the other world, until he is finally liberated.
It 'is therefore evident, that the soul, which has the nature
of light, is different from sins, as causes and effects, because
it is joined to and separated from them.
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There are even two places of this Purusa, this place,
and the place of the next world ; the place of dream (1),
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which is between them, is the third. Abiding in the
middle place, (man) sees (2) both places, this and the
place of other world. In proportion to the endeavour (3)
with which one is (striving to obtain) the place of the
other world, does he accordingly see sin (4) or bliss.
When he sleeps, (when), putting on a rudiment (only)
of this world which consists of all elements (5), himself
prostrating (his body), himself raising a building (6) by
force of his own splendour and manifestation, he sleeps
—then becomes this Puruga unmingled light,

(1) Dream is not a world, but only the union of two
worlds, as the place between two villages is not a village
itself.—S§.

(2) How then it is proved, that there is another
world, different from the piace of union, or dream ? The
answer is, because the Purusa sees in dream both the
present and another world.

(3) The endeavour being considered as the seed from
which the tree of the body rises.

(4) Sin, the effect of sin, unhappiness. He sees them
in the shape of impressions, received in a former world.
What is the proof of this? Because he sees in dream many
things, not to be perceived in this birth; for dream means
not a perception of things seen before, which is called
remembrance. Therefore, beside the places of waking and
dream, there exist those two worlds.—S§.

(5) Which consists of all elements (sarvavan), admits
of a double explanation. Sarvam avati, he preserves all,
or sarvavan=—sarvavian, which contains everything. And
this element is again the cause of creation.

(6) A dreamlike body.
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No chariots (1) are there (Z), no horses, nor roads;
then he creates chariots, horses and roads. No pleasures
are there, no joys, nor rejoicings; then he creates
pleasures, joys and rejoicings. No tanks are there, no
lakes, nor rivers; then he creates tanks, lakes and
rivers; for he is the agent (3).

(1) What has been said before that the Purusa in

dream is life alone, is here expressed in another manner.—
A. G.

(2) There, in dream, where there are no objects of
the senses as in waking.—S.

(3) He is the agent for the dream-land.—S.
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Here apply, these Slokas (1), “In dream, pro-
strating (2) the body, himself dreamless, he develops
the modes of dreaming. After he has assumed the pure
(form), the goldlike (3) Purusa, the one wanderer,
proceeds (4) again to the place (of waking).

(1) Slokas means hear Mantras (memorial verses).

They apply here, that is to say, to the view, that the Purusa
is light alone.
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(2) Annihilating the action.

(3) Gold-like, he whose nature is the light of con-
sciousness.—S.

(4) As the consequence of his action.—S.
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By (the power of) life (1) preserving (from death)
the inferior nest (2), and roaming outside (3) of it, he,
the immortal one, the goldlike, Purusa, the one
wanderer, proceeds where his desire leads him.

(1) Life in its division into the five vital airs.
(2) Nest, the body.

(3) Although the Purusa, while yet in the body, sees
dreams, yet he is considered to be outside, because he has
no connection with it.—S.
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. In his dream passing from high to low (1), he, the
god, displays manifold forms, either playing with
women, or laughing, or beholding fearful sights.

(1) Becoming, as fancy leads him, a good or a brute
creature.—S.
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His pleasure-grounds (1) are visible; but he is
visible to none; they say, none comprehends the
Pervader. Difficult to be cured is the body, when the
Puruga attains not that (door of the senses) (2). (Some)
say indeed, ‘‘(his place of dream) is (the same as) his
place of waking ; for he sees in sleep the same (forms)
which he does when awake. This is not so; (for) here
the Puruga becomes a self-shining light.” “I will give
thee, O Venerable, a thousand (cows). Speak next of
liberation.”

(1) Pleasure-grounds in the shape of impressions.—S§.

(2) T translated thus in gecordance with S.’s expla-
nation. The meaning is,—If the Purusa does not return to
the waking state through the same door of the senses
through which he entered into the state of dream, if he
re-enters in any other manner, then diseases are produced,
such as blindness, deafness, etc., which are difficult to cure.
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“ Having (1) in the state, where there is perfect
bliss (2), enjoyed bliss, wandered about, and seen what is
holy and what is sinful (3), he proceeds again in a

reverse order to the place of his birth, to Dream. He is
B 43
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not chained by what he sees (4) there (in dream) (5);
for the Purusa is untouched (thereby).” *This is so, O
Yajnavalkya, I will give thee, O Venerable, a thousand
(cows). Speak next of liberation.”

(1) The proposition at the commencement of this
Brahmana, that the soul is self-shining light, has been
proved by the text " There that soul becomes self-shining
light ”. But with regard to the text “ Being dream, he quits
this world,” the meaning is doubtful ; for it may be said, he
may indeed quit the forms of death, but not for this reason
death himself; for it is evident that, although separated
from effect and cause, one may yet experience in dream joy,
terror, etc., therefore he does not in truth quit death ; for
death being work, his effects, joy, terror, etc., are visible.
And if one of his own nature be bound by death, liberation
is not obtained by him, as he cannot be liberated from his
own nature. Therefore we must conclude, death cannot be
one’s own nature, and liberation from him is possible. To
show this, is the object of Yajiavalkya in his answer to the
question of the king.—-S.

(2) That is to say, in the state of profound sleep ; for
there none experiences any grief.—S.

(3) The effects of them.—S.

(4) Because, in dream, he does not actually do what
is holy and evil, he is not chained by either; for good or
evil actions and their consequences are not imputed to the
mere spectator for them. Therefore in dream he does not
only overcome the forms of death, but death himself. He
does not act in dream, and is therefore different in nature
from death who is work, and therefore he is free from
him.—S.

(5) As is evident from common experience; for no
ene is blamed or praised for what he does in dream.—S,
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“Having in that dream enjoyed bliss, wandered
about, and seen what is holy and sinful, he proceeds
again in the reverse order to the place of his birth, to
the waking state. He is not chained by what he sees
there (1), for the Purusa is untouched (2).” * This is so,
O Yajnavalkya. Speak next of liberation.”

(1) In dream.

(2) Untouched, as being without form. —S.
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Having (1) enjoyed bliss, wandered about and seen
what is holy and sinful, during his waking state, he
proceeds again in the reverse order to the place of his

birth, to dream.

(1) But how can he be untouched in the waking
state, as he does good and evil acts and sees their con-
sequences ? This is not the case, says S., for if there is an
agent, the notion of agency is admissible. It has been
declared, that the soul is a self-shining light, and that,
manifested by its own light as cause and effect, it is an
agent. Therefore, if he be comprehended under the notion
of an agent, attributes are assigned to the soul which it has
not of its own nature, and this is done by means of intellect.
In this passage the soul is, however, considered, as it exists
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in its own nature, and not as represented by attributes taken
from its connection with something else.—S.
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As a large fish (1) glides between both banks (2)
the right and the left one, so glides the Purusa between
both boundaries, the boundary of dream and the
boundary of the waking state.

(1) That the Purusa is not touched by sin, has been
shown in the three preceding sections ; this is here illustrated
by a simile.—S.

(2) Without being seized by the current of the
stream.—S.
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As an eagle (1) or a falcon, roaming in the sky
fatigued, folds his wings and is drawn (2) to his nest,
so proceeds that Purusa to the boundary (3), where,
asleep, he desires not any desire, nor sees any dream.

(1) It has been further proved before, that the soul
is not in itself the cause of the worldly attributes, and that
its worldly state is imputed to it through ignorance; this,
however, has only been described separately, for the soul
in its three states, and the identity of the soul has not been

shown comprehensively ; to setthis forth, is the object of the
present section.—S.

(2) Of his own accord.



BRHADARANYAKA-UPANISAD 341

(3) To his own self, free from every wordly attribute
and from the distinctions of agent, work or fruit.—S.
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His (1) vessels, which are called good, are of the
fineness of a hair, a thousand-fold divided, and filled
with white (2), blue, yellow, green and red juice.
Therefore all the objects of terror, which a man sees
when awake, are, through ignorance, fancied by him,
(in dream,) when any body seems to kill him, seems to
subdue him, an elephant seems to put him to flight
(or when) he falls into a pit; again (3) when he seems
to be conscious I am a god, I am king, I am even all
this, he has attained his highest place.

(1) It is the nature of the Purusa to be free from
worldly attributes which are the effects of ignorance. Here
the question arises, whether, ignorance belongs to his own
nature, or is only accidental ? If it be accidental, liberation
from it is possible. Further, is there any evidence of
ignorance being accidental, and in what manner is
ignorance an attribute of the non-soul ? The present section
has the object to show the nature of ignorance.

(2) Food, when digested, becomes blue, if there be an
abundance of the airy humour, yellow by an abundance of
bile, white by an abundance of phlegm, green by a defici-
ency of bile, and red by an equal mixture of all the
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humours ; and in this manner, the vessels also through
which the humours flow, assume the same colour according
to Susruta..—A. G. In those very fine vessels, abides
the subtle body consisting of 17 parts (the five organs of
intellect, the five organs of action, the five vital airs,
intellect and mind). Dependent upon the subtle body are
all the impressions produced by the belief in the worldly
attributes of a higher or lower state.—S.

(3) Again. .. I give here in substance the train of
Sankara's ideas on this subject. Ignorance being subdued
and knowledge prevailing, what is the object of knowledge
and what its character ? The highest place, the highest
state of the soul, is, when it exists as the soul of all in its
own inherent nature. On the other hand, if the soul be con-
sidered as different from the soul of all, however little the
difference may be, the state of ignorance is the consequence.
The result of ignorance are the lower worlds down to the
state of inanimate matter, where the nature of the soul is
not comprehended. Beyond the worlds which are the objects
of worldly action, the state of the universzal soul, which is
all-pervading, and which is without an Other and without an
Out, is his highest state. Therefore., ignorance being
subdued, and knowledge having attained its perfection, the
state of the universal soul, liberation occurs. In the same
manner ignorance prevailing and knowiedge having dis-
appeared, the effect is described in the passage, “ When any
body seems to kill him.” The respective effects, then, of
knowledge and ignorance are the state of the universal soul
and that of the individual soul. From pure knowledge the
state of the universal soul proceeds; from ignorance, a
state which is not universal. Therefore the state of
ignorance consists in this, that the universal existing soul
is conceived under the notion of the soul which is not
universal, and that something, different from the soul, and
which does not exist, is substituted for the soul. The
nature of ignorance has been explained together with its
effects, and the effect of knowledge, the state of the univer-
sal soul, has been shown to be opposite to ignorance. We
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therefore must conclude, that ignorance is not an attribute
of the soul, and that liberation from it is possible.

21. @ FRTEREIE ATRATCHISWIL & qg4l fEE
femn dafsaml 7 @l fhee 37 @RI gEw:
qFaREAl daftsawl A aml frea 37 awR a
S FRIARICHERIMFIER I % & - R |

This is his (true) nature, which is free from desire,
sin (1) and fear (2). As in the embrace of a beloved
wife one is unconscious of aught, from without or
within ; so, embraced by the all-knowing (3) soul, this
Purusa is unconscious of all, without or within.
This is his (true) nature, when all desires are satisfied, (4)
where the (only) desire is for the soul, where there
is no desire, where there is no grief.

(1) Sin means here, both sin and virtue.

(2) Though the state, where no fear exists, has been
already referred to at the close of the last Brahmana
{p. 325), yet it has been there only enunciated while it is
here established by discussion.—S.

(3) All-knowing, Prajfia, the supreme soul according
to its own nature.

(4) Knowledge, its object and the agent who knows,
not existing, there can be no manifestation of a special
knowledge as a desire.—S.
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Then (1) the father is no father, the mother no
mother, the worlds no worlds, the gods no gods, the Vedas
no Vedas. Then the thief (2) isno thief, the murderer of
a Brahmana (4) no murderer of a Brahmana, the
Candala (4) no Candala, the Paulkasa no Paulkasa (5),
the religious mendicant (Sramapa) no religious mendi-
cant, the ascetic no ascetic; he is unconnected with
aught that is holy, he is unconnected with sin; for he
is then beyond every grief of the heart (6).

(1) Then, when the Purusa has obtained the form,
free from ignorance, from desire and from work, of which
state profound sleep is the type. And this change takes
place, because the notions of a father, mother, etc., express
a relation, established by work, which relation of course
ceases when work has ceased.—S.

(2) Thief means here, according to S., one who steals
the gold of a Brahmana, as indicated by its connection with
Bhrunpaha.

(3) Bhrinaha means literally the murderer of an
embryo; I have translated it in accordance with S.’s and
A. G.’s explanation.

(4) Candala, the son of a Brahmana woman by a
Sadra.—S.

(5) Paulkasa, the son of a Ksatriya woman by a
Sudra.

(6) Intellect, abiding in the heart.
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It is not true, that, being thus, (in profound sleep,)
seeing (1), he sees not; he does see; for there is no
loss of sight to the see-er, since it is indestructible (2) ;
and there is no second (3), no other separated from him
which could see.

(1) But is it no contradiction, that the soul whose
nature is perfect knowledge, should not know ? It is not,
from the reason assigned in the text. --S.

(2) But here the following inference seems to apply,
seeing is an action, as it is performed by the agent who
sees, and every action is transient. However, the inference
is not applicable; because the seeing is only seeing, and
includes no agent. It is the nature of the soul to mani-
fest, and this not through the intercession of an agent, as
there is nothing else but the soul.—§.

(3) It has been declared, that what is known in
waking or in dream, is a second, and does not (really)
exist, and that no difference is known in profound sleep. If
this latter state be the nature of the soul, from what pro-
ceeds the difference, and if its nature is to know the
difference, why does it not know this difference (in pro-
found sleep) ?—S.
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It is not true, that, being thus, smelling, he smells

not ; he does smell; for there is no loss of smell to the
B 44
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smeller, since it is indestructible; and there is no
second, no other, separated from him which could smell.
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It is not true, that, being thus, tasting, he tastes
not ; he does taste; for there is no loss of taste to the
taster, since it is indestructible ; there is no second, no
other, separated from him which could taste.
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It is not true, that, being thus, speaking, he speaks
not ; he does speak ; for there is no loss of speech to the
speaker, since it is indestructible; and there is no
st-;cond, no other, separated from him which could speak.
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TR |
It is not true, that, being thus, hearing, he hears
not; he does hear; for there is no loss of hearing to the

hearer, since it is indestructible ; and there is no second,
no other, separated from him which could hear.

28. @ @ WgA wAR W oG A R argRiaRe
feashmfieam g wRdwefa  adissafes
g |
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It is not true, that, being thus, minding, he minds
not ; he does mind ; for there is no loss of minding to
the minder, since it is indestructible ; and there is no
second, no other, separated from him that could mind.

29. 93 o= egmife €qRFe o EgRIf AR e el
frmastyfcas §  agfacdionfa adiseafaeen
TEGRI. |

It is not true, that, being thus, touching, he touches
not ; he does touch ; for there is no loss of touching to
the toucher, since it is indestructible ; and there is no
second, no other, separated from him that could touch.

30. 53 am fyaif e aa sk T R Raafae-
fofem freastaiymeam g agfedmaia ads-
=fgae afgsEER |

It is not true, that, being thus, knowing, he knows
not; he does know; for there is no loss of knowing to
the knower, since it is indestructible ; and there is no
second, no other, separated from him that could know.

31. 1 qRT  ERAFASTRITIEAI SR A STAR-
R L S CEC N I N S R IR R
FF SRS |

Wherever some other thing, as it were, exists,
there let another see another thing, another smell
another thing, another taste another thing, another
speak another thing, another hear another thing,
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another mind another thing, another touch another
thing, another know another thing.

32. gfee TR EUiSidl WKW SEerh: Gifela TAnaREE
A CNR qTAT RS WHT §ediseT 9T
I OHISET WA AFTE UaegEesEneni i
aEngastiated |

Like water (purified), the one see-er without
duality, is the Brahma world (1), “ O king of kings”;
thus Yajnavalkya instructed him. ‘This is his highest
aim, his highest wealth, his highest world, his
highest happiness. Of this happiness, all other beings
enjoy only a part.”

(1) The Brahma world, the highest world. And
this is the state of the soul in profound sleep—S.

33. @ o AT TE: §9E waueaNminta: dEatsa-
FAlil: dueaE: @ AgANT 9 AFEISd A I
AT 8 Oh: figo MasidmaeesT 3
6 ot R IR & Gl gl el ST
¥ 1§ T9FAER A § TR RAAMMET I
FA FTIAMETIRAST T I FRAEWIER: G
T ASAAHRARE) Jo BRI ANSTAGAST ¥
FASARAAAARE: d U GAOReEh SRl 39
HIBEISIFANSHTGAST T d GfaRI® MewaT;
g Uh AEcn AR J8 ABEISIEISHEEASYN
@ W A O Seeh: auifela S aigaeda:
His§ wEd des @A e faAds e §
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TFFeFA  AaTEER RUE O g9 AFav
FUHRR |

(The bliss of one) (1) who among men is perfect in
limb, wealthy, a sovereign lord of others, and who has
the fulness of all human enjoyments, is the highest
bliss of men. Further a hundredfold the bliss of men is
one bliss of the forefathers who have overcome the
worlds (2). Further a hundredfold the bliss of the
forefathers who have overcome the worlds, is one bliss
of the world of the Gandharvas. Further a hundred-
fold the bliss of the world of the Gawndharvas is one
bliss of the ritual gods (3) who gain their divinity by
rites. Further a hundredfold the bliss of the ritual
gods is one bliss of those who are gods by birth, and of
him who knows the Vedas, and is free from sin and
desire. Further a hundredfold the bliss of those who
are gods by birth is one bliss of the world of Prajapati (4)
and of him who knows the Vedas, and is free from
sin and desire (5). Further a hundredfold the bliss of
the world of Prajapati, is one bliss of the world of
Brahma (6) and of him who knows the Vedas and is
free from sin and desire (7). Further the highest
bliss (8) is even the world of Brahma (9) “ O king of
kings”; thus said Yajnavalkya. (He said),—"T1 will
give thee, O Venerable, a thousand cows. Speak next
of liberation.” Then Yajnavalkya was afraid, that the
wary king should drive him from all his last
positions (10).
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(1) Vide Taitt. Up., 2, 8, which corresponds almost
liter, with this whole section.

