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| ^  INTRODUCTION,

This (Tpaniijad forms part of a Br&hmana called Chh&ndogya BrAh- 
mapa or the Ritual of the chanters (ga) of the Hymns (ohhandas). ttftjendra 
Lala Mitra was the first discoverer of this Brahmana and he describes 
it thus : —

“  Manuscripts of the work are easily available hut as yet we have 
seen no commentary attached to the Brahmana portion of any of them.

■ According to general acceptation, the work embraces ten chapters, 
of which the first two are reckoned to be the Brab maria and the rest 
is known under the name of Chh&ndogya Opanisad, In thoir arrangement 
and style the two portions differ greatly, and judged by them they appear 
to be productions of very different ages, though both are evidently relics 
of pretty remote antiquity. Of the two chapters of the Chhandogya Brail- 
rnaria, the first includes eight suktas ('hymns) on the ceremony of marriage, 
and the rites necessary to be observed at the birth of a child. The 

», first Sukta is intended to be recited when offering an oblation to Agni 
on the occasion of a marriage, and its object is to pray for prosperity 
ir behalf of the married couple. The second prays for long life, kind 

k ' relatives, and numerous progeny. The third is the marriage pledge 
- by which the contracting parties bind themselves to each other. Ids 

spirit may be guessed from a single verse. In talking of the unanimity 
. with which they will dwell, the bridegroom addresses hi., bride, ‘ What

ever is thy heart the same shall be mine, and this my heart shall be 
thine.’ The fourth and the fifth invoke Agni, Vayu, Chandramas and 

g S6 rya to bless the couple and ensure healthful progeny. The sixth is a 
mantra for offering an oblation on the birth of a child and the seventh and 

; the eighth are prayers for its being healthy, wealthy and powerful not 
| weak, poor and a mute, and to ensure a profusion o f wealth and milch cows.

“  The"first Sukta of the second chapter is addressed to the Earth, 
Agni and Indra, with a prayer for wealth, health and prosperity; the 
second, third, fourth, fifth and sixth are mantras for offering oblations 
to cattle, the manes, Silrya and divers dii minores. The seventh is a 

/curse upon worms, insects, flies and other nuisances, and the last, the 
concluding mantra of the marriage ceremony, in which a general blessing 
is invoked for all concerned.”

The Upanisad consists of the remaining part o f the Brahroana, and 
has thus eight Adhyayas out of the .whole ten. The first Adbyaya of the



^ ^ Q ftsw & d a r  the third Adhyaya of the Br&hmana contains thirteen KhAndas 
or sections. The Khanda first opens with the description of the Supreme 
God, called Udgitha, the Most High. It then describes the coining out. 
from Him of the great hierarchy of the Seven, namely, Ram ft, V&yu, Vftk, 
Rudra, Soma, Yaruna and Prithivi, presiding respectively over the 
seven planes of the Universe. Though for purposes of salvation, the 
knowledge of the Most High and love for Him are the essential requisites, 
yet unless one knows this cosmic gradation of the Dev at As, his idea of 
God would always be limited and not complete. YAyu plays a most 
important part in the system of Madhva. Fie is the great Saviour of 
humanity, nay of gods even. The high conception of this Groat Person 
of the Hindu Trinity (consisting of Udgitha the Most High, Rama and 
Vavu) will be understood by a close study of this section. The great 
difference between this Hindu conception of the Trinity and that of the 
modern Christianity is this that while the latter makes all the Three 
Persons equal, Madhva insists on the fact that RamA and Vftyu, though 

■: supremely high, are still inferior to the Most High.
* / Another point which Madhva brings out more clearly is that names

like Brahma, See., are applied not only to spirits of the good, hut. to those 
of evils also, not only to the Devas but to the Asuras also. The creation 
of the universe from the primary dyad, Yak and Prana, is similar to that 
mentioned in.the Pratfna Upanisad where Rayi occupies the same position 
as Vfik or Sarasvati or Rik does in this Upanisad. The word Cm is 
the most secret and holy name of the Lord. Its every letter has a mystic 
meaning. One must worship the Lord in this Om and through Vayu 
or Chief I ’rAna. Thus YAyu occupies in Madhva’s theology a somewhat 
analogous position as that of Christ among the, Christians. It is this 
which has made some persons think that Madhva is indebted to Christian- | 
itv for this doctrine. But to an impartial reader of the Upanisads, it 
would be clear, that the idea of Prana being the first horn of God, the 
great Saviour, and Meditator, did not originate with Madhva. hut is 
fairly deducible from the texts of the Upanisad. One may as well blame 
the Upanisad of having borrowed from Milton the story of the war in 
heaven, between angels of obedience and of pride, as blame Madhva of 
having’ borrowed his doctrines of grace, and salvation through V&yu, 
from Christianity. The war between Devas and Asuras lias always been 
a favourite topic of description with the Hindu theologians. The second 
Khanda of the Upanisad mentions this war, and shows how the Devas 
were constantly routed from all their strongholds, until they took refuge 
in the Lord and his Beloved Son, YAyu. Another point which Madhva