(2) Those who by such ceremonies as the Sraddha
have obtained the world of the forefathers.

(3) The ritual gods are such as have gained their
divinity by the performance of Vedic rites, as the fire-
offering, etc.—S.

(4) Of Prajapati in the body of the Virat.—S.

(5) And who at the same time knows this, that is to
say, who has meditated on the soul in its form as Virat.
—S.

(6) Or Hiranyagarbha.—S.

(7) And who has also meditated on the nature of
Hiranyagarbha.—S.

(8) All the happiness up to that of the world of
Brahma, compared with this happiness is like a drop of
water, compared with the sea. And this state is gained by
him who comprehends himself as the one identical Brah-
man.—S.

(9) For the sake of comparison, I give here the scale
of the degrees of happiness in the Taitt. Up.,—Man,
Gandharvas, Divine Gandharvas, Forefathers, Ritual Gods,
Gods by birth, Indra, Brhaspati, Prajapati and Brahman.

(10) From the solutions of the questions which he
had given. He was not afraid, because he was deficient in
knowledge, but he was afraid that the king who by the
acuteness of his understanding always observed some point
not yet wholly defined, should, under the pretence of
Yajiiavalkya’s promise to answer any question of the king,
allure him to communicate to him all his knowledge.—S.

34, g a1 oy qafaeeaned o St 9 gl 9 aY |
ga: ufeard i@ gafi geieaEd |
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“Having enjoyed bliss (1), wandered about and
seen what is holy and sinful during his dream, he
proceeds again in the reverse order to the place of his
birth, the waking state.

(1) The antecedent exposition (viz., of the waking
state, of dream, and profound sleep) serves only as an
illustration (of the soul in its bondage and liberation). The
following sections undertake to describle liberation and
bondage themselves, bondage being like the state of dream
and waking, and liberation like profound sleep. The
present section (34) seems to be an episode to recapitulate
what has been said before about the nature of dream.

35. gyt 9 gEmfagESmaRaRgEs AT FEeA gy
TR Il BagEaTegE WAl |
As (1) a well laden cart (2) moves on noisily, so
the embodied soul, directed by the omniscient soul (3),
at the time, when breathing its last.

(1) Hence to the end of this Brahmanpa and the
commencement of the next the worldly state of the soul is
described. To explain the first proposition that the soul
proceeds from the body, of which it is presently possessed,

to another body in the same manner as proceeds from
dream to the state of waking, an illustration is given,—S.

(2) Directed by the driver.—S.

(3) The supreme soul,::which is self-shining light in
its own nature.—S.

36. @ wAMAlEE <Afd S digagar qifvaE frssf
agaE AR a1 fae a1 aFgArgg=Ta oaian
ged QEISEe @9 g afeed afeengary
T | ‘
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When it gains its subtle state (1), when it obtains
its subtle state by old age or disease, then, as the fruit
of the mango tree, or of the glomerate fig-tree, or of
the holy fig tree becomes free from its bond (2)
becomes free this Purusa from those members (3) and
proceeds again (4) in the reverse order (5) to its birth-
place for (the obtaining of) a body.

(1) At what time does the soul attain this state, by
what cause, in what manner, and for what end ? The answer
is given as follows. The time is when man assumes the
subtle body, the cause of it is either old age or disease, the
manner is illustrated by number of similes to show the
various ways in which the event may happen, and the end
is the assuming of another body.—S.

(2) This Purusa who abides in subtle body.—S.

(3) From the eye and the other members of the body
which he does not preserve as before in profound sleep (vide.
p- 192) (12), by the agency of life.—S.

(4) As before, when quitting one body and assuming
another.—S.

(5) In the order opposite to that of his entrance into
the body.—S.
37. Qg AR G GIARTAISH: TR
gfceReTd STAATEFART s A Jafag «qaifr et
gftre=d & aaEdigRmssdia |

As (1), on the approach of the king, men of violent
deeds (2), (and) such as are addicted to every crime,
charioteers and governors of villages stand prepared
with food and drink and palaces, (saying,) he comes, he
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approaches, so on (the approach of) the conscious one (3)
all beings (4) stand prepared, (saying), this Brahman
comes, this Brahman approaches.

(1) But how can the Purusa build another body,

himself having no power, in absence of any assistants ?
The present section gives the answer.—S.

(2) Ugra either means people of a particular tribe or
men of violent deeds.—S.

(3) Evamvid, he who knows the fruit derived from
work, the worldly soul.—S.

(4) Al beings, such as Aditya, upon whom the
existence of body depends, and who render assistance to the
organs for the performance of their work.—S.

3. GEal UM SREEETE SedNE: gomoaisig-
AEFAGRIAAICRIAR-GRID 89 ST aAfvaafed
Fageategr @R |l

As, when the king is desirous of coming, men of

violent deeds, (and) such as are addicted to every crime,
charioteers and governors of villages go to meet him, so

at the time of death all the organs (1) go to meet the
soul, when breathing its last.

(1) Speech and the rest.—S.

FOURTH BRAHMANA

1. § 99cAEE  FOgeRRfE cdgueRa gon
sfrgamEfd @ COEQSAE:  GREREEl Ea-

B 46
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AAwadRER § AW WY gE g
TAqASAETR Wt ||

When the soul (1), after having come to a state,
where it has no strength (as it were) (2), comes to a
state of unconsciousness, as it were (3), then the.organs
go to meet it. Having wholly seized those organs
which are throughout resplendent with light (4), the
soul enters the heart (5). When the Purusa dwelling in
the eye (6), altogether returns, then (the soul) is
unconscious of colour.

(1) It has been declared, that the Purusa is liberated
from his bodily members ; at what time and in what manner
this liberation takes place, is now more fully to be
described.—S.

(2) No strength ; the want of strength of the body is
here transferred to the soul, although in reality it cannot be
attributed to it.—S.

(3) No consciousness, no power of reflection, as
reflection also is the effect of the act of transferring ; for to
the soul neither reflection nor its absence can-‘be ascribed :
this sense is indicated in the text by the term “as it
were ”'.—S.

(4) They are resplendent by their power of mani-
festation.—S.

(5) The heart, the ether of the heart.—S.

_ (6) The Purusa, dwelling in the eye, is a part of
Aditya (the deity of the sun), who for the benefit of the
soul in its worldly functions remains in the eye as long as
life lasts. After death he quits his office, and is reunited
with Aditya.—S.
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2. qarmEfa A gEdggEmEl A Redagamai |

., @d [@EEmval | JediengEmata a sgoned-
ATREARARY q Ogd SAEEER A STTATgRETd
q fEEdagEe jaT U gOaa ad
g e fmfy Sgst ar agl ae an
FTORITCaTgERA=d  TONISTERMI ST X
g4 gon JacRafa @ e wafa 9 Reaaara-
FRARY & Fremaolt Freartd TEvET = ||

He is one(1); he does not see, as it is said. He is
one; he does not smell, as it is said. He is one; he
does not taste, as it is said. He is one; he does not
speak, as it is said. He is one; he does not hear, as it
is said. He is one; he does not mind, as it issaid. He
is one; he does not touch, as if is said. He is one; he
does not know, as it is said. The entrance to the heart
becomes luminous (2); through this, when thus illumi-
nated, the soul (3) departs (4) either from the eye, or from
the head, or from other parts of the body. When it
departs, life departs after it; when life departs, all the
organs depart after it. It is endowed with know-
ledge (5); endowed with knowledge it departs. Know-
ledge (6) and work and the knowledge of (its) former
(life) pervade it wholly.

(1) With all his organs; or they become one with
the subtile soul.

(2) Becomes luminous, as in dream, by the light of
the soul.—S.
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(3) The soul, characterised by knowledge, and placed
in the subtile body.—S.

(4) From the eye, in order to obtain the world of
Aditya, from the head to obtain that of Brahman, and so
with regard to the other parts of the body according to
man’s good or evil actions.—S.

(5) Endowed with knowledge, viz., with such know-
ledge as it has in dream, which is a knowledge of impression
referring to their respective objects. And this knowledge is
the effect of actions, not of the soul.—§.

(6) Knowledge, which is enjoyed, such as refers to
the soul, which is prohibited, such as looking at’a naked
woman, which is not enjoyed and not prohibited, knowledge
of different objects. The same classification applies to
work.—A. G.

3. T QUSSR JUIEART e IRTERAATERA -
raxETRaET ey 0t Prafigt k-
FIHIRARTRFICHTRTE X &L ||

As a leech when arrived at the top of a blade of
grass, in order to gain another place of support, contracts
itself; so the soul, in order to gain another place of
support, contracts itself, after having thrown off this
body and obtained (that state of) knowledge (1).

(1) Which is founded upon impressions as in a
dream.

4. GO UTRE AP AAHUEHEFIAER eI
&) 990 GgRIEAcAzY T Frafe TR
TIHIR BN & Fed {4 a1 meud ar 39
1 IAGE AT J1& A=A 1 AR ||
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As a goldsmith, taking a piece of gold, forms an-
other shape, which is more new and agreeable, so
throwing -off this body and obtaining (that state of)
knowledge, the soul forms a shape which is more new
and agreeable, either suited to the world of the fore-
fathers, or of the Gandharvas, or of the gods, or of
Prajapati, or of Brahma, or of the other beings.

5.9 a1 AR sE PEwAd G U
A gfEiE WA iR STRRHIEIS S
A FISHIAT: REISHEEE g AR SHAAT:
FAMTERERAETASEHE gl FER anEEt @
wfa agmd agdEly ooed g wafa g
QUIA FAOT WAfq 9O QN | 9 geaTg: SEEd
@ e 3§ FwAl WA dergiaf st
TehA Fod AHA Fod AT ||

This soul (1),—which is Brahman (2), which re-
sembles knowledge (3), mind, life (4), eye (5), ear,
earth (6), water, air, ether, light, not light (7), desire, not
desire (8), wrath, not wrath, virtue, not virtue (9), which
resembles all, which is this, which is not this,—becomes
as are ils work (10), and conduct. He whose works are
good becomes good; he whose works are evil becomes
evil. By holy works one becomes holy, by evil works,
evil. Likewise (others) say (11), this Purusa has the
nature of desire. As his desire so is his resolve, as his
resolve, so is his work, as his work, so is his
reward (12).
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(1) The soul, which proceeds from the bodily state to
another.—S.

(2) Brahman in his true nature.
(3) Intellect.
(4) The five vital functions.

(5) By the perception of colour, and thus it resembles
the other organs by the perception of their objects.

(6) By the assuming of an earthly body.—S.

(7) Light, by assuming the body of a god, not light,
by assuming the body of a brute, etc. —S.

(8) When discovering, that a desire is wrong.—S.

(9) Through desire and wrath, etc., man becomes
vicious or virtuous, no action being possible without
previous desire; by the performance of good or bad actions
he becomes all, as the world in its manifested state is the
effect of virtue and vice.—S.

(10) Works, which are expressly enjoined or prohibited,
conduct which is not expressly enjoined, or prohibited.

(11) It is true, that vice and virtue are the causes of
worldly existence, provided they are preceded by desire, etc.
—S.

(12) Therefore is desire the root of the whole
world.—S.

6. a5 AR WAR | T ah: G5 FAON RBF wA o
fAuwaed | goTRd FeeqE afeEg RUEE
AERRINTN ST A0 3R g FWIAEIS-
JIHRFEAA ASER FSHW ATHHRM AARA T T
g IFFMfT T8 FeAEA ||

Here applies this memorial verse,—He who is
attached (1) (to worldly objects), obtains by means of
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work the object to which his mind is the cause
is attached. Having arrived at the last (effect) of
the work which he here performs, he comes
from that world again to this world in con-
sequence of (his) work. Thus he who desires (wanders
from world to world). But the organs of him who does
not desire (2), who has no desires, who is beyond desires,
whose desires are satisfied, whose desire is the soul, do
not depart (from the body) (3). Being even Brahman (4),
he obtains Brahman (5).

(1) Has a desire to obtain any object.
(2) For he who does not desire, does not act.—S.
(3) There being no cause for it.—§.

(4) In this world, although yet remaining in the
body.—S. !

(5) After his death.—S.

7. @9 S Wl | 95 @ ggesa wW Ise el
B | w9 AcisYAl wEEd F@ @Red 3Nt
garfgferaadl avdd gar gwEm adRERdEw
T« AASYFRIONSYA: aon 589 99 ¢F aIsg
WY dg6 g flare s a3 |l

Here applies this memorial verse,—* When all
desires dwelling in the heart (1) have been quitted, then
the mortal becomes immortal (2); (then) he enjoys
here (3) Brahman.” “ As the slough of a snake as
(something) dead is abandoned on an ant-hill, so is this.
body (by the soul). Then this uncorporeal, immortal
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life (4) is even Brahman, even light” (5). “I will give
thee, O Venerable, a thousand (cows),” said Janaka, the
king of the Videhas.

(1) In intellect.

(2) The desires which refer to what is not the soul,
characterised by ignorance, are death ; by separation from
death, immortality ensues.-—S.

(3) In this body.—S.
(4) Life means here Brahman, the supreme soul.

(5) The self-shining light of the soul, by which the
world is manifested.

8. axd W wAfed | o yen @ quon A
eggisaEal W 1 ¥ i «fy afg sefe @il
Jrha w4 faga |

“ Here apply these memorial verses (1),—* The
narrow (2), wide-extended (3), ancient (4) road is
touched by me, fully obtained by me. On this (road)
broceed (5) also the (other) sages who know Brahman,
to heaven (6), to (their) place, when liberated from this
body.

(1) The following Slokas are intended to explain
more fully the view, obtained in the Mantra Brahmana,
that liberation ensues for him whose only object of desire is
the soul and who has the knowledge of Brahman.—§.

(2) Narrow from the difficulty in discovering it.—S.

(3) Instead of vitata (wide extended) another reading,
mentioned by S., is vitara (which causes man to turn from
the common road to Brahman).
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(4) Because it is taught by the eternal Sruti.—S.

+(5) Proceed to obtain liberation, the effect resulting
from the knowledge of Brahman.—S,

(6) Heaven means here the supreme Brahman.—S.

9. gfegeaa Aoy figek afd JIkd 7 | @
e FEUN EgRREAA ARfcqaEaE |

Here (in this dissent) (1), (Some) call it white,
some blue, some yellow, or green, or red (2). The road
is fully penetrated by Brahman. On this (road) proceeds
he who knows Brahman, who has been a doer of
good (3), whose nature is like light.

(1) Among those who are desirous of liberation.—§.

(2) They consider the road either to be those vessels,
like Susumna, which from the juice they contain (vide
p. 227 and Chh. U, 8, 6, 1) are white, etc., or to be the same
with the path that leads to Aditya. But Brahman is
different from any of those colours, the road which leads to
him, bears no relation to the world ; those, therefore, who
proceed by any particular road, as by the eye, the head, or
any other part of the body, gain the world of Brahman,
etc., but not liberation which is only gained by knowledge
of Brahman.—S.

(3) Who has been a doer of good, thus I translated in
accordance with S.’s correct remark, that he has been so in
a former time, before he attained perfect knowledge, as on
its attainment, every desire has ceased to exist.

10. s=d qu: gfaf IsPEgTEY | ad @ I e g
3 fagm @ |

Those who worship ignorance (1) enter into gloomy
darkness (2), into still greater darkness those who are

devoted to knowledge (3).
B 46
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(1) Those who worship any objects different from the
object of knowledge, that is to say, are those who are
engaged in action.—S.

(2) Darkness means any place where the nature of
the soul is unknown.—S.

(3) Knowledge, which has reference to the objects of
ignorance, even the knowledge of the three Vedas as they
are intended for the performance of work.—S. Vide Vaj S.
U. 9 (B.I vol. 15, p. 73 note), where the same Sloka
oceurs.

11, @] 9 q A I=9 qugEan | Qe ate-
TG TSI ST ||

To the so-named blissless (1) worlds, covered with
gloomy darkness, go all the people, when departing
{from this world) who are ignorant, unintelligent (2).

(1) This passage is similar to that in Vaj 8., 3,
where instead of ** blissless ™ the term ‘‘godless ” occurs.

(2) Who are incapable of comprehending the
soul.—S.

12. @ IfFERmEdl @ | ARsowRe aEE
alTAgETaR |

If one knows (1) the soul (2) so as to comprehend
it as his own self, then for what desire or for whose
wish should he suffer the ills of the body ?

(1) To extol the knowledge of the soul, the text
declares that he who has this knowledge is exempt from
bodily ills.—A. G.

(2) The supreme soul as his own self.
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13. gengfa: ofegg memieeald MR ufys: | @ fas-
P Fed f& 996 &l aed F: § I T @ ||

He whose soul, penetrated (and) illumined by the
supreme (Brahman), has entered this (body) which
abounds with doubts and perplexities, is the creator of
the universe; for he is the lord of all ; he is the place
of it ; he is even the place (1).

(1) One soul of all.—8§.

14. g7 g=ais7 fowesd @ Saadved fafe: | ¥ aRg-
e AgFINR gERafy afed ||

Being here (1) we know perhaps, (Brahman); if
we do not know him, if there be ignorance (of him),
then great calamity (2) (ensues). Those who know
him become immortal ; again (all) others undergo even
unhappiness.

(1) That one who knows Brahman has obtained
highest object of life, is not only proved by the Sruti, but
also by his own experience.—A. G.

(2) Calamity, by being subject to endiess transmigra-
tions from one body to another.—S., Vide a similar passage
in Kena. U. 2, 5.

15. ZRaAgTRAARA  JaasE | S Yaeaed | adl fBig-
qeEd |l

When a person beholds (his own) soul as god, as
the true Ruler of what was and what is to be, then he
does not wish to conceal (his self) from him (1).
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(1) From the Ruler; for all persons who perceive
themselves different from him wish to conceal themselves
from God.—S.

16. genEatrEacaQsEn: qRaga | agdl s safd-
TgRIqrEasya. ||

Adore him, ye gods, after whom (1) the year by
rolling days is completed, the light of lights, as the
immortal life.

(1) Ruler, Vide Kath. U., 6, 3 and Taitt. U.,:2, 8.

17. gftaeug gzl nwmig™ gfafda: | 98T 9T ST
fEFaRTEaIsTa. ||

I, the wise, immortal comprehend as the immortal
Brahman, the soul upon which the five (kinds of) beings (1)
and the ether (2) are founded.

(1) Viz., the Gandharvas, the fore-fathers, the gods,
the Asuras and the Raksasas, or the five castes, including
the Nisadas.—S.

(2) The ether upon which every thing is woven and
rewoven.—S.

18. guey yoma ggeeed Aed A6 A 3 A R )
3 fafergsa guomsa, ||

Those who know him as the life of life, the eye of
the eye, the ear of the ear (1), (and) the mind of the
mind, have comprehended the old, before existing
Brahman.
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(1) For by themselves, without the light of Brahman,
or a}l these organs inanimate like a tree or a clod of earth.
—S8. Vide a similar passage in Kena U., 1, 2, Katha U., 6, 2,
and Taitt. U., 2, 8.

19. aFEagEEsd g AFRd R | e @ gogaRfy g
& Mg g |l

By the mind is he to be seen (1), in him there is
no variety. Whoever sees variety in him, proceeds
from death to death (2).

(1) Katha U., 4, 11. Svet., 4, 17.
(2) Vide, a similar passage in Katha U., 4, 10 and 11.

20. CHRITIGRESARGRIRE YA | RS W STRISES St
wgrega: | v :

In one manner (only) (1) is to be seen (the being)
which cannot be proved (2), which is eternal, without
spot (3), higher than the ether (4), unborn, (5) the
great eternal soul.

(1) That is to say, in an uniform manner, without
any distinction.

(2) It cannot be proved, because it is without
difference, uniform ; for proof is only possible by means of
another thing, but Brahman is one, and there is nothing,
beside him. Here appears to be a contradiction,—it cannot
be proved, and yet it is known, that is to say, it cannot be
comprehended by proof. This objection, however, has here
no force, because the prohibition refers to the relation
between proof and object of proof concerning common
things, but has no authority respecting the Sruti.—S§.
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(3) Without virtue or vice.—S.

(4) The ether signifies unmanifested state of the
world, and ‘ higher” either more subtle or more per-
vading.—S.

(5) Unborn, by this epithet all other modifications
are excluded, because every thing must have first an origin
before it can have any relation.—S.

21. qia |0 fagm oqi gdia s | AgsTEEgSSsaEaEl
frer« ft afefa

Knowing (1) him let the wise Brahmana form his
notion after him; let him not meditate on many
sounds (2); for words are embarrassing.

(1) Knowing, according to the instruction of the
teacher and the Sastra.

. (2). Because plurality is forbidden, and it is said
“By Om ” meditate on the soul.—§.

22. @ A1 U9 RIS STIeAl 419 fgiema: g0y J Oulswaead
AFTERTDY qae 920 aedzE: gaentaafe: |
A EYAT FAON IR QAT FAAT G Q9
JaIfafie sEae o AgfaeER ou SmEmEYaE
ad AgaTAa JEon fAfaketa a3« 89 quE-
AahaaR g ffeear gfaf R s Ssfss:
JaSfed ag €A dacld ORIk 99 9 e fh
O FHISTW AT ASTARAIST @ 2 A & e gB-
WA RN SR sfeqE fegred
S @ Q3 gAYOT &1 R[S O RRn a1 SE-
Y AQ OO OF WAG: | § Q9 AR ASCARRN A
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TEasTEl AR fRsagt Ak awRisRir @ o9y |
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This great (1), unborn soul is the same which
abides as the intelligent (soul) in all living creatures,
the same which abides as ether (2) in the heart; in him
it sleeps; it is the subduer of all, the (3) Ruler of all,
the sovereign lord of all ; it does not become greater by
good works, nor less by evil work. It is the Ruler of all,
the sovereign lord of all beings (4) the Preserver (5) of
all beings, the bridge (6), the Upholder of the worlds (7)
so that they fall not to ruin. In accordance with the
word of the Vedas (8) the Brahmanas (9) desire to
comprehend him by sacrifice (10), gift, ascetic work (11)
and subduing of desires (12). One who knows him thus,
becomes a Muni (13). Desiring him as (their) place, the
wandering mendicants wander about (14). This is
indeed the cause of the state of wandering (mendicant),
that the ancient sages did not desire offspring (15)
(thinking by themselves),—What shall we do by means
of offspring. Those to whom, (like) us (16), the soul (17)
is the (supreme) place, lead the life of a religious
mendicant, after they have abandoned the desire for a
son, the desire for wealth and the desire for (heavenly)
places ; for the desire for a son is the same as the desire
for wealth; the desire for wealth is the same as the
desire for (heavenly) places; for both are even desires.
The soul (18), which is not this, nor that, nor aught else,
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is intangible ; for it cannot be laid hold of, it is not to
be dissipated ; for it cannot be dissipated ; it is without
contact, fpr it does not come into contact; it is not
limited ; it is not subject to pain mnor to destruction ;
those (19) two do verily not subdue him ; therefore (he
does not say,—I have done evil, or I have done good.
He subdues them both ; neither good nor evil deeds
agitate him.

(1) Bondage aud liberation, together with their
causes, have been described in the Mantras, Brahmanas,
and Slokas; again, the nature of liberation has been fully
explained. The present section has the object to show the
relation which the whole Veda bears to the knowledge of
the supreme Brahman.—S.

(2) Ether, the abode of intellect and knowledge, or
it may be, according to S., the ether, abiding in the
internal organ at the time of profound sleep, that is to say,
the supreme soul without attributes, whose nature is
knowledge, his own nature. In this his own nature, or in
the supreme soul which is called ether, he sleeps.

(3) Of Brahma, Indra, etc.—S.

(4) From Brahman down to inanimate matter.—S.
(5) Of the rules of the castes and orders, etc.—S.
(6) Vide Chh. U., 8, 4.

(7) From the earth up to the Brahma world.--S.
(8) That is to say, Mantras and Brahmanas.—S.

(9) The Brahmanas indicate here the three first
castes ; for there is no difference between them with regard
to knowledge.—S.

(10) Sacrifice, or ceremonial work in general, although
not a direct means of producing the knowledge of Brahman,
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is necessary to purify the mind; when the mind is so
purified, knowledge is possible, no obstacle opposing it.—S.

! (11) Ascetic work, as the Candrayana, says S., which

is a kind of fasting for the expiation of sin.

(12) Literally, abstaining from food. The three first
obligations (sacrifice, gift and ascetic work) include all the
permanent works, enjoined by the Vedas, and the last
(fasting) on abstaining from desires. By those means, a
desire to comprehend the soul is produced.—S.

(13) Muni, mananat muni, a Yogi, who, while yet
alive, has obtained liberation.—S§.

(14) That is to say, they have abandoned all
works.—S.

(15) Offspring indicates work and the knowledge of
the inferior Brahman as the cause of obtaining the three
external worlds.—S.

(16) Like us who have. the true knowledge of
the soul.—*. !

(17) In its own nature.

(18) If it be admitted, that the soul is the place, why
is there a means required for obtaining it, and for what
reason is the state of wandering mendicant necessary, since
it is said, work should not be entered upon ? The answer is,
the soul, for whose desire one should enter the state of
wandering mendicant has no connection with works. Why ?
It evidently follows from such negations as, it cannot be
seized. Because the soul thus comprehended, viz., inde-
pendent of work, cause and effect, free from every worldly
attribute, beyond every desire, not possessed of grossness
and the like attributes, unborn, undecaying, immortal,
beyond fear, like a lump of rock-sait, of one uniform nature
which is knowledge, a seif-shining light, one alone, without
duality, without beginning, without end, not within, not
without, because this is established by the Sruti and by
discussion, especially by the conversation between Janaka

B 47
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and Yajiiavalkya, therefore, it is also established, that no
work is entered into, if the soul be thus comprehended.—S.

(19) Sin and virtue.

23. @agangeA, | O e afgw smoeg @ 999 wAon
A FAI | €T @R fafen | R waon
qIoHAf qeRREfEIRdl SR SuaRkatie]: s
TEARAATAR qRafd GamenH gREfa SH g
wfa & qreae atft A4 ara qufy @ qewe ol
fraqr  frensfifafiee  aeom vaen  s@eE:
FaRd afdisHifq g/ aigaead: |iss WEd
PR, z& A =il @ Zwdfa ||

The same (1) is said in the following Rk,—* The
eternal greatness of the Brahmana is neither increased
by work (2), nor diminished (3). Let him even know
the nature of that (greatness) ; knowing that (greatness),
he is not stained by evil work (4). Therefore one who
thus knows, who has subdued his senses (5), who is
calm (6), free from all desires, enduring (7), and com-
posed in mind (8), beholds the soul in the soul alone,
beholds the whole soul; sin does not subdue him ; he
subdues sin; sin does not consume him ; he consumes
sin (9). He is free from sin, free from doubt, he is
pure, he is the (true) Brahmana; this is the (true)
world of Brahman, O king of kings,” thus spoke
Yajpavalkya. “1 will give thee, O Venerable, the
kingdom of the Videhas, and my own self, to become
thy slave.”
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(1) The same which has been said in the Brahmana,
is also declared in a Mantra.—S.
/ (2) By good work.
(3) By evil work.
(4) Or exalted by good work.
(5) The external senses.—-S.

(6) Who has overcome the desires of the internal
organ.—S.

(7) Capable of bearing such opposite agents, as
hunger and thirst, heat and cold, etc. —S.

(8) Having fixed his attention upon one point
only.—8S.

(9) He consumes sin by the fire of the knowledge
of the soul.—S.
24. 9 91 09 HEER ARAFE! FEIA! Feed 9g 9 @ 43 ||

This soul (1) is great, unborn, the consumer of
food (2), the giver of wealth., Whoever thus knows,
obtains wealth.

(1) That is to say, the soul whose nature has been
explained in the conversation between Janaka and Yajia-
valkya.—S.

(2) Abiding in all beings, consuming every food.

25. @ a1 U WIS SRATAUISAUSAISWH S o Ha-
W fg 7 7an WA 7 @@ 97 ||

This (1) great, unborn, undecaying, immortal,
fearless soul is Brahman; Brahman is verily fearless ;
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he who thus knows becomes verily the fearless
Brahman.

(1) The meaning of the whole Aranyaka is expressed
in the present section.—S.

FIFTH BRAHMANA (1)

1. 914 g JrEeEded 3 WY FEghod 9 e 9 qdg
Bt FEERA W elgdd aff weeey € a-
TEFAN STATITHIERTI, ||

Yajnavalkya then had two wives, Maitreyi and
Katyayani. Among them, Maitreyi was fond of dis-
cussing the nature of Brahman, Katyayani wise in the
duties of a house-wife. Yajnavalkya was desirous of
attaining another order superior (to that of house-
holder).

(1) The present Brahmana, with the exception of the
first section and part of the fourteenth and fifteenth sec-
tions, is a literal repetition of the fourth Brahmana in the
second chapter, vide pp. 235-244. Sankara’s explanation of
this circumstance is ingenious, although somewhat strained.
We give it here in order that the reader may judge for
himself. The nature of Brahman has been determined in
the Madhukanda, the principal part of the Sastra, and also
in the Brahmakanda. Again it has been thoroughly sifted
by discussion in the Y&ajiavalkyakanda, which is the princi-
pal part as to the method by which that knowledge is
acquired. And lastly, it has been declared after full dis-
cussion by means of the relation between disciple and
teacher in the fourth chapter. The Maitreyl Brahmana
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serves there to show the conclusion after the manner of the
logicians, who define a conclusion to be ‘‘the repetition
of the proposition, because the reason has been stated ".
(Nyaya Stutras, 1, 38.) The proposition, here referred to, is
that the knowledge of Brahman, when accompanied with
the renunciation of the world is the means by which
immortality is attained.

2. Wifg g Figaesd: gafvael SHREREHERA
&= QST RAFIG FL0Mf Il

“ Maitreyi,” said Yajnavalkya, “ Behold, I am
desirous of quitting this order for that of a wandering
mendicant ; therefore, let me divide (my property)
amongst thee and Katyayani there.”

3. @ fara R ag A 3w &a gfadt e ot
@iced w98 qamaRiy A AR gEe agaer
g9aUFETEd SfEd a9 o Sifsaw anEgdaa g
AEmied faafa |l

Maitreyi said,—* If, O Venerable, this whole world
with all its wealth were mine, could 1 become immortal
thereby ?” Yajnavalkya said, “ By no means. Like the
life of the wealthy thy life might become ; by wealth,
however, there is no hope of (obtaining) immortality.”

4, @ gara W IME wwma @i g a9 3l aga
Wi ded # s

Maitreyi said,~—*‘Of what use would be wealth to
me, if I did not become thereby immortal. Tell me, O
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Venerable, any (means of obtaining immortality) which
thou knowest.”

5. @ far AEeTd: A § @y Al wadh &l BEaEed
- af weckdmTeTE A sqEaEd & § fR-
qeafd |

Yajnavalkya said,—' Behold, (thou wast) dear to us
before (and now) sayest thou what is dear. Come, sit
down ; I will explain to thee (the means of obtaining
immortality); endeavour to comprehend my explana-
tion.”

6. | SarE q a1 ¥R geg: FWE ufa: ) eicndeg ®AE
afy: fE wafy = a1 <y SR SmE s e wE-
ey FwAE S fEn wafy a ar R gAT e
gar: fE waeaceReg wWE 9o fan wafa | ar
W fayaen wwm fad il vaawceaeg wmE G B
WAl a a1 SR WE FEE gzE: A veedcEe
FMM gz B wafed | g1 s g w1 a8 B
WawcAREg FIME F8 57 wafq | a1 s g9eq s
g5 B wadAweasg FME &9 fid wafq | an o\
SRl HHE ST fra1 vavTened HWE S
wafed 9 a SR At M A B waraaaeg
FWE Ian o waf a a1 o dTE wWE A
o vEaREaeg WM e fpn wafeg J a1 s
AR wWE @I B waeacETeg ®IAE i
Rt waf A @1 R gam wAE 94 B vEaRE-
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g wWE |d R wafy swmem ar o gve: Nasq
geged faRemfaeedl Whoacafa @l @ ¥A W
faa g8 falkan |l .

He said,—" Behold, not indeed for the husband’s
sake the husband is dear (to the wife), but for the sake
of the self is dear the husband. Behold, not indeed for
the wife’s sake the wife is dear (to the husband), but for
the sake of the self is dear the wife. Behold, not for the
sons’ sake the sons are dear (to the parents), but for the
sake of the self are dear the sons. Behold, not for the
property’s sake, property is dear (to one), but for the
sake of self is property dear, Behold, not for the
Brahman’s sake the Brahman is dear, but for the sake
of self is dear the Brahman.. Behold, not for the
Ksattra’s sake is the Ksattra dea;', but for the sake of the
self is dear the Ksattra. Behold, not for the worlds’
sake the worlds are dear, but for the sake of the self are
dear the worlds. Behold, not for the gods’ sake the
gods are dear, but for the sake of the self are dear the
gods. Behold, not for the Vedas’ sake are the Vedas
dear, but for the sake of the self are dear the Vedas.
Behold, not for the elements’ sake the elementsare dear,
but for the sakeof the self are dear the elements. Behold,
not for the sake of the universe the universe is dear but
for the sake of the self is dear the universe. Behold, the
self is verily to be seen, heard, minded (and) meditated
upon. Behold, O Maitreyi, by seeing, hearing, minding,
knowing the self all this universe is comprehended.
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“The Brahman should disown a person, who
considers the Brahman caste as something different from
his self; the Ksattra should disown a person, who con-
siders the Ksattra caste as something different from his
self: the world should disown a person who considers
the world as something different from his self; the gods
should disown a person, who considers the gods as some-
thing different from (his) self; the elements shoul
disown a person who considers the slements as somethiyg
different from (his) self ; the universe should disown a
person, who considers the universe as something
different from (his) self. This (own) self is this Brahman,
this Ksattra, these worlds, these gods, these elements, is
this universe.

8.8 a9 TENAMITET T ANETREBHAITIEE
FFIIE] TEOF grgvHETaed A1 9] i |

“As a person, when a drum (unseen by him) is
beaten, is unable to perceive the sounds proceeding
from it (as sounds of a drum), but on the perception of
the drum the sound of a drum beaten is perceived.
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9. 9 a1 @A A A AADRESEARADM
FSEE g FEUH G a1 Al PRI |

“ As a person, when, a shell (unseen by him) is
blown, is unable to perceive the sounds proceeding from
it (as sounds of a shell), but on the perception of the
shell the sound of a shell blown is perceived.

10. g g1 O AEAFE 7 AEPEESHFAGILOT Do
g T forErEET a1 = R

“ As a person, when a flute unseen to him is played,
is unable to perceive the sounds proceeding from it, but
on the perception of the flute the sound of a flute played
is perceived.