\l\ introduction, . | n y , >



out clearly is the kabaliatic explanation of various names. The 
|  ancient theory of words is that all words are primarily the names of 
| Qod aad mean ®od- ^  is only in their secondary sense that they have 

*  coine t0 be the liames of i*van and other heings and objects. This 
theory, (which remained merely a theory in the hands of ancient gram
marians like Patahjali, etc.; has been worked fuilv by Madhva He 
shows throughout the hook, how various names denote the attributes 
of the Lord, when analysed into their constituent parts into letters and 
syllables. The most striking feature to an occultist and mystic, however, 
18 the desorption of Svarfipa Delia, as given by Madhva. This highest 
body of the Jiva is made of PrAna, This is the body referred to in the 
Yoga Sutras, where the author says that in the state of Samadhi one 
remains in his Svarupa Deha. This is the body of Christ of the Christian 
mystic, the body that never perishes and which is so poetically described 
in Mnnti a .i of Khanda II of this AdhyAya. One who has fully understood 
this Prana will never fall into the mistake made by the modern Christians 
about the nature of Christ or by some neo-theosophists who think that 
Christ is an individual soul which animated the body of Master Mai treys, a 
disciple of the Lord Buddha. However high this Lord MaUrcya may be, 
he cannot be identified with. Christ or Prana, the Word that was in the 
beginning and from which the whole world was created The Prana 
alone is the Christ of the gnostics and the mystics. It is no limited 
personality which constitutes Pr&na, but a mysterious entity, the Beloved 
•Son of God, the Saviour of men and angels.

The sacred syllable Om is also called Udgitha, its proper pronun
ciation is the keynote to the acquisition of all occult powers.

The Third Khanda describes the cosmological aspect of this great 
Prana and his five forms.

Tiie fourth Khanda is a parable and shows how Durgit, the destroyer 
*o f ignorance, forced the Devas, by constantly driving them away from 

every kind of objective worship, into the interior realm of subjective 
worship, and thus attaining mukti. Durga, in this aspect, as the frightenor 
of Devas, may not look very amiable ; but it, is her constant hammering 
on the recalcitrant soul that makes the Jiva turn from outside to inside.

The Khanda fifth shows the meditation on Cm, oth er as a single 
syllable or as consisting of many syllables and their different results.

Kliandas C and 7 deal with the same meditation on the Lord, both 
in the nun and in the eye, cosmological and psychological. Madhva, of 
ipnrse, is a believer in a Personal God, and, as such, the description 
P  :he Golden Person in the sun, offers no difficulties to him. Max Muller

' 4 J
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ajakee a slight mistake in translating tlie word PugcJ&rika Kapytea by 
“  blue lotus ”  ; it does not mean blue lotus, but ‘ red lotus.’ The word 
KapyAsa is not sueli a bad comparison after all, as has been made out 
by fcW a ra ’a followers. The meaning given to it by Madliva is more 
reasonable and less objectionable than the translation “  the seat o f the 
monkey.”  This Klianda also shows that Vayu, tire Great Iraua, in 
the real ITdgAta, the Great Singer. It. is his. song that has built the 
worlds and universes, gross and subtle.

The 8th and Oth Khandas -.gain deal with the hierarchy. The 
words which are generally translated as tone, breath, food, water, heaven, 
earth, are explained by Madliva as names of the heads ;>f these hierarchies. 
Madliva is more consistent here than the older commentators. Even 
they have all taken the term AkAs'a which stands at the end of the 
above list, not to mean ‘ ether,’ but sometbing*totally different; namely, 
the- Supreme Brahman. If the last term of the order means Supreme 
Brahman, why should the other terms, which are also names of physical 
objects, m i generis with them, not mean Devas of different grades ?

The 10th and 11th Khandas describe the story of a famine stricken 
vagrant, but Seer, called Usasti and how be discomfited the proud priests 
of the king.