11. g gaigammenieae gqoqat fBfeieedsd a1 skee agal
oo fafederad  agde: amadsaiig
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“ As from fire, made of damp wood, proceed smoke,
sparks, etc., of various kind, thus, behold, the breathing
of this great being is the Rg-Veda, the Yajur Veda, the
Sama Veda, the Atharva and Angirasa, the narratives,
the doctrines on creation, the science, the Upanisads,
the memorial verses, the aphorisms, the explanation of
tenets, the explanation of mantras,—all these are his

breathing.
B 48
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12. @ 41 SolEmMT. U5 CREARTX GEIK el
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“ As the only site of the waters is the sea, thus the
only site of every touch is the skin, thus the only site of
every taste the tongue, thus the only site of every smell
the nose, thus the only site of every colour the
eye, thus the only site of every sound the ear,
thus the only site of every determination '7(%
mind, thus the only site of every knowledge the
heart, thus the only site of every act the hands,
thus the only site of every pleasure the organ of
generation, thus the only site of every evacuation the
anus, thus the only site of every motion the feet, thus
the only site of every Veda, speech.

13. g T4 SegEIsAeaUsTIE:  FeEl tgEd dad
WMSTAISAAUSTR:  Fee:  UFiga qaae
YA §EC9E QRlagiRaf d 99 agedier
FaWifa S aRae: |l

“ Ag a piece of salt, when thrown into water, is
dissolved into mere water, and none is capable of
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perceiving it, because, from whatever place a person
might take (water), it would have the taste of salt, (but
be no piece of sait), thus, behold, this great being, which
is infinite, independent and mere knowledge. Springing
forth together with those elements, (the individual soul)
is destroyed, when they are destroyed. After death, no
conscience remains: thus, O. Maitreyi, I hold.” Thus
said Yajnavalkya.

14. @1 g Wegsa w1 wEERRFaadiftgE ar Jafd
fasmmifa @ gar | a1 WitsE A8 st a

A STAARGSAEA |

Maitreyi said,—‘* With regard to the soul thou
hast bewildered me, O Venerable, (by the saying,—
After death no conscience remains.) I do not compre-
hend that (soul).” Yajnavalkya said,—‘ Behold, I
verily do not create bewilderment ; behold this soul is
indestructible ; its nature is without variance.

15. 7 @ 3afa waly affar s ueaf afted ool Rely
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AR HEAERY Geagacatiia Sl Tgael
fasE |l

“For where there is, as it were, duality, there sees
another another thing, there smells another another
thing, there tastes another another thing, there speaks
another another thing, there hears another another
thing, there minds anothe;' another thing, there touches
another another thing, there knows another anonther
thing ; but how does one, to whom all has become mere
soul, see any thing, how smell any thing, how taste any
thing, how speak any thing, how hear any thing, how
mind any thing, how touch any thing, how know
any thing? How should he know him by whom he
knows this all? This soul is not this, nor aught else ; it
is unseizable ; for it cannot be seized ; it is notpéét-
tered ; for it cannot be scattered ; it is without contact ;
for it comes not into contact ; it is without colour ; it is
not subject to pain or destruction. How should one
know the knower ? In this manner art thou instructed.
So far, O beloved Maitreyl, extends in truth immorta-
lity.” Having said thus, Yajiavalkya went to the
forest.

SIXTH BRAHMANA

1. sy gxa: QfeesTedifasn Nogamioaa: Nfaae-
sqRalfamsdl Muaaigloaa: RRHERSE: aive-
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Acaiess: sftcerarssificsd: FEE Mg
M ||

Next follows the school commencing from Pauti-
mashya (1). Pautimashya succeeded Gaupavana,—
Gaupavana, Pautimashya,—Pautimashya, Gaupavana,—
Gaupavana, Kausika,—Kausika, Kaundinya,—Kaun-
dinya, Sandilya,—Sandilya, Kausika and Gautama—
Gautama. '

(1) Two more lists of teachers are given in this
Upanishad, viz., 4, 6, and 6, 5.

2. sufdzafRad  arElgedt  aealgedl Mowdian:
Saaichaa: AR HAA0) TEEAuERata
FRBHEAGEIFHAEA NFSEAAHFSEA A=feg-
ATAFAGAREAA:  SRUARERIA: FIN-
OTERISTAT:  @IRMIACHIERET:  RIHEN: FifF-
Fafa: ||

Agnivesya—Agnivesya (1), Gargya,—Gargya,
Gargya—Gargya, Gautama,—Gautama, Saitava,—Sai-
tava Parasaryayana,—Parasaryayana, Gargyayana,—
Gargyayana, Uddalakayana,—Uddalakayana, Jabala-
yana,—Jabalayana, Madhyandinayana,—Madhyandina-
yana, Saukarayana,—Saukarayana, Kasayana,—Kasa-
yana, Sayakayana,—Sayakayana, Kausikayani,—Kausi-
kayani.

(1) From Agnivesya to Kausikayani the names of
teachers differ from those given in 4, 6, 2.
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3. genfraggaRs:  qonatRaEmataon: grogEt-
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Ghrtakausika,—Ghrtakausika, Parasaryayana,—
Parasaryayana, Parasarya,—Parasarya, Jatokarnya,—
Jatukarnya, Asurayana and Yaska,—Asurayana
Straivani,—Straivani, Aupajanghani,—Aupajanghani,
Aguri,—Asuri, Bharadvaja,—Bharadvaja, Atreya,—At-
reya, Manti, Manti,—Gautama,—Gautama,Gautama,—
Gautama, Vatsya,—Vatsya, Sandilya,—Sandilya, Kai-
sorya Kapya,—Kaisorya Kapya, Kumaraharita,—Kuma,
raharita, Galava—Galava, Vidarbhi Kaundinya,—
Vidarbhi Kaundinya, Vatsanapat Babhrava,—Vatsana-
pat Babhrava, Pathah Saubhara,—Panthah Saubhara-
Ayasya Angirasa,—Ayasya Angirasa, Abhuti Tvagtra,—
Abhuti Tvastra, Visvarapa Tvastra,—Visvarapa Tvasgtra,
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the two Asvins,—the two Asvins, Dadhin Atharvana,—
Dadhyann—Atharvana, Atharva Daiva,—Atharva
Daiva, Mrtyu Pradhvamsana,—Mrtyu Pradhvar-
sana, Pradhvamsana,—Pradhvarisana, Ekarsi,—Ekarsi,
Vipracitti,—Vipracitti, -~ Vyasti,—Vyasti, Sanaru,—
Sanaru, Sanatana,—Sanatana, Sanaga,—Sanaga, Para-
mesthi,—Paramesthi, Brahman (1),—Brahman, is the
self-existent ; salutation to Brahman.

(1) Paramesthidenotes Virat, and Brahman, Hiranya-
grabha.—S§.



FIFTH CHAPTER

FIRST BRAHMANA
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Infinite (1) is that (), infinite is this. From the
infinite one proceeds the infinite one. On taking the
infinity (3) of the infinite one, there is left infinity.

Om is the ether (4), is Brahman. The ether (5)
exists of old, the ether is the source of the wind, thus
said the son of Kauravyayani. That (Onkara) is the
Veda. The Brahmanas know (vidur) that by this (name)
one knows (Veda) all that is to be known (Veditavya).

(1) In the preceding four chapters the knowledge
of Brahman in his independent nature has been explained ;
in the present chapter the modes of meditation on the soul
in its various relations are set forth. These modes not at
variance with the performance of work, lead to a higher
and higher state of existence, and effect the gradual
liberation of the soul from the world. The first of them is
the Omkara, as being the most eminent, after which follow
the commands of restraint, liberality, and compassion.—S.
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(2) That (adab) refers to the imperceptible Brahman,
who is all-pervading and independent of any relation, this
(idam) to Brahman as conceived under relations.
“ Infinite,” Porpa ; the literal meaning of which is full and
which §., explains by not finite, all-pervading. It is finite,
(or full), he continues, as pervaded by the supreme soul, not
by the individual soul, since the latter is involved in
relations. “ The infinite,”—considered as effect proceeds
from the infinite,”—considered as cause.-—S. .

(3) Taking the infinite, literally the infinite one, and
the sense is, comprehending the one identical nature of
Brahman, by the omission of all relative attributes.

(4) According to S., Brahman is the subject, and Kha
(the ether) the predicate of the sentence.

(5) The ether (Kha) contains two meanings, as
ancient it represents the supreme soul, and as the source of
the wind, it represents the inferior Brahman. The samse
applies to the sound Om, the representative of Kha.—§.

SECOND BRAHMANA

L g s gwmar frak ss=sagddar agsm sga
Sfear aged @ FgENg A @Ry B
Roagare g 3fa samifem R sh smmifasafy
figaieaafa a scdefuf arw samfasfy ||

The three-fold offspring of Prajapati, gods, men and
Asuras followed as religious students their father
Prajapati. The gods, having finished their time of
learning, said (to Prajapati),—* Tell us, O Venerable,

(our duty).” He proclaimed to them the syllable Dq,
B 49
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“Do you comprehend ?” They answered,— We do
comprehend. Restrain your desires, hast thou said to
us.” He said,—“ Om ! you have fully comprehended.”

2. &4 ¥ ugsm Sgadg A1 wafaly Qv Raaagar
g 3 sagifamr 3 gfa somifesiifa gigeRfa &
et Siaa sk

Then the men said to him,—* Tell us, O Venerable,
(our duty).” He proclaimed to them the letter Da.
“Do you comprehend?” They answered,—“ We do
comprehend. Be liberal, hast thou said to us.” He
said,—"‘Om | you have fully comprehended.”

3. w1y Ramgu IIFAg A wanfafa JeN Taaeagars
z I samfaer R gf samifasafa igzasafufy |
Ayl A oapfadfy  aXagasr
anTgaafa EaAfcas g & 3f awad g agsaffy
agde fded i aafafy |

Then the Asuras said to him, * Tell us, O Venerable,
(our duty).” He proclaimed to them the letter Da. ‘* Do
you comprehend?” They answered,—* We do com-
prehend. Be clement, hast thou said to us.” Hesaid—
“Om! you have fully comprehended.” The same is
repeated by a divine voice with the force of thunder,
viz.,, the syllables Da, Da, Da, meaning, Be restrained
(damyata), be liberal (datta), and be clement (dayadh-
vam). Therefore let one learn the triad of restraint,
liberality and clemency.

C——
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THIRD BRAHMANA (1)

1. o8 gamoREgeafaseaeEd  ayacda<esaiikl €
FARAGUANEGTER @y 3 7 @ ¥ ¢
TARALL ZZAEH CAAY T 9 0F A3 IFRAFaeRR
=i 3 I 0d A2 ||

This Prajapati (2) is the heart (hrdaya) (3), this
Brahman (4), this all. “Hrdaya” consists of three
syllables. The first syllable is Hr. To him who thus
knows, the senses and the rest (5) perform (abhikaranti),
(their work). The second syllable is Da. The senses
and the rest bestow (dadati) (power) on him who thus
knows. The third syllable is Ya. He who thus knows,
proceeds, (eti) to heaven, (his) place.

(1) Restraint, liberality and clemency are the highest
of all modes of adoration; for he, whose passions are
subdued, who is not desirous of gain, and who is merciful,
is in possession of all those modes. In the preceding two
Brahmanpas the meditation on Brahman without attributes
has been explained, the present show the elevated places,
obtained from meditating on Brahman as endowed with
attributes.

(2) The creator, of all beings.—S.
(3) The intellect, abiding in the heart.—S.

(4) Brahman, from his growing (brhattvat) and from .
his being the soul of all.—S.

(5) The rest, according to S., means the object of
the senses, as sound, etc.
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FOURTH BRAHMANA

1. a8 a3 azig GUAT g 9 §d 9gas 99es 3¢ |9
Faf srdaigaE fa gFaqEes oadd Ay

gqAs 3¢ e aA@fa qE« T =37 |l
This (1) (Brahman) was even truth (2). Whoever
knows that he, the great, the venerable, the first-born, (3),
is the true Brahman, conquers (his enemy), as
(the true Brahman conquers the worlds), and destroys

him (also); for Brahman is truth.

(1) In the text the demonstrative pronoun " tat” is
three times repeated. According to S. the first refers to
Brahman, described by the name of the heart in the
preceding Brahmana, the second connects it with ‘‘etat”

which is to e‘a‘nunciate some other predicate of Brahman,
and the third " tat” indicates the new predicate.

(2) Truth, Sacheha tyachcha miurtancamurtanca
satyam Brahma pancabhiitatmakam, S.

(3) Born before every other being which has a
worldly existence.—S.

FIFTH BRAHMANA (1)

1. o C3gaR AGEAl AT GANGSTd qd AF AE
ORI GG ED a1 IR TXASTLITL
gafifd g $AFAgE  fFAal  afdTAet
OgRTR AT Ted qEIAISTA ALARHAPHIT: Fedd
qRudlax aengERa wafi a4 Rrcangax Rata |
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Water (2) was at first this (world) (3). Water
created truth. Truth is Brahman (4), Brahman (created)
Prajapati (5), Prajapati the gods. The gods adore even
truth. The name of satya (truth) consiste of three
syllables. The first syllable is “ Sa,” the second syllable
“Ti” and the third syllable “ Ya ”. The first and the
last syllables (Sa and Ya) are truth (6), the middle is
falsehood (anrta), falsehood is on either side encompassed
by truth ; there is, (therefore), a preponderance of truth.
Falsehood does not hurt him who (thus) knows.

(1) This Brahmana has the object of extolling the
truth Brahman.—S.

(2) Water indicates here the unmanifested state of
the world, before its creation, together with the creator,
therefore the seeds of all creation.—S.

(3) The world in its manifes‘t;ation.——g.

(4) The first born, Hiranyagarbha, or the Sutrat-
ma.—S.

(5) Or the Virat.—S.

(6) Because these two syllables occur neither in the
word “mrtyu” (death) nor in the word “ antta,” while the
middle syllable “ta” is found as well in “mrtyu’ as in
“ anrta ".—

2. qaucadqEl § AN 7 Q¥ Cafneaoed gEN guid

AR S e L E B C Gl il tol ) MR EC DR G
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FEAIEATed TRaf AaRa @aE: sEmted )

That truth (1) is Aditya, the Purusa, (dwelling) in
that orb, and also the Purusa, (dwelling) in the right
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eye. They abide in each other. The former abides
through his rays in the latter (2), and the latter in the
former through his senses. When he quits the body, he
beholds that pure orb (3); the rays do return to him.

(1) This section exhibits the meditation on the true
Brahman in the several localities.—S.

(2) The sun assists man by the manifestation of
objects, and man the sun by perception.—S.

(3) The moon.—S.

3.9 uy uafaenoey geweaed fifa AR wEy BR
TFAGEE ¥F I A & wg ¥ o el Eaify
afegr & of ¥ <@ R geaofaszeffa zf=
qreRtd [gifd |9 9 ¢ AT |)

Bhu (the earth) (1) is the head (2) of the Purusa,
dwelling in that orb, there being one head and also one
syllable,—Bhuvah (the atmosphere) the arms,—there
being two arms, and also two syllables,—Svah
(the heavens) the foundation (3),—~there being two
foundations and also two syllables. His representative
name is Ahar (4) (day); for whoever thus knows,
destroys (hanti) and relinquishes (jahati) sin.

(1) This section replies fto the question, which are

the sacred names and the cgrrespondiné parts of the body
of the Puruga whose name is Satya,” in that orb.—S.

(2) The head from its excellence.—S.
(3) Denoting * foot .

) (4) Ahar is here derived from the root ‘ Ha ” mean-
ing either to destroy, or to relinquish.
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Bha is the head of the Purusa, dwelling in the
right eye,—there being one head and also one
syllable,—Bhuval, the arms,—there being two arms and
also two syllables.—Sval the foundation,—there being
two foundations and also two syllables. His repre-
sentative name is Aham (1), for whoever thus knows,
destroys and relinquishes sin.

(1) The derivation of Aham is here the same as that
of Ahar.

SIXTH BRAHMANA

1. wdaadsd ges W quEiaacagad a4q1 S\Rat g4r ar
q oY gaEaga: gaenfyafa: qafed gmika afkg
el
The Purusa, who resembles (1) mind, is the true
light (2); (he abides) within the heart, (in size) like a
grain of rice or barley (3) He is the Ruler of all, the
sovereign lord of all; he overrules whatever exists in
this universe. ’

(1‘)‘ S explains the affix “maya” in “manomaya,”
not by " Svarfipa” (of the same nature with the mind), but
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by ‘“ object of the mind,” because comprehended either in or
by the mipd.

(2) Because the mind manifests all, and everything
is an object of the mind. S.

(3) Vide Katha, U., 3,11, and Svetasvatara U., 3, 13.

SEVENTH BRAHMANA

1. rgpagfiamfakadd gl 1 o ¥ gl
fageaa =@ |l
It is said, that * vidyut” (lightning) is Brahman,
for vidyut is derived from vidanat, (tearing asunder) (1).
Whosoever thus knows, that Brahman is vidyut, tears
asunder the sins of that (soul); for vidyut is even
Brahman.

(1) From tearing asunder the darkness; for by
destroying the darkness of the clouds, lightning is
manifested.—S.

EIGHTH BRAHMANA

L 319 9gquiEid q@mca: A S aveRi
gROFI:  EAIIENEAT 4 &Ml Xar Iqsiafa
EJEIEHL 9 JEHRK T §FARR GG EqUIER
focuedear: g7 KA a9 acE: ||
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Let one meditate on speech (under the semblance
of) a milch-cow. Her four udders are the words Svaha,
Vasat, Hanta and Svadha (1), Two udders, the words
Svaha and Vasat, feed the gods, the word Hanta (feeds)
men, and the word Svadha the forefathers. Her bull is
life, her young one the mind.

(1) Ghee is offered to the gods by pronouncing

“Svaha and vasat,” rice to men by saying “ Hanta,” and
*“Svadha” to the forefathers by saying ““ Svadha .

NINTH BRAHMANA  ~

1. sAffdaEl disTaed: gay J3zae 9sad afianad
e A waly gAdcaTiafrarm o sonfa @
geREa=afa J9 S19L Tfg ||

The fire whose name is Vaisvanara is that fire in
the midst of the body, by which all the food that is
eaten 1is digested. From this (fire) arises a noise which
one hears on closing his ears. When he (1) quits the
body, he does not hear the noise.

(1) The individual who experiences pain or pleasure
in the body.—S.

TENTH BRAHMANA (1)

1. 331 7 geRSEN@ERIK g qEAanesia aen g ax

" Y g WeREd @ 3 9 9 wmEd |
B 60
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When the Purusa (2) proceeds from this world (to
another), he comes to the air. The air opens there as
wide for him as the aperture of a chariot-wheel. By
this (aperture) he ascends, (and) comes to the sun. The
same opens there for him as wide as the aperture of a
Lambara (3). By this he ascends, and comes to the
moon. The same opens there for him as wide as the
aperture of a small drum. By this he ascends, and
comes to the world (4), where there is no grief, where
there is no snow (5); there he dwells endless years (6).

(1) In this Brahmana, the fruits, consequent upon
the abovementioned kinds of meditation, are stated.—S.

(2) The Purusa who has the knowledge before
described. —S.

(3) A kind of musical instrument, probably a large
drum.

(4) To the world of Prajapati.—S.

(5) Grief denotes mental pain, and snow pain, arising
from the body.—S.

(6) Many Kalpas of Brahma.—S.
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:ELEVENTH BRAHMANA

1 g g ad Jgmfiaeactd gk §9 O Saf g
wd Y362 G adr 4 Hoogw gifed WAKRT aF
safa 7 od 33a8 T ad1 4 YaAREvIRaf gk
39 9% saf g @@ 3T |

The greatest pain surely is that, which one endures
from sickness. Whoever thus knows, gains the highest
world. The greatest pain surely is (to think) that they
carry one after death to the forest. Whoever thus
knows, gains the highest world. The greatest pain
surely is (to think) that they lay the (body of the)
deceased in the firee. Whoever thus knows, gains the
highest world.

TWELFTH BRAHMANA

1. 9% =3RS WgEA a1 gafa ar wFgY ST
AT WIgEaA aal AR @ 97 SKASARA
g @9 I CHIRE el GEdf Tesacag T
giga: el FeRadad fgy ang gat Aedaem
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Yagam dme 7 fa oww dmfn |ain @i
froif fe gon & < aor Smifa gaifr gaif
wey gEifor g ar afmegaifa fBafea gaifor @it
wea 9 9@ A |l :
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Some say, ‘‘Food is Brahman.” This is not so;
food decays (1), without (the support of) life. Others
say, ‘‘Life is Brahman.” This is not so; life dries up
without (the support of) food. Those deities (2) verily,
when becoming one, attain the highest state (3). Thus
(reflecting) Pratrda said to his father,—*“Can I do any
good or evil to one who thus knows?” He answered
(checking him) with his hand,—*‘ Do not (speak thus), O
Pratrda ; for who, that is, the unity of them, can ever
obtain the highest state?” He (4) said to him “Vi”;
food is verily “ Vi”; for all these beings enter (5) food.
(Again he said to him) “Ram ”; life verily is “ Ram”;
for all these beings sport in life. Into him who thus
knows, enter all beings; in him sport all beings.

(1) While Brahman is without decay.—S.
(?) Food and life.

(3) The state of Brahman.

(4) The father.

(5) Are dependent upon food.

THIRTEENTH BRAHMANA

L. 3%4 won a1 374 a0 i3 FIgATIIFENgFI -
Dfearcgram @igsa« gl siafg g @& 3T ||

The Uktha (1) is lverily life; therefore (let one
meditate on) the Uktha; for life causes this all to spring
up, (utthapayati). From him who thus knows, springs
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up a son who knows the Uktha, and is firm. Whoever
thus knows, gains the same nature (2) and the same
place with the Uktha.

(1) Uktha is the principal mantra in the rite called
Mahavrata. The Uktha is the principal rite, and life is
also first among the other functions.—S.

(2) S. explains Sayujya by identity of body, organs
and consciousness. The Sayujya and Salokata are two of
the five kinds of liberation which are specified in the Sri-
Bhagavata, 3, 29, viz., Salokya, Sarsti, Samipya, Sarlipya
and Ekatva. Vide, Sabda K. D.

2. 93 qon g 4 A0 g g gaifa gsaea
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gaiwal d9fd g wd ag ||

The Yajus is verily life; thérefore (let one meditate
on) the Yajus; for in life are all these beings united
(yujyante). With him who thus knows are all beings
united for the sake of his superiority. Whoever thus
knows, obtains the same nature and the same place
with the Yajus.

3. @m goil & |m 99 faifq aaifr garfa grafy
geafy giEn gaifn yaifa Seqa ey @
179 g@iwal 9afq 9 ¢d 3z ||

+The Sama is verily life ; therefore (let one meditate
on) the Sama ; for in life meet all these beings together
(Samyarici). For him who thus knows meet all these
beings together for the sake of his superiority, Whoever
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thus knows, obtains the same nature and the same place
with the Sama.

4. g5 qoT & o3 WON & &9 f& WAy 39 gon afEn o
FERFIAIf FEg argsaw gemal 94fy 9 od 37 ||

The Ksattra is verily life; (therefore let one
meditate on) the Ksattra; for life saves (trayate) this
{body), when it is wounded (Ksanitoh). Whoever thus
knows, gains the Ksattra which is Attra (1), and obtains
the same nature and the same place with the Ksattra.

(1) Attra means, according to S., what is not
preserved by another (na trayate anyena kenacit, iti attram).
Ksattra which is Attra seems to denote one who is not

preserved by any body else, that is to say, who preserves
himself.

FOURTEENTH BRAHMANA (1)

1L yfaRel dR@EEgUaRat. g a1 o Esd
TERAg BAEA UacE A1Ey B Sy aiag safa
AISear Taed 98 3% |

Bhuami (earth), Antariksa (the atmosphere), Dyau
{the heavens) are eight syllables (2); the first foot of
the Gayatri consists of eight syllables; this (foot) of the
Gayatri is that (nature of the earth, of the atmosphere
and of the heavens). Whoever thus knows the (first)
foot of the Gayatri, conquers all that is in the three
worlds.
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(1) S. gives the following introduction to the
fourteenth Brahmana. The meditation upon Brahman, as
endowed with many fictitious attributes such as the heart,
etc., has been explained; the present Brahmana is to set
forth the meditation upon him, represented by the Gayatrl.

(2) See a similar play with letters Chh. U., 1, 3, 6—7.

2. w1 gsxfy @mFl@gEgUUIEI § a1 gw mEsy
ygAdg XAl qacd AEdd 3 fam arag sl
SEAT ¢agd 9g ag Il

The Recah, Yajumsi (and) Samani arve eight
syllables ; the second foot of the Gayatri consists of eight
syllables ; this (foot) of the Gayatri is that (nature of
the three Vedas). Whoever thus knows, conquers all
that is conquerable by the knowledge of three Vedas.

3. gONSTEl S IUSEGUUATIA § AT U Esd
yzdiag ®aEw qaced gafid wifn g saf
qistq qaxd g Jargredr qaed gid 239 ug qir
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Prana (the vital air which goes forward), Apana
(the vital air which descends), (and) Vyana (the vital
air which equalises), these are eight syllables ; the third
foot of the Gayatri consists of eight syllables ; this (foot)
of the Gayatri is that (nature of the three vital airs).
Whoever thus knows the third foot of the (Gayatri)
conquers all that has life. Again, the turiya (the
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fourth), the Darsata foot of the Gayatri, is the Paro
Raja (1), which sheds rays. What is (commonly called)
Caturtha (the fourth), is (the same as) the ¢ turiya .
It is, as it were, beheld (dadrsa) ; hence it is called the
Darsata foot. (It is called) Paro Raja, because it sheds
rays upon all the dust-born creatures of the universe.
‘Whoever thus knows that (foot of the Gayatri), is
radiant with power and glory.
(1) Paro Raja, Aditya or the suu, the representative
of Brahman.
4, g1 mgsgaftaxeg(y @y U quwafE  gfafdarn
Racaey  dfafsid =g @ sy ¥ ad
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This Gayatri (1) is founded upon the fourth, the
Darsata foot, the Paro Raja. This (fourth foot) is
founded upon truth. The eye is verily truth ; for (that)
the eye is truth (is evident). Hence, if at present two
have entered upon a dispute (one saying),—I have seen,
the other,—I have heard, then we believe him, who has
said, I have seen. Truth is founded upon power ; life
is verily power. Upon this life (truth) is founded.
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Therefore it is said, power is stronger than truth ().
In the same manner the Gayatri is founded upon that.
which bears a relation to the soul for this (Gayatrl)
preserves (tatire) the Gayas; the vital organs (Pranas)
are the Gayas ; therefore, because it preserves the Gayas
(gayamstattre), it is called Gayatri. The Savitri
which he (3) teaches, is this (Gayatrl) ; it preserves the
life of him to whom he has taught it.

(1) This Gayatri with its three feet representing the

world in its twofold state, as being endowed with form, and
as being without form.—S.

(2) Vide Chha. U., 7, 8.
(3) The teacher.

5. ar<kam¥ aifsinggumeaigaingyaagraagsn 3 a
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Some (1) call this Savitri Anustup, (saying),
“Speech is Anustup ; we repeat that speech is Anustup.”
Let none do so, let him call the Gayatri Savitri. If one
who thus knows, receive even many (gifts) (2), yet he
would not receive so much as is equal to one foot of the
Gayatri.

(1) Some followers of Veda schools.

(2) Many gifts, at the time of investiture, when the
pupil begs for presents.

6. g 3 g«sligmrieafagiacaisear cagd qz-
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B 51
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If one receive the three worlds, full (of all their
riches), he would obtain (no more than is equal to) the
first foot. Again if one receive as much as the science
or the three Vedas extends, he would obtain (no more
than what is equal to) the second foot. Again, if one
receive as much as all that has life extends, he would
obtain (no more than what is equal to) its third foot.
Again, the fourth Darsata Paro Raja foot of the
Gayatrl is never by any one obtainable (1). Hence
how could he receive (an equivalent) which extends
so far?

(1) Obtainable by any wealth which may be given.

7. qEar IqEyiE MIsTRFG fodl Fiod sgsqavafa
aft qer® a9ed gl EaIE 9T ULHRSEEa) At
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This praise of this Gayatri is given in the following
Mantra :—Thou art of one foot (1), of two feet, of three
feet, and of four feet; for thou art not obtained.
Salutation to thy fourth Darsata Paro Raja foot. May
this (enemy of thine) (2) not accomplish this (work) (3).
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If (one who thus knows) hates any body (and
makes against him this invocation), *this (man is my
enemy) ; may his wish not be accomplished,” then the
wish of the latter will verily not be accomplished, if he

make against him the invocation, “I have obtained
his wish ”.

(1) The first foot, representing the three worlds, the
second representing the knowledge of the three Vedas, the
third representing all living creatures.

(2) Enemy, sin. The sentence is elliptical, but the
above sense appears to be intended ; which is corroborated
by the explanation given by the Upanisad itself.

(3) By which he seeks to harm thee.

8. gag g R dRE gReardauiigaE 97 @
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Janaka, the king of the Videhas, thus addressed
Budila, the son of Asvatarasva,—* (If) thy saying that
thou knowest the Gayatri (be true) then why hast thou
become an elephant to carry (me)?” He said,—*1I did
not know the mouth of the Gayatri, O king of kings.”
Its mouth is fire. Even much wood, thrown into fire, is
consumed by the same; in like manmer, one who
thus knows, although committing many sins, consumes
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them all, becomes clean and pure, and is without decay
and immortal.

FIFTEENTH BRAHMANA

1. fgwomda B guaifufed g@ | dE qER9RY
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Open, O Puasan, the mouth of truth, concealed in
the golden vessel (1), to (me who have been) devoted to
true piety, for the sake of beholding (the truth). O
Pusan (2), thou sole Rsi (3), Yama, Surya, son of Praja-
pati, do withhold thy rays, diminish thy splendour, that
I may behold thy most auspicious form. I, that Purusa,
am immortal. (Let) my vital air (join) the wind : then
(let) my body, when reduced to ashes, (join) the earth.
Om ! Kratu, remember (my) acts; Remember, O Kratu,
remember my acts, remember! Guide (me), O Agni, by
the road of bliss to enjoyment ; O god, who knowest all
dispositions, deliver (me from) crooked sin. Let us offer
thee our best salutation (4).

(1) Sankara thus explains this passage: He who has
performed both acts of knowledge and rites, prays to the
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sun at the time of his death, holding a golden vessel in his
hands. As a valuable thing is concealed in a vessel, so
Brahman, who is denoted as truth (vide 5, 4), and who
abides in the resplendent orb of the sun, is concealed from
him whose mind is not concentrated.

(2) Pusan from Posanat, because he upholds the
world.

(3) Rsi from Darvanat, the sole beholder, or from
to go. Surya, ekaki caratiti; Yama, jagatah sarmyamanam
tvatkrtam.—S.

(4) The whole passage is nearly identical with
Viajasaneya S. U., 15 —18.



SIXTH CHAPTER

FIRST BRAHMANA

L 4 g & 39 9 %9 9 37 S5 A9 e wafa oo
d SU9" Bpy S9y 9y € vy T A9 Y-
sfg 2 oF 37 |l

Whoever (1) knows what is oldest and best (2),
becomes the oldest and best among his own. Life is
verily what 1is oldest and best. Whoever thus
knows, becomes the oldest and best amongst his own
and also amongst others, should he wish so.

(1) It has been declared that life is the Gayatri. For
what reason again is the Gayatri respresented by life, and
not by speech or other functions ? The answer is, because
life is the oldest and best, not so speech, etc. The present
chapter has the object to determine, how life has those
attributes. Or the connection of this with the preceding
chapter may also thus be stated,—The meditation upon life
in preference to the other organs has been declared, life
being the Uktha, Yajus, Sama, etc. The meditation upon .
life which in the former chapter has been enunciated merely
as to its principal qualities, is here continued, although it is
not meant to conclude this meditation. This chapter, as is
evident even from the name of '‘ compilation” which it
bears has rather the object to enumerate the special fruits,
not mentioned before, which result from a meditation on
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life.—S. This introduction of S. is thus prefaced by A. G.
The Omksidra, the triad of restraint, liberality and clemency,
the meditation upon what is Brahman and what is not
Brahman, the fruit of such a meditation, the place gained
thereby, and the adoration of Aditya and the other deities,
have been set forth in the fifth chapter. The sixth chapter
has the object to explain especially the meditation on that
which is not Brahman together with the fruit, resulting
from it, and also certain ceremonies, of which the Srimantha
is the first.

(2) Vide Chhand. U, 5,2.,4.Br. A. U, 4,1,3.

2. qr g 3 afygl 3z afhw: @Ml Wk and afer ars:
At waafy = s a7 oF 37 ||

‘Whoever knows the best foundation (1), becomes
best founded among his own. Speech is verily best
founded. Whoever thus knows,. becomes best founded
amongst his own, and also amongst others, should
he wish so.

(1) Vasigtha means either best founded, or best.
clothed, of which is the effect from a superior power of
speech. €. Vide. Ch. 5, 2, 4. Br. A, 4,1, 2.

3. 41 g & afugl 3% gty @ afsfasfy g7 e afen
Tgar & @ = g = gffesfly ofsl @ gfkfs-
i g g & 3z |l

Whoever knows the best standing place, is best
placed ; he stands firmly on what is even and uneven.
The eye (1) is verily a firm standing place; for by
the eye he stands firmly on what is even and uneven.
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Whoever thus knows, stands firmly upon what is even
and uneven.

(1) Br. A, 4,1, 4.

4.3 § 3 g9 ¥7 9« TERN T 4w FHEE 9 3
dusagly &R oF ¥q7 aifvduan axE TR 4 N
HWIR T TF 3T ||

‘Whoever knows what is treasure, obtains whatever
he desires. The ear (1) is treasure; for in the ear all
the Vedas are ireasured. Whoever thus knows, obtains
whatever he desires.

(1) Br. A. 4, 1, 5.

5. 41 g a1 AMAd ITHCA €191 WaGEAA Sl a4 at
AITIIGAX &1 YaAEaH Fa g 5 3 |l

Whoever knows the place of refuge (1) becomes a
place of refuge amongst his own. Mind (2) is verily the
place of refuge. Whoever thus knows becomes a place
of refuge amongst his own.

(1) For the mind is the place, upon which the organs

and their objects are dependent, the objects of the senses
being enjoyed by the soul through the mind.—S.

(2) Vide Br. A., 4, 1, 6.

6. M g 3 geNqfd A2 SSEA € g agpd W& 3 gemRy
IS € 99T 9gied g6 AT ||

Whoever knows Prajapati (the lord of creation),
becomes rich in offspring and in cattle. The seed is
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the source of creation. Whoever thus knows, creates
offspring, and becomes rich in cattle.

7.9 ¥R qwn sEw RIY RETA @ SgeRig: A A
afeg sfa aga= afteg Sohied | adE qrday
aed | ar afas 2fq |l

The vital organs (1), disputing about their superior-
ity, went to Brahman (2), and spoke to him,—*“ Who
amongst us is best founded.” He said,—* He amongst
you is best founded, by whose departure the body is
thought to suffer most.”

(1) Speech and the rest S. Vide Chh. U., 5—15,

Prasna U, 2, 2—4, where the dispute among the organs is
also descnbed

(2) Brahman means here Prajapati.

8. WA @1 HaeE ST YRR Ged siag-
fafd & 1991 F@l wEg=A AT TURA: SO gE-
AP sgae: ABOT PRk d asE gewgaEr
aeaeehfaRfy afidm g arg |l

Speech departed. Returning after the absence of a
year, it said, *“ How could you live without me ?” They
said,—* As dumb people who do not speak by speech,
breathing by the vital breath, seeing by the eye, hearing
by the ear, thinking by the mind, and begetting children,
80 have we lived.” Then speech re-entered (the body).