The 12th Khanda describes the so-called canine Udgitha or the - 
fidgitlia of the dogs. The dogs are ancient names of guardians of 
humanity and messengers that carry the dead. The description of the 
two dogs of Yama as given in the Ilig Yedu shows this. But the word 
rivan. which means dog, has been taken here in its etymological sense 
of breath or the breathing one. I have the authority of Snyana tor this, 
where in explaining this word in a Vedie Mantra; he interprets it as the 
name of Yayn. If Christ can be called the sheep of God or the lamb 
of God, there is nothing incongruous in calling Vayu, the hound of God.

The 13th Chapter deals with the so-called 13 sstobha syllables,
“  sounds used in the musical recitation of the Sfttnan hymns, probably 
to fill out the intervals in the music, for which there were no words in 
the hymns. These syllables are marked in the manuscripts of the Sim a 
Yea a, but their exact character and purpose are not quite clear.” The 
13 sounds are identified with the 13 names of the Lord and Madliva 
finds scope for his ingenuity in explaining how the very letters of these 
syllables denote the various names and attributes of the Lord.

f(yg|) __  m r m m t n w _____(ĝ
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j he second Adhyaya of the Chhandogya takes a step forward. It 
gives an additional attribute of God :— God is not only Impartial or 
same to all, but He is good to all. He is not only Slum, but He is Sndhu. 
Nature is not only Sima or uniform, (for no intelligent person can deny 
t!ie uniformity of Nature), but it is benevolent also, a fact which, many 
deny. But the thinking portion ol mankind are coming to the conclusion 
that Nature is good as well.ft

Next the Upanisad teaches a method of meditating on the Lord as 
Good, and Harmonious. The Lord has five aspects, called Pradyuunia, 
Vasitdeva, Narayann, Sahkarmna, and Ansruddha. These five forms per- 
vade the whole universe, animate and inanimate. The following table 
will show the five-fohl pervasion of the Lord : —

Pradyitmna, Vusudeva. NdnhjU'ia. Aniruddhu. Sankarxrt, m.
1 Earth ... Fire ... Sky ... Sun ... Heaven.
2 Heaven ... Sun ... sky ... Fire ... Earth.
J Wind ... Clouds ... Raining ... Thunder ... Ceasing to rain.
4 Clouds ... Rains ... River east ... River West ... Ocean.
5 Spring ... Summer ... Rains ... Autumn ... Winter,
ti Goats ... Sheep ... Cows ... Horses ... Man.
7 Smell .. Speecu ... Eye ... Gar ... Mind.

Then follows the seven-fold meditation : —
Pradynmna. VAmideoa. Vdrdha. Nardycata, Aniruddlui. Writ India. 8a Marfa, hi.
Hiu ... Para ... A ... # Ut ... Prati ... tlpa ... JVi
Presnnrise Sun risen... Sangave ... Mid-day ... Postmeridian Afternoon Sum of ...
Animals... Men ... Birds ... Doras ... Germs ... Wildbeasts Pitris ...

Then follow other kinds of meditations based on this idea o f seven
fold ness. In mantra 2 of khanda 21 occurs the famous formula “  Let him 
meditate as sarvam asmi.” The words sarvam asini plainly mean “ I am 
everything.” But Madhva shows that ‘ Sarvam ’ a n d ‘ asm i’ are both 
names of the Lord. One must meditate that the Lord is sarvam or Full, 
and asmi or the “ I AM." The full discussion on this point will be found 
at pages 142 to 154. In these pages, Madhva advances his reasons for 
holding that the Chhandogya Upanisad nowhere teaches that the jiva can. 
become God, and to any impartial reader, not already steeped in the 
Muyavada of Sahkara, they would be found to be very cogent reasons 
indeed.

The third adhyaya teaches that the Lord is not only Sanaa and Sadhu, 
but He is the Friend of man. As the Logos of the sun, He reveals all 
truths to mankind. The four Vedas and the fifth, the Secret Doctrine come



His five aspects, already mentioned before. The mystery of colour 
is also revealed here, in the various colours of the Lord. The orthodox 
followers of ^afikara take this as teaching- the- worship of the physical sun. 
Madhva combats this wrong notion. He shows that the worship of no 
inanimate object can give mukti. No Christian missionary could have 
written more strongly against idolatry, than Madhva does at pages 187 
to 190. This adhyaya is called madhu vidya or the Lord as sweet. The 
Lord is not only just (Sama), or good (Sadhu), but most sweet or Madhu 
or beautiful. Justice, goodness and beauty combine in Him. This beauty 
of the Lord appears in various aspects, to the various kinds of devas and 
men. Next is taught the Gayatri meditation on the Lord. He is not only 
in the sun, but in the soul of man. He is not only the ruler of the cosmos, 
by dwelling in the sun ; but of the microcosmos also, by being in the 
heart of man. As he is five-fold in the sun, so is lie live-fold in the heart 
of man also. The five Nadis, called by various names, are the seats of the 
live forms of the Lord. The citadel of the heart has five gate-keepers 
Vyana, Ap&na, Santana, Udana, and Prana.