9. gEiERM deaaca SISINTCAT FIATHRG AR SARg-
PR ¥ SIgEw N ATEEgE TR oW

B 62
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el g9l Auged: A0 FEE) AWEr SHEaE
“eeamshfasify afdm & =g |

The eye departed. Returning after the absence of
a year, it said,—" How could you live without me?”
They said—* As blind people, who do not see by the
eye (live), breathing by the vital breath, speaking by
the organ of speech, hearing by the ear, thinking by
the mind, and begetting children, so have we lived.”
Then the eye re-entered (the body).

10. g@« gEFM gedacat QAT FAEEG TR
sifggffa @ grgaan afm wsguaeq: s gorea:
YA FEEdl Al JREeaAg PRI« El g ass-
A aaas R ok & g |

The ear departed. Returning after the absence of
a year, it said,—* How could you live without me?”
They said,—“ As deaf people, who do not hear by the
ear (live), breathing by the vital breath, speaking by
the organ of speech, seeing by the eye, thinking by the
mind, and begetting children, so have we lived.” Then
the ear re-entered (the body).

11. a1 SI=HA Jedacel qSINTAAT HaaaHa 7y Sif-
ghfd 3 g g s aqan g goe
el T Gl SuaRd: A0 TSEAE
aganshfasAty SftEm g a0

The mind departed. Returning after the absence
of a year, it said,—" How could you live without me ?”
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They said,—“ As idiots who do not think by the mind
(live), breathing by the vital breath, speaking by the
organ of speech, seeing by the eye, hearing by the ear,
and begetting children, so have we lived.” Then the
mind re-entered (the body).

12. X1 Erenm acdacal ISTRIRAETS ARG fEd -
giufa A ErgadT Fa1 FuTEAAT @ QU S0
Faedl qiE URFEaEEE A Ao fgrEr #a-
aaasiifasata ofaem & @

The organ of generation departed. Returning
after the absence of a year, it said,—* How could you
live without me?” They said,—' As impotent people
who do not beget children (live), breathing by the vital
breath, speaking by the organ of speech, seeing by the
eye, hearing by the ear, and thinking by the mind, so
have we lived.” Then the organ of generation re-
entered (the body).

13. &9 § o7 SSRESTIYT FEged: SR TE0aeEee-
FRF« PG 3 agAl wE IoRdA &
SeImETEY Sifagfafy aedt & afe geafa agfd |l

Then, the vital breath being about to depart, as a
great, noble horse, born in the Sindhu country, raises its
hoofs, so it shook those vital organs (from their places).
They said,—‘ Do not depart, O venerable. We cannot
live without thee.” “If I am such, then offer sacrifice (1)
to me.” (They answered),—" Be it so.”

(1) Or, as S. explains it, * tribute ".
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Speech said,—* That I am founded, is, because thou

art founded.” The eye said, “ That I am a standing
place, is, because thou art a standing place.” The ear
said,—"“That 1 am a treasure, is, because thou art a
treasure.” The mind said,—“That I am a place of
refuge, is, because thou art a place of refuge.”
The organ of generation said,—“That I am a
source of procreation, is, because thou art a source

of procreation.” (Life said),—“If I am such, what
then is my food, what then is my foundation?”
(They said),—* All this whatsoever, horses, worms,

small insects, locusts, and so on, is thy food ; the waters
are thy dwelling place” (1). He who thus knows, does
not eat (any food) which is not to be eaten (2), nor does
he take (any gift) which is not to be taken (3). There-
fore those acquainted with the Vedas who thus know,
sip water when commencing to eat, and sip water
(again) after they have eaten, thinking, that (thereby)
they have clothed the naked (life).
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(1) Or thy garment.

(2) He is not guilty of any fault by eating food
which is prohibited.

(3) Thus I rendered ‘' anannam " in accordance with
Sankara's explanation. It is the same term which in the
first half of the sentence is translated by ‘‘ not to
be eaten .

SECOND BRAHMANA

1. AaFgE a1 w0 @Al qRSEASETE g AISHTH
Safe gaEni aR=EREE agdearEE AR ] 3R
g A % sfq afpmEatieeai Rl S |

Svetaketu (1), Aruneya (%), came to the assembly
of the Pancalas. Hecame to Pravahana, the son of Jivala,
who was attended by his courtiers. Seeing him, he salut-
ed him by the words,—* Is it thou, O youth (3)?” He
answered, *“ Ah, yes, O friend ” (4). *‘* Art thou instruct-
ed by thy father ?” He said, “ Om (I am).”

(1) All that has been omitted in the former chapters
of this Upanisad, is to be mentioned in this part, the
“Khilakanda ”. At the end of the seventh chapter he who
has been addicted during his life to both, to knowledge and
to the performance of rites, asks on the approach of death”
for the road of Agni with the words ** Agni lead me on the
good path”. By the qualification of “ good ” the existence
of many paths is indicated, and the roads themselves are
paths towards the acquirement of the effects, resulting from
works. They succinctly show the who.e result of worldly
endeavours, be they works flowing from mere natural
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knowledge or from scriptural knowledge. Although, there-
fore, natural sin has been explained in the words * threefold
is the offspring of Prajapati,” and also its effects in the
words: “ He has not to perform this work,” and although
the consequences of scriptural knowledge have been set
forth at the end of the topic on * the obtaining of the nature
of the three-fold food” and at the commencement of the
knowledge of Brahman, as implied in the injunction to
abstain from those consequences, yet it has merely been
said, that by work alone the world of the forefathers and
by knowledge and by work, accompanied with knowledge,
the world of the gods is gained, but by what means either
is to be obtained has not been stated. To exhibit them and
to give finally a succinct view of the whole meaning of the
Sastra, is the object of the present Khilakanda. §.—The
present narrative, with the modification of some words, is
essentially the same with Chh. U., 5, 3—10.

(2) Arupeya, the son of Arunpi, who is the son of
Aruna.-——S.

(3) The address of the king is merely Kumara, of
which the last syllable is Pluta (three times the length of a
short vowel), to indicate contempt, says—S.

(4) Svetaketu returns the salutation of the king by
the simple syllable, Bho' with Pluta, which, according to S.,
is not a particle suited in addressing a king.

2. Yeg agen gen g fufauea % gfa Afa A
T W Bk gAUgTear 3 3f A ¥am den
T8 % g Fghn g g waiEe degar 3 3R
Afa FaErE Fedl afemge. AP gESETEl
Ve Ggear gaedt 3 3R A RaanT et Yame
a1 qq: gfaed fEamwEa 91 acgedl Sad a1 I
gfugey A afy & & w999 gd ) % |d
W PrgoTeg XaEa ATl | anenfi feds-



BRHADARANYAKA-UPANISAD 415

toAfa ggeau fual o] Jfy T'nd OFE 9 3130
g |

“Dost thou know, how the creatures who depart
this life, proceed on different roads ?” * He said,—* I do
not know.” ‘‘ Dost thou know, how they return to this
world ?” He said,—“1I do not know.” *“Dost thou
know, how many, who have quitted again and again
this world, no more return to it ?” He said,—*“ I do not -
know.” * Dost thou know at which sacrifice the waters
become the words of man, and rise to speak ?” He
said,—“1 do not know.” * Dost thou know the means
of obtaining the road, which is called Devayana, or the
road, called Pitryana, (that is to say, dost thou know)
by which work the road to the world of the gods or of
the forefathers is obtained ?.It is heard (also) the
words of the Rsi (1), T heard of two roads, the one (2) of
the forefathers; and the other of the gods (either of
which must be proceeded on) by mortals. As distant
as is the father from the mother (3), (distant is the one
road from the other).” “I do not know anything of all
this,” said he.

(1) Of the Mantra.—S.
(2) Leading to the world of the forefathers.

(3) Father and mother denote heaven and earth, the
two halves of the mundane egg.—S.

3. A FEAIEIERSIRT  JGl FA 9gFE @
AW fa ax gl aE fRe A1 waeghiie-
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Then he invited him to sit. Not heeding the
proffered seat the youth hastened away. He went to
his father and said to him, *“Hast thou not before
declared us to be instructed (in all science)?” “ What
then, O youth of subtile mind?” *“The man whose
companions are kings, asked me five questions, of which
I did not know one.” “ Which are they?” * These,”
and he mentioned them one after another.

4, @ §E A & i ST 9 338 FRT 3% 9aE
ageFaE IR g @ 9 semd gceE 3 waAg
nesfaEf @ e MiaRl 39 gAEIES SETE
TEAl AR RFACTI TR ged o= 9HK
A% g1 19 Wy Maue g4 3 ||

He said, *“Thou must know, O beloved one, that I
told thee all which I know myself. Up then. Going
there, let us perform the service of a Brahma student
(to the king).” “Do thou go, O Venerable.” Gautama
went, where Pravahana, the son of Jivala held his
residence. (The king) bringing a seat for him, had
(also) water brought; then he made the oblation
according to rite. He said to him, *“ We grant thee a
boon (1) O respected Gautama.”

(1) By which is meant a gift of cows, horses, etc.—S.
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He said,—*“ (I accept) the boon which thou hast
promised me. Explain to me the word which thou hast
said before to the youth.”

6. @ giaTT 2T & Maw daxg Agwon g |

He said, “That is a boon concerning gods; name
one concerning men.”

7. @ e fagEa ofta Roasmod Meemai et
gargort gftgrdE A1 A1 WgFEERATIEIga-
sgmeggEFAsyR @ Man  dddssmErn
wg9eaE  waeafafd @19 €3 @@ Iqafa @
gIqIagYaaE ||

He said, “Thou knowest well, I have enough of
gold, of cows and horses, female slaves, dependants and
garments. Do thou not withhold from us the gift which
is great, permanent, and extends (to many generations).”
He said, “ Verily according to rite thou desirest, O
Gautama (to obtain knowledge from me).” He said,’
“I approach thee as pupil according to the rite” (1).
With words others also approached of old (2) (their
teachers). He resided there through the mere name of
a respectful gift.

(1) Enjoined by the Sastra.—S.
B 53
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(2) Brahmans went to Ksatriyas, or Ksatriyas to
Vaivyas for acquiring knowledge, only with words, and not
with presents.

8. @ A 791 ascd Man AqUaEd 9 fuame 999
fada: 9d 9 sfeaz=a F@o S af g g
aemfa & f& @ad ggamsfa smemghf ||

He said, * Do not hold us guilty, O Gautama, as
thy forefathers (held not guilty my forefathers). That
this knowledge in former times was not possessed by a
Brashmana thou knowest thyself. But I will explain it
to thee; for whoever could refuse it to one who thus

speaks.

9. wdt ¥ Smispllan qea@ qa afEzed ga-
SRS AaFafza Fegfeg eatanaraaat
¥an Agl 9l agur gd A TS gwafd ||

That world (1) is the fire, O Gautama. The sun
Aditya is its fuel; his rays the smoke (2); the day the
flame (3); the quarters the coals (4); the within lying
quarters (5) the sparks. The gods (6) offer faith to this
fire. From this offering king Soma springs forth (7).

(1) The king answers first the fourth question, be-

sause, says S., on its solution also the other questions are
solved. That world, viz., the heavens.

(2) As likewise rising from the fuel.—S.
(3) Being alike through manifestation.—S.
(4) Resembling them by their bringing to rest.—S.



BRHADARANYAKA-UPANISAD 419

(5) Flying off from the other quarters like the sparks
from fire.—S.

(6) Indra, and the rest.—S.

(7) He is king of the forefathers and of the
Brahmanas.—S.

10. geq1 aifivlign =7 dacal o At g
Frgafafugin gigad Fenfegrakanafammy
Yar: SiaxUaE gafa | g 3t dwafd ol

Or Parjanya (1) is fire,—O Gautama ; the year (2)
ig its fuel; the clouds the smoke (3); the lightning the
flame (4); the thunderbolt the coals (5); the thunder
claps the spark (6). The gods offer king Soma to this
fire. From this offering rain springs forth.

(1) Parjanya, the second docality of the offerings, is
the tutelary deity of rain.—S.

(2) The two offerings of the fire sacrifice, viz., the
offerings in the morning and in the evening, exist in this
world in a manifested form, as do also the necessary appli-
ances of the sacrifice, viz., the sacrificial fire, the wood, the
coals and the sparks of the fire, the things which are offered
as milk, ghee, etc. When they rise to the other world, to
heaven or their unmanifested state, they exist according te
their subtile nature as do also those appliances. Again, at
the time of manifestation, or at the creation of the world
the ceremonial work is changed by assuming the state of
the fire of the atmosphere, etc. The same changes underge
also at present the work, called fire-sacrifice. In this
manner the whole world is the effect of the invisible
changes of the two offerings of the fire-sacrifice. Those six
necessary appliances will be mentioned afterwards for the
sake of extolling the two offerings; but here, where the
consequences, resulting from the work of the sacrifices are
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to be explained, the object is to set forth the doctrine of
the five fires as the cause of obtaining the northern path
for the enjoyment of the fruit derived from special work.
The organs of the body in their relation to the soul are here
the offering priests of the fire-sacrifice. Considered in their
relation to the gods, they are Indra and the other gods
who are the offering priests for the fire of heaven, etc.
They offer the fire-sacrifice for the sake of the fruit,
derived from it. When they have enjoyed the whole
fruit, they perform the same sacrifice again. In this
manner the organs are called gods. In this our present
state, also, any offering, as milk, etc., dependent on the rite
of the fire sacrifice, which has been thrown in the sacrifi-
cial fire and consumed by it, enters in its invisible, subtile
form. together with the sacrificer, this world further in the
form of smoke, the atmosphere, and from the atmospheres
the heavens. These are the subtiie waters, the effect of
offerings, the part of the fire-sacrifice, bearing the name of
faith, which at the world of the moon create another body
for the sacrificer, and when entering the heavens, are
offered. Therefore the waters which are parts of the fire-
sacrifice and the cause that the sacrifice obtains another
body in the world of the moon are called faith. They bear
the name of waters, because the greater part of their com-
position is water. The fire-sacrifice however, is merely a
representative of all the other Vedic rites, and what has
been said about the former, applies also to the latter.—S.

(3) They are smoke, either from their being produced
from smoke or from their similar appearance.—S.

(4) Both having the power of manifestation.-—S.
(5) Both being alike extinguishable and hard.—S.
(6) Both flying off and being alike frequent.—S.

11. =4 3 Seishiriian qea 9feaa afrfed abrfSsezar
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This world (1) is fire, O Gautama. The earth is its
fuel (2); fire the smoke (3); night the flame (4); the
moon the coals (5): the stars the sparks. The gods
offer rain to this fire. Trom this offering’food springs
forth.

(1) This world, the place where living creatures are
born, and have their enjoyment.—S.

(2) For by the earth, furnished with the means of
enjoyment for innumerable living creatures, this world is
nourished.—S.

(8) It is fire, as rising from the earth in the same
manner as smoke from fire.—S.

(4) The night is the flame, because as the flame has
its origin from the connection of fuel with fire, so the night
from the connection with its fuei; wviz., the earth, the
darkness of the_night being called the shadow of the earth,
S. To which A. G. adds; for darkness is the place of
Rahu, and this is the shadow of the earth.

(5) The moon is the coals, from similarity of origin;
for as from the name, coals are produced, so the moon is
produced in the night. Or because both are alike
extinguishable.—S.

12. gy aifiplian asg sqrada afemon ga qmfs-
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Man is fire, O Gautama. His open mouth is the
fuel (1); breath the smoke (2); speech, the flame (3);
the eye the coals; the ear the sparks. The gods offer
food in this fire. From this offering seed springs
forth.
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(1) For through the mouth man is lighted up, i.e.,
enlightened with regard to speech, study of the Vedas,
ete.—S.

(2) Bogh rising equally upwards.—S.
(3) From their like power of manifestation.—S.

13, A a1 wfgriion aenr Sqeq 4 afgaE g a-
fafegzea: &0fa  Asgro wfaaegr faesfg-
cafenvafea=g a1 @ gaf aear gl e
guafa g shafs Jashaay azfEad |l

Woman is fire, O Gautama, her haunch the fuel ; the
hairs on the body the smoke (1); the organ of genera-
tion the flame (2); cohabitation the coals (3); the fits
of enjoyment the sparks. The gods offer seed in this
fire. From this offering man springs forth (4). He
lives as long as he lives (5). When he dies.

(1) Both rising equally upwards.—S.
(2) From likeness of colour.—S.
(3) Both equally extinguishing—S.

(4) In this manner the waters, bearing the name of
faith, are gradually offered in the fires of heaven, of
Parjanya, of this world, of man, and of woman, and having
assumed gradually a grosser and grosser shape, they are the
cause of the creation of man. And thereby the fourth
question, wviz.,, “Dost thou know, at the offering of which
sacrifice, the waters becoming the worlds of man, rise to
speak ?’’ is decided, viz., they become so, on the per-
formance of the fifth offering in the fire which is woman,
when the waters become seed. —S.

(5) As long as the fruit of the work continues, which

had been the cause of his having assumed his present
body.—S.
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Then they (1) take him (2) tc the fire; his fire
becomes fire: his fuel. fuel ; his smoke, smoke; his
flame, flame ; his coals, coals; his sparks, sparks. The
gods offer man in this fire. From this offering, man in
radiant eplendour springs forth.

(1) The Rtviks or priests, performing the last
rites.—S.

(2) The deceased who in this case is himself the
offering.—S.

15. 7 7 wgdafgd At ko3 wgix GggIed
asfatfudngeafadissg  SgamoqEAIERIoTgeT-
qreoAEIgEeeiEa ufa Ay Y@ JaoiEl-
FR@AR@ETd aFITaFgetl G 0 SESIRA
aaafy AY AFSTRY 9l qUddl agied st A
gauafa: |l

Those (1) who have this knowledge (2), and those
who in the forest (3) meditate with faith on truth (4),
obtain the flame (5), from the flame the day ; from the
day the light half of the moon ; from the light half of
the moon the six months when the sun moves to the
north ; from those months the world of the gods; from
the world of the gods the sun; from the sun the world
of the lightning. Those who have obtained the world
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of the lightning, are removed by the Purusa created by
the mind (6) to the Brahma worlds (7). In those
Brahma worlds exalted they live infinite years. For
them, there is no return (to this world) (8).

(1) The present section replies to the first question
and to part of the fifth, nz., " Dost thou know, in what way
the creatures, departing this life proceed on different
roads " and ‘‘ Dost thou know the means of obtaining the
road which is called Devayana ' ?

(2) Those who thus know. The knowledge does not
refer to one of those fires only, but to the five fires together,
as is evident from the Chha. U., where (5, 10, 10) the
knowledge of the five first is expressly mentioned with
reference to the same topic. The knowledge concerns the
nature of those first and not the comparisons, which are
only made for the sake of extolling the fire-sacrifice. But
how are those who thus know ? not the householders in
general ; for those among them who have not the knowledge
of the five fires, are to gain the worlds of smoke as the
fruit, etc., resulting from sacrifice, gifts and austerity, (16).
Not those who have retired to the forest, nor religious
mendicants ; for they are mentioned in the passage of the
text immediately following, “those who in the forest,” and
the knowledge of the five fires has connection with the work
of the householders, and not with that of hermits, or
religious mendicants. Nor lastiy the Brahmacaris, be-
cause their entering upon the northern path is proved by
the Smrti. Therefore the words * those who know,” refer
to the house-holders who have a knowledge of the five
fires.—S.

(3) Those who in the forest, viz., those who have
retired from the wor.d to the forest (the vanaprasthas,) and
also the religious mendicants (Parivrajakas).

(4) Who meditate on truth, that is to say on truth,
that is to say on Brahman in the form of Hiranpyagarbha,
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not such as meditate with faith simply. As long as the
householders have not the knowledge of the five fires, or of
Brahman, so long, after the fifth offering in the gradual
order of those offerings has been performed, they are again
born from the fire of woman, and on their return to this
world they perform again ceremonial work. By means of
this work they go again in the gradual procession from one
world to another up to the worid of the forefathers, and
from there backwards in the reverse order to this world.
Here, being again born from the fire of woman, the same
circle is to be described like the continual rotation of a
water-wheel. —S.

(5) Flame means here the tutelary deity of the fire,
and so the terms “‘ the day,” ' the light half of the moon,”
the tutelary deities of the day, etc.

(6) By Brahman.—S.

(7) The Brahma worlds, the plural refers either to
different regions in the Brahma world, which is only one, or
to the difference of the rewards, derived from different
modes of meditation.-—S.

(8) That to say, there is no return for them during
the present duration of the world, but they return of course
on a new creation, as absolute liberation from transmigration,
is only the effect from the knowledge of Brahman, while
the knowledge here in question is merely a knowledge of
the five fires, or of Brahman in the form of Hiranyagarbha.
This view is clear from the whole doctrine of this Upanisad,
and does not require any further proof ; but S. wastes much
ingenuity to prove it from the form of language of another
passage, where the ‘‘not return’’ has the addition “to
this world ”.

16. @17 ¥ 339 FAA qual IwFAFa J gaafudaata
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B 54
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Again (1), those who conquer the worlds by
sacrifice, gifts and austerity (2), obtain smoxe (3),
from smoke night; from night the dark half of the
moon ; from the dark half of the moon the six months
when the sun moves to the south; from those months
the world of the forefathers; from the world of the
forefathers the moon. Having obtained the moon, they
become food. As (the offering priests) consume (again
and again) king Soma, saying, do increase, and do
decrease, so the gods consume them there (4). When
that (fruit of their works) ceases, then they obtain the
ether, from the ether the air, from the air rain, from
rain the earth. Having obtained the earth, they be-
come food (5). Again they are offered in the fire of
man ; hence they are born in the fire of woman.
Proceeding from world to world, they return in
this way again and again. Again, those who do
not know those roads, become worms, locusts and
gnats (6).

(1) Thoese householders, who have not the know=
ledge of the five fires.
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(2) S. says that “gifts and austerity ™ do not refer
to such as_are enjoined by the Vedas, as they would be
included in “ sacrifice”.

(3) The deities of smoke, etc.

(4) As the offering priests consume again and again
the Soma juice, so the performers of rites who are the
supporters of the gods by sacrifices, ete., on their obtaining
new bodies in the Soma world, are turned back again and
again to this worid for the performance of troublesome work
by the gods, from whom they receive such rewards as are in
correspondence with their work.—S. And thereby is
answered the second-half of the fifth question.

(5) This is the reply to the second question.

(6) The answer to the third question.

THIRD BRAHMANA

L @ 2: ®Add AgengAficgaanga SIggamnee guar
FRAEHTEGA TAGEY Fy Ay a1 gaied
w7 &9 qRage aitfecnfaguanmam oftedial-
FAISA GLEFA JK@] A0 Aege ET goRi-
el Jarecaly IragieadE) afea geaeE S |
FsE A gaf 3 W gan 94 slEdaRg
@l | a1 fared faogass Rawof g | af an
ga®@ 1T I geugHag & ||

Whoever desires (1) to obtain greatness, (has to
perform the following rite). At the time when the sun
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moves to the north on an auspicious day of the light
half of the moon, the twelfth day of his performing the
vow named Upasad (2), after he has gathered and
mixed together all kinds of herbs and fruits in a shell-
shaped vessel or in a spoon, either made of the wood of
the conglomerate fig-tree ; after he has sprinkled with
water (the place of offering), placed the cow-dung, light-
ened the fire spread (the kusa grass), cleaned the covered
ghee, and taken the mixture at the time of a male star,
he performs the offering (3), (saying),—* To all the gods
of crooked mind who under thy control, O Jataveda (4),
obstruct man’s desire, do I offer a share (of the sacrifice).
Satisfied, let them satisfy me with all desires. Svaha
to the goddess of crooked mind who under the thought
that she is the upholder (of all) has taken refuge to
thee; to this deity who is the accomplisher of all, I
offer a part of the ghee, Svaha !

(1) The ultimate effect, derived from knowledge and
work, has been declared. Knowiedge is independent of any
other thing, but work depends both upon the wealth of gods
and upon that of man. For the sake of work, therefore,
wealth must be acquired, and this by means unaccompanied
with sin. For the acquirement of weaith the ceremony,
called Mantha, is ordained, in order that greatness be
obtained ; for wealth is the consequence of greatness.—S.

(2) The vow which is called Upasad is part of the
Votistoma rites, and consists in limiting the food for a
period of twelve days taking the first day as much milk as
is contained in one udder of a cow, the second as is contain-
ed in two, the third in three, and the fourth in four, then
on the fifth again taking three, and so down to one, when
again one is added on each successive day.—S. :



BRHADARANYAKA-UPANISAD 429

(3) Then while offering ghee, he speaks the following
Mantras.—S.

(4) Fire.

2. NAPA c@El YT ARIN oA A axgIngaard
gong €3ET afsE EReR gar ey ave-
Fugqafl a9 EET gRgA SqRER goar Ay
grgangaaf TGN €qIg §9% RN g Ay
gx@anIAafy A EEISTaA aRgn gear
A= G« EangaaRl aay eagr GWc TarRaa gar
AeY  guEEngAaRl \aq  eaRad  genr aey
quganaaafa ||

“Svaha to the eldest, Svaha to the best !™ (1) with
these words offering to the fire, he drops the remainder
(of the ghee) into the churning vessel. ¢ Svaha to life,
Svaha to what is firmly founded !” with these words
offering to the fire, he drops the remainder (of the ghee)
into the churning vessel. ‘'‘ Svaha to speech, Svaha to
the standing place!” with these words offering to the
fire, he drops the remainder (of the ghee) into the
churning vessel. *“ Svaha to the eye, Svaha to the trea-
sire!” with these words offering to the fire, he drops
the remainder of the ghee into the churning vessel.
““Svaha to the ear, Svaha to the place of refuge ! ” with
these words offering to the fire, he drops the remainder
(of the ghee) into the churning vessel. * Svaha to the
mind, Svaha to the source of procreation !” with these
words offering to the fire, he drops the remainder
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{of the ghee) into the churning vessel. ‘“Svaha to
the seed | ” with these words offering to the fire, he
drops the remainder (of the ghee) into the churning
vessel.
(1) The eldest and the best is life. Compare this
passage with 6, 1, 1. —6.
3. I TARER gear weY guganaaafy aWE @rRan
g oY Gxgaugaf ¥ TEREW g ey
geegrgaafy ga: TR N g avY gRes-
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W €A TARER e WY geangaad san
RN g1 AeY gxEaAgaarg g anant
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“Svaha to the fire !” with these words offering to
the fire, he drops the remainder (of the ghee) into. the
churning vessel. ‘“Svaha to Soma !” with these words
offering to the fire, he drops the remainder (of the ghee)
into the churning vessel. “Svaha to the earth !” with
these words offering to the fire, he drops the remainder
(of the ghee) into the churning vessel. "* Svaha to the
atmosphere |’ with these words offering to the fire, he
drops the remainder (of the ghee) into the churning
vessel. *“ Svaha to the heavens!” with these words
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offering to the fire, he drops the remainder (of the ghee)
into the churning vessel. ‘‘Svaha to the earth, to
the atmosphere and to the heavens!” with these words
offering to the fire, he drops the remainder (of the ghee)
into the churning vessel. ‘“ Svaha to the Brahman!”
with these words offering to the fire, he drops the
remainder (of the ghee) into the churning vessel.
“Svaha to the Ksattra,” with these words offering to
the fire, he drops the remainder (of the ghee) into the
churning vessel. *“Svaha to the past!” with these
words offering to the fire, he drops the remainder (of
the ghee) into the churning vessel. ‘“ Svaha to the
future ! ” with these words offering to the fire, he drops
the remainder (of the ghee) into the churning vessel.
“Svaha to the universe!” with these words offering to
the fire he drops the remainder (of the ghee) into the
churning vessel. “Svaha to alll” with these words
offering to the fire, he drops the remainder (of the ghee)
into the churning vessel. ‘““Swaha to Prajapati” with
these words offering to the fire, he drops the remainder
(of the ghee) into the charning vessel.

4. sjafmgaf smef saeafa qUmla SEsaREdRawAra
figanfa  Rfranomegdiguegdiamanfa sfaaafs
gaIfaReEE adaafa e sramefe sl
fraamfy gasisehfa |l

Then he touches that (mixture saying), * Thou art
moveable (1) ; thou art resplendent (2), thou art full (3) ;



432 THE TWELVE PRINCIPAL UPANISADS

thou art unshaken (4); thou art the one pervader of
this (universe) ; thou art proclaimed (5); thou art
proclaimed again (6) ; thou art sung (7); thou art sung
again (8) ; thou art sounded (9) ; thou art resounded (10) ;
thou shinest in the cloud (11); thou art pervading;
thou art powerful; thou art food (12); thou art
splendour (13); thou art destruction (14); thou art
identity.”

(1) Moveable, because life is moveable, and thou art
of the same nature as life.—A. G.

(2) Because fire, the same as thou, is so.—A. G.

(3) In thy nature as Brahman.—A. G.

(4) In thy likeness of the sky.—A. G.

(5) By the Prastota at the commencement of the
sacrifice.—A. G.

(6) By the same in its middle.—A. G.

(7) By the Udgata at the commencement of the
sacrifice.—A. G.

(8) By the same in its middle.—A. G.
(9) By the Adhvaryu.—A. G.
(10) By the Agnidhra.—A. G.

(11) According to A.G.s explanation; Literally, in
what is moist. .

(12) Food, represented by Soma, all things to be
enjoyed.—A. G.

" (13) Splendour as represented by fire, in its nature as
consumer.—A. G.

(14) Destroyer, being the cause of destruction of all
things according to their relation to the soul and to
the deities.—A. G.
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Then he raises that (mixture, saying),—‘ Thou
thinkest (of all); we think of thy greatness; for he is
king, lord and sovereign. Let him, the king and lord,
make me a sovereign.”

6. sqaramly aeafigaiod agarar kA WY ek
farag: mefd: gecdmdy: €@Er wt 3ae
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Then heé eats (1) that (mixture, and with the
words),—* Let us reflect on the adorable light of Savita,”
(viz.) May the winds convey happiness ; may the rivers
drop happiness; may the herbs be of sweet juice to us.
“Svaha to the earth!” let him take the first morsel.
(With the words),—* Let us reflect on the adorable
light of savita,” (viz.). May the night, yea even the
morning-dawns (bring us) happiness, (may be fraught
with happiness) the dust of the earth. May the heavens,

our father, (bring us) happiness. “Svaha to the
B 65
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atmosphere |” (let him take the second morsel). With
the words,—* (Let us reflect on the adorable light of
Savita) who quickens our understanding, (viz.) May
Vanaspati (bring) us happiness; may the sun (bring) us
happiness ;. may his rays (bring) us happiness. Svaha
to the heavens!” let him take the third morsel. And
having repeated the whole Savitri and all the benedic-
tions (2), he says at the close (of the rite), “ May I
become this all, Svaha to the earth, the atmosphere and
the heavens!” Then having sipped (water) and cleaned
his hands, he touches the fire with his thigh, his head
turned towards the east. (Then) in the morning dawn
he adores Aditya (with the Mantra),— Thou art the
one lotus of the quarters; may I become the one lotus
of men.” As he (before) approached the fire, so he
(again) approaches it with the thigh, and after being
seated, he mutters the school (3).

(1) He shall gradually take three morsels. With the
first morsel he shall recite the first foot of the Gayatri and
the first sacred word (Bhu), with the second the second foot
and the second sacred word (Bhuvah), and with the third
the third Yoot and the third sacred (Svah). After he has
muttered the three sacred words, he should ciean the vessel,

in which he has dropped the remainder of the ghee, and
drink this in silence.—S.

(2) He eats the fourth morsel..—A. G.
(3) The succession of teachers and disciples.

7. aRagEeR  WRNESERaE  AigaeEaEedaa

IFAAE I A T el FHREERGEE:
WG g | -



BRHADARANYAKA-UPANISAD 435

Uddalaka Aruni having explained this (mixture) to
his disciple, Yajnavalkya, of the Vajasaneya school,
said,—*“ Whoever pours it on a dry trunk, (will see) its
branches rise and its leaves spring forth.”

8. cadRd qi9EIA  JIFAEF AgRM  SgEEEqaI
SFaErEfy 4 gax gok eqo) MiEwREsEn
qUR: g |

Yajﬁavalkya' of the Vajasaneya school, having ex-
plained this (mixture) to his disciple, Madhuka Paingya,
said,—* Whoever pours it on a dry trunk, (will see) its
branches rise and its leaves spring forth.”

9. aHRa AgE: TgIREE AR sFaaiaa sFAaEiy
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Madhuka Paingya having explained this (mixture)
to his disciple, Cula Bhagavitti, said,—* Whoever pours
it on a dry trunk, (will see) its branches rise and its
leaves spring forth.”

10. waERa g wmfafasiagg smegomEERaias Fe-
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Cuala Bhagavitti, having taught this (mixture) to
his disciple, Janaki Ayasthuna, said,—* Whoever pours
it on a dry trunk, (will see) its branches rise and its
leaves spring forth.”
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Janaki Ayasthuna having explained this (mixture)
to his disciple, Satyakama Jabala, said,—* Whoever
pours it on a dry trunk, (will see) its branches rise and
its leaves spring forth.”

12. wag a aaFm SERIsEAAfT SRaEETy 7 g
g% ey fAREsRceE:r SRy TS
RIAGAE FEedNfad ar A |

Satyakama Jabala having explained this (mixture)
to his disciples, said,—* Whoever places it on a dry
trunk, (will see) its branches rise, and its leaves spring
forth. Let none teach it to one who is not a son, or a
disciple.”

13. 9gligrall wacdigrat: &9 WHigraang  sigeat g6
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There should be four things made of the wood of
the conglomerate fig-tree, the Sruva (1), the Camasa (2),
the sacrificial wood. and the two churning vessels;
there should be ten kinds of cultivated seeds, viz., rice,
barley, sesamum—seed, kidney beans, millet (3), panick
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seed, wheat, lentil, pulse and vetch. When they are
ground down, and sprinkled with curdled milk, honey
and ghee, he shall offer the clarified butter.

(1) A kind of ladle with which the ghee is taken
when offered to the fire.

(2) Another kind of ladle, to be put in the water used
for the sacrifice.

(3) Anu, a sort of corn of very small seed, which is
called China in Bengali.

FOURTH BRAHMANA

Logsi & sqamr gfgdt @ gfusmr sndisqmsad
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w@: |

Verily, of created things here earth is the essence;
of earth, water; of water, plants: of plants, flowers;
of flowers, fruits; of fruits, man (Purusa); of man,
semen.

2.9 g gWofadwied geaeR gfasi deqaEif |
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Prajapati (‘ Lord of creatures’) bethought himself :
* Come, let me provide him a firm basis!’ So he created
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woman. When he had created her, he revered her
below.—Therefore one should revere woman below.—He
stretched out for himself that stone which prOJects
With that he impregnated her.

3. qen Ao S aRanitman afE) suagEdy
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Her lap is a sacrificial altar; her hairs, the
sacrificial grass; her skin, the soma-press. The two
lips of the wvulva are the fire in the middle. Verily,
indeed, as great as is the world of him who sacrifices
with the Vajapeya (‘Strength-libation’) sacrifice, so
great is the world of him who practises sexual inter-
course, knowing this ; he turns the good deeds of women
to himself. But he who practises sexual intercourse
without knowing this—women turn his good deeds unto
themselves.

4. ¢ag @1 3 dRgigEew IRORRGR € 3 AREEE
Az AiRdg @ 4 dRgEgAREiRG g Azl
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5. aafugieg @1 w=da =0sT @ gdmeRdgde-
feaqaEy g dia 1ge gl Akafead gasdw:
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This, verily, indeed, it was that Uddalaka Aruni
knew when he said :

This, verily, indeed, it was that Naka Maudgalya
knew when he said:

This, verily. indeed, it was that Kumaraharita
knew when he said: ‘Many mortal men, Brahmans by
descent, go forth from this world, impotent and devoid
of merit, namely those who practise sexual intercourse
without knowing this.’

(If) even this much semen is spilled, whether of
one asleep or of one awake, 5. then he should touch it,
or (without touching) repeat :

-
What semen has of mine to earth been spilt now,.
Whate’er to herb has flowed, whate’er to water—

This very semen I reclaim !

Again to me let vigor come !

Again, my strength ; again, my glow!
Again the altars and the fire

Be found in their accustomed place!

Having spoken thus, he should take it with ring-
finger and thumb, and rub it on between his breasts or

his eye brows.

6. @1y A% ARAA TRIRMAETRT Aft A9 gfed aam
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Now, if one should see himself in water, he should
recite over it the formula: ‘In me be vigor, power,
beauty, wealth, merit !’

This, verily, indeed, is loveliness among women:
when (a woman) has removed the (soiled) clothes of her
impurity. Therefore when she has removed the
(soiled) clothes of her impurity and is beautifal, one
should approach and invite her.

7.9 2R A UcREATGIRONTT |1 Fged N9
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If she should not grant him his desire, he should
bribe her. If she still does not grant him his desire, he
should hit her with a stick or with his hand, and over-
come her, saying: ‘ With power, with glory I take
away your glory !’ Thus she becomes inglorious.

8. @1 2z zRFRAN ¥ amEr 3y «aEfy
gRifeaaEg waa: |

If she should yield to him, he says: ‘ With power,
with glory I give you glory !’ Thus they two become
glorious. ‘

9. g affsocamdd A oeamd fagm gea gae
duriveqnear sfags Suaglegcavare gzaafy
qEy | 8 cangsvash feafigifia agame
adifq |
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The woman whom one may desire with the thought,
‘May she enjoy love with me !’—after coming together
with her, joining mouth with mouth, and stroking her
lap, he should mutter :

Thou that from every limb art come,
That from the heart art generate,
Thou art the essence of the limbs !

Distract this woman here in me,
As if by poisoned arrow pierced !

10. 31 mfasaw wd afidfa gemed fagm g@a gex
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Now, the woman whom one may desire with the
thought, ‘ May she not conceive offspring ! '—after coming
together with her and joining .mouth with mouth, he
should first inhale, then exhale, and say : ‘ With power,
with semen, I reclaim the semen from you!’ Thus she
comes to be without seed.

11. atg aifysaeeaf aemmd fagrg g@a gex qun-
qremifogifEiezge 3 Yaar XA ggHfa nfbody
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Now, the woman whom one may desire with the
thought, ‘ May she conceive !’'—after coming together
with her and joining mouth with mouth, he should
first exhale, then inhale, and say: ¢ With power, with
semen, I deposit semen in you!’ Thus she becomeés

pregnant.
B 56
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sgsyIfafa an affgsaie: g srdsafii
an  afgseitegsy 9 sEdsafif aw
afigseifiuamua a siesaiff @ ar o
ffifeal  ggdisca@acdf afd  Bgream:
i aeRdAREgtEae o AqzEfeaga
Rafaeqqr wafq |

Now, if one’s wife have a paramour, and he hate
him, let him put fire in an unannealed vessel, spread
out a row of reed arrows in inverse order, and therein
sacrifice in inverse order those reed arrows, their heads
ameared with ghee, saying: ‘

*You have made a libation in my fire! I take
away your inbreath and out-breath (pranapanau)—you,
so-and-so !

You have made a libation in my fire! I take away
your sons and cattle—you, so-and-so !

You have made a libation in my fire! I take away
your sacrifices and meritorious deeds—you, so-and-so !

You have made a libation in my fire! I take away
your hope and expectation—you, so-and-so !’

Verily, he whom a Brahman who knows this
ourses—he departs from this world impotent and devoid
of merit. Therefore one should not desire sport with
the spouse of a person learned in sacred lore (srotriya)
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who knows this, for indeed he who knows this becomes
superior.

13, o9 7e3 SmmEd faedead #4@9 fEggaamr a@i
9 A FIGTRFANRATAIT AT AEFIAAA |

Now, when the monthly sickness comes upon any
one’s wife, for ‘three days she should not drink from a
metal cup, nor put on fresh clothes. Neither a low-
caste man nor a low-caste woman should touch her.
At the end of the three nights she should bathe and
should have rice threshed.

14. g 7 =g & A J¥a Iagadia gaagRaRi
e qiafrear affsararsfaamiad safas |

In case one wishes, ‘That a white son be born to
me ! that he may be able to .repeat a Veda! that he
may attain the full length of life |’—they two should
have rice cooked with milk and should eat it prepared
with ghee. They two are likely to beget (him).

15. w1 7 geegAl A afue: g S99 & gEgeEda
gaarRaiiRfy zeded Trafear affwearshaad-
a0 qafad |

Now, in case one wishes, ‘ That a tawny son with
reddish-brown eyes be born to me! that he may be
able to recite two Vedas! that he may attain the full
length of life!’—they two should have rice cooked
with sour milk and should eat it prepared with ghee.
They two are likely to beget (him).
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16. @7 9 I=3¢gA A 2WI AR I¥a Heagaggda
ganRaiegdied graficar afsaeausfamadiad
safiad |

Now, in case one wishes, ‘ That a swarthy son with
red eyes be born to me! that he may be able to repeat
three Vedas! that he may attain the full length of
life I’—they two should have rice boiled with water and
should eat it prepared with ghee. They two are likely
to beget (him).

17. o1 7 g=3efkar & qfvear Idq saagRafdfy fted
qrafyear affsaequafigadal safiad |

Now, in case one wishes, ‘ That a learned (pandita)
daughter be born to me! that she may attain the full
length of life!"—they two should have rice boiled with
sesame and should eat it prepared with ghee. They
two are likely to beget (her).

18, w1y g geqar A oftsar farfia: afafemm: gafa
19 wifsar 9¥a galdgAggda esaERafy
aEled  gqrafcar |fsaeansfaadisad safg ar
Aoy ar§ oy ar |

Now, in case one wishes. ‘That a son, learned,
famed, a frequenter of council-asemblies, a speaker
of discourse desired to be heard, be born to me!
that he be able to repeat all the Vedas! that
he attain the full length of life !"—they two should have
rice boiled with meat and should eat it prepared with
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ghee. They two are likely to beget (him), with meat,
either veal or beef.

19. spfaE ea@diqmmared Afscar eqRqmeqIgd
RINY ®EIgATT @Rl 3ad  gfiy gaggad
@Rl geg qal grdaEn gresi gaed
quoft 3gqE qfear 4a7 Broeaatagia FaEars-
“yfass agedt & S var gy |

Now, toward morning, having prepared melted
butter in the manner of the Sthalipaka,! he takes of the
Sthalipaka and makes a libation, saying: “To Agni,
hail! To Anumati, hail! To the god Savitri
(‘Enlivener !’ the sun), whose is true procreation (satya-
prasava), hail !” Having made the libation, he takes and
eats. Having eaten, he offers to the other (i.e., to
her). :Having washed his hands, he fills a vessel with
water and therewith sprinkles her thrice, saying:

Arise from hence, Vigvavasu !
Some other choicer maiden seek !
This wife together with her lord—
20. sHaMMITASAISEARN @ €1« |1 cananIsE amgarea
wTcd Awg ol @ aRR gwwEd 9 W@
ZaEs 938 g3 frag g |

Then he comes to her and says:

This man (ama) am I; that woman (sa), thou!
That woman, thou ; this man am I!

1 ¢ Pot-of-cooked-food.’
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I am the Saman; thou, the Rg!
T am the heaven; thou, the earth!

Come, let us two together clasp !
Together let us semen mix,
A male, a son for to procure !

FaiE S (emafa fEfedal aEgfE gfa qeamd
fagid g@F  gaEx @4 BREmgRmmgats |
fasopaifes #egag camr wuifn fowsg | wnfesg
gamafaaiar wd garg ¥ | 0d 9fy fadafe ad 8
gygH | T F At TIAET goRESt |

Then he spreads apart her thighs, saying: ‘ Spread
yourselves apart, heaven and earth !’ Coming together
with her and joining mouth with mouth, he strokes her
three times as the hair lies, saying :

22.

Let Visnu make the womb prepared !
Let Tvastr shape the various forms !
Prajapati—let him pour in!

Let Dhatr place the germ for thee!

O Sinivali, give the germ ;

O give the germ, thou broad-tressed dame !
Let the Twin Gods implace thy germ—
The Asvins, crowned with lotus-wreaths !

feronel ol areai famegamPadl | & 3 0¥ gaeR
TR M gad | awrsfmat gl a1 GiRSEw
afaofy | qigfesi aar 79 g 08 qaifa Asamaf |

With twain attrition-sticks of gold,
The Agvin Twins twirl forth a flame ;
'Tis such a germ we beg for thee,

In the tenth month to be brought forth.
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As earth contains the germ of Fire (agni),
As heaven is pregnant with the Storm (indra),
As of the points the Wind (rayu) is germ,
E'en so a germ I place in thee,

So-and-so!

23, @rgedwfzeaafa a0 ag: Rfoficafrgaf |3a: |

eq1 J N9 ¢Ag dgiag S | 3REEAE AW Fa
qite: gaftes: | afmeg fasfE midn gEusagfy |

When she is about to bring forth, he sprinkles her
with water, saying:
Like as the wind doth agitate
A lotus pond on every side,

So also let thy fetus stir.
Let it come with its chorion.

This fold of Indra’s has been made

With barricade, enclosed around.

O Indra, cause him to come forth—

The after-birth along with babe !

24, SRSHGIEAEIIE WM FRE  INIISAK §g

geZIFaEEd  JetAage  JAIgAYE: €
X | wEfqEa A1 sHedd gsar 9 gy @ |
afy gomwecafl aaEr JEIM €l | geRAmaaRsE
g1 ~gafgiwT | Afskeasghgifeas< ggd #0g
a: @Rty |

(When the child is born) let him light a fire, and
placing it on his lap, and taking curdled milk mixed
with clarified butter in a goblet, he offers repeatedly of
the curdled milk and clarified butter, (saying),—‘* May
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I, magnified (by this son) in this house, support a thou-
sand (men). When he has obtained offspring, let there
be no loss of prosperities in offspring and in cattle.
Svaha! I offer with my mind to thee my vital airs.
Svaha ! May the wise Agni who fulfils all desires right
for us any work which ought not to have been done, or
any work which ought to have been done in this rite.”

25, spqieg afol wmafafam araiffa By gfmgaas
gfaeafida sraso aafa qEy 2aif gEed
zaify eaeq aaifa e @& ad cafy gamify |

Then, putting (his mouth) near the child’s rignt ear,
he mutters three times, * Speech, speech !” Then, taking
curdled milk, honey and clarified butter together with
unmixed gold, he feeds it (saying),—" I give thee the
earth, I give thee the atmosphere, I give thee the
heavens. 1 give thee all, earth, atmosphere and
heavens.”

26. sy Am wOfa s azer agaEdE A waf |

Then he gives him the name * Veda,” which is his
secret name.

27. W9 A 939 T4 99=sfa gEd @A 3ma@l Q@
garqda fasr geaf amaion A e agfe: gase
greafa afeg araaswify |

Then giving him to his mother, he makes him take

the breast (saying),—“ O Sarasvati, enter for the suck-
ling (of the child) into this (breast of the mother) thy:
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breast, which is fruitful, the support (of all creatures), the
giver of jewels, the knower of wealth, and the liberal
donor, by which thou causeth to grow all that is
desirable.”

28. sren wrawlmead e AaEenh R fieashsad |
ar ¢d digdt wg gea AedswRfa d a
camgifafyar aangfafiqmg) sany: ot aq wsi
giafepm A9l sEaTdd 9 AR AwEored R

Sraq 3 |
Then he addresses the child’'s mother with this
Mantra,—* Thou art worthy of praise, thou art like

Maittravaruni. Thou, who hast born to the strong a
strong (son), be strong, thou who giveth us a strong
(son).” Of him people may say,—* Thou indeed excellest
thy father, thou indeed excellest thy grand-father.” The
son born to a Brahmana who has this knowledge,
obtains the highest goal by prosperity, fame and the
glory of a Brahmana.

FIFTH BRAHMANA

1. g gwa:  ofgadgs:  s@EdgacR@EgE
MNadigaziedgn  angchgTzEsigs: qr-
gaRqEITdg  AveaEdgIATEaRigE:  grEd-
PRI FAEAgAREENg: -

B &7
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YRR ASFHGAT FARTAGAT Farqgs:
GodgAg FNGAF RKGG: |

Now the school. The son of Pautimasi succeeded
the son of Katyayani,—the son of Katyayani the son of
Gautami,—the son of Gautami the son of Bharadvaji,—
the son of Bharadvaji the son of Parasari,—the son of
Parasari the son of Aupasvasti,—the son of Aupasvasti
the son of Parawari,—the son of Parasari the son of
Katyayani,—the son of Katyayani the son of Kauysiki,—
the son of Kausiki the son of Alambi and the son of
Vaiyaghrapadi,—the son of Vaiyaghrapadi the son of
Kanvi and the son of Kapi—the son of Kapi,

2. sigaEEEgE MaNgHaangE AEsggEs-
9% QIAgARIIURAGA g gy a1y-
FAGARTURAGAT  ARTEONGAZHIEINGST FrTaof-
GGG Mgz Mg
93 GiFdgAcaizdigd A@EaEdgIZEeaEdl-
g3 FEigAIg@SFENgEl arEedgarsEsgar avg-
RENGAFAVEHEANGA  AOGHIGATFAOGRIG: JT-
fredigarssitedga ufiadigar-arfiadg wigs)-
eirrcedl o e (E-Chicioe D (E:C i e e e
gARTIAIg: SRFgHEREEN g grhadn-
gATHiErga: aisfidigmegisiaiga: qrhgaar-
giarfaa: grdiea stguEomguan Sagugh: |

The son of Atreyl,—the son of AtreyI the son of
GautamI,—the son of Gautami the son of Bharadvaji,—
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the son of Bharadvaji the son of Parasari—the son of
Parasari the son of Vatsi,—the son of Vatsi, the son of
Paravari,-—the son of Parasari the son of Varkaruni—
the son of Varkarunithe son of Varkaruni—the son of
Varkaruni the son of Artabhagi,—the son of Artabhag!
the son of Saungi,—the son of Saungi the son of
Sankrti,—the son of Sankrti the son of Alambayani,—
the son of Alambayani the son of Alambi,—the son of
Alambi the son of Jayanti,~—the son of Jayantl the son
of Mandukayani,—the son of Mandukiyani the son of
Manpduki,—the son of Manduki the son of Sandili,-—the
son of Sandili the son of Rathitari,—the son ot Rathitari
the son of Bhaluki,—the son of Bhaluki the two sons of
Kraunciki,—the two sons of Kraunciki the son of
Vaidabhrti,—the son of Vaidabhrti the son of Karsa-
keyi,——the son of Karsakeyi the son of Pracinayogi,—
the son of Pracinayogi the son of Sanjivi,—the son of
Safijivi the son of Prasni,—the son of Prasni Asura-
yana,—Asurayana Asuri,— Asuri,

3. JRATFNAIFAHT SSHIGEIFRISANIET STITETIN:
g2 ghElamaar arsgar fagaar ararmisgan-
sArsAisfagrTanITEfadr armon eRacwRmamERa:
w2 RRIcEETeIeT:  RET AR
Fzaq1 agfmatar amfevoar snfeqvaifzanfzaraf
gFf gsiefr AI9ER37 AFTERAIENETy |

Yajnavalkya,—Yajdavalkya Uddalaka,—Uddalaka
Aruna,—Aruna Upavesi,—Upavesi  Kusri,—~Kusri
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Vajasravas,—VAajasravas Jihvavan Badhyoga Jihvavan
Badhyoga Asita Vargagana,—Asita Varsagana Harita
Kagyapa,—Harita Kasyapa Silpa Kagyapa,—Silpa
Kagyapa Kasyapa-Naidhruvi,—Kasyapa Naidhruvi,
Vak—Vak Ambhini,—Ambhini Aditya. These Mantras
of the white Yajur, which are derived from Aditya,
have been declared by Yajhavalkya of the Vijasaneya
school.

4. garaar @ihdigmeaisidign  angamAnvgR™fmive-
SgIFAUESA: FicaTcnica AfscamiRaatnharraomar-
o 1) HE T St o I | R 1 4 2 R O
FHAFTIE UTAEAAATFAT THCTEAITEGUHI-
FYAIGE  FEANT:  GEGA:  GSqfOHEOn S
ERE A ICEHE

From (Prajapati until the son of Sanjivi is the
same (succession to teachers) (1). The son of Sanjivi
succeeded Mandukayani,—Mandukayani Mandavya,—
Mandavya Kautsa,—Kautsa Mahitthi,—Mahitthi Va-
-makakyayana,—Vamakaksayana Sandilya,—Sandilya
Vatsya—Vatsya Kusri,—Kusri Yajiavacas Rajastamba-
yana,—Yajhavacas Rajastambayana Tura Kavaseya,—
Tura Kavaseya Prajapati,—Prajapati Brahman. Brah-
man is the self-existent. Salutation to Brahman !

(1) In all the Vajasaneyi schools.

Printed by A. K, Sitarama Shastri, at the Vasanta Prees, Adyar, Madras
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