In kliancja fourteenth, we have another famous formula sarvam 
kiialu idavi brahma, which does not mean that “ all this is verily Brah
man,” but “ this Brahman is verily the Full.” This kliancja also teaches 
the meditation on Brahman in the heart,

The rest of the Adhyaya is an allegory of the life of man as a sacri
fice. In khancla seventeenth we find a reference to one Krisna, Devaki- 
putrn, mentioned as the disciple of the d id  Ghora of the clan of Afigira. 
One is strongly tempted to say that this is a reference to the great teacher 
of the Bh&gvadgita, the Avat&ra f5rl Ivrisna. But Madhva is against this 
view. According to him, the reference to^ivrisija Devakiputra is not a 
reference to the Avatara, but to a liisi of that name. His reasons are 
given at page 242.

The fourth Adhyaya commences with the story of a king called Jana- 
jfi'uti and of a holy sage, suffering from itches, called Raikva of the car. 
The ki ng was very probably of a Sudra caste, and ignorant of the rules of 
discipleship. He expected to be taught the Brahmavidya by offering 
gifts to the sage. The Iii$i repudiates all these gifts, and when the king 
serves him like an ordinary disciple, he is taught the mystery of die great 
dissolution or Praiaya. Everything enters into the Vlyii, when the great 
dissolution sets in. In verse eighth of the third klianda, we find again a 
reference to the perfect number ten. The teaching of the Brahmavidya 
to a 8udra show's that when this Upanii-ad was composed, there was not
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 ̂^ h S T  illibeml! ty of view, which disfigures the modern Hinduism. This 
is strengthened by the story of Satyakama Jab&la also, to be found in this 
Adhyaya. Pie was a foundling brought up by a maid servant called 
Jabala. Naturally he does not know whether he is a twice-born or a Sfldra. 
His foster-mother JahalS was very likely a SudrS woman. This boy was 
anxious to learn, the' BrahmavidyA. He goes to the Risi Haridrumata of 
the clan of Gautama, and says “  I wish to dwell with you, as a Brahma- 
char in Sir, So I have come to you, Sir.”  The Risi said to h im : “  Of wlmt 
family art thou, my friend ? ”  He replied : “  I do not know, Sir, of what 
family I am. I asked my mother, and she answered: ‘ In my youth, 
when 1 was free to go about as a maid-servant (and was not in seclusion), 
T found thee. Therefore, 1 do not know of what family thou art. I am 
Jabfda by name, thou art Satyak&ma.’ I am therefore Satyakama Jab&lft, 
Sir.” He then said to him “ A person undeserving of Brahma-knowledge 
is never capable of such speech. Child ! Bring the sacred fuel. I shall 
initiate thee, since thou did not swerve from truth.” This shows that the 
only test of the fitness of a person to be initiated was, not his birth, but 
his fearless speaking of the truth, under circumstances where there are 
temptations to the contrary.

Satyakama is initiated and is taxglit by the devas themselves. 
In his turn Satyakama became a great teacher and others came to learn 
from him. One of them was Upakosala KAmalayana. The method adopt
ed by Satyakama to develop the intuition of his pupil was the same which 
he had followed under his teacher Haridrumata Gautama, namely, silence. 
A curious side-light is also thrown on the social customs of Ancient India 
by this story. Under the Safikara system no one is entitled to Brahmavidyii, 
unless he embraces the Sannyasa Adrama or monastieism : nor is any one 

•authorised to teach it, unless he is a monk. But Satyakama is a married 
man and leads a house holder’s life. While Jararfruti is also a house
holder.

In khanda eleventh, occurs another famous formula so ham asmi, m 
eva aham asmi. The Advaitins translate it as “ I am he,”  “ he verily 
I am.”  But Madhvaexplains it in its true meaning. Aham and asmi are 
well-known names of God. The modern Hindus have forgotten these 
names, and great credit is due to Madhva for discovering them. “  I am 
that I am ” is the name of God still among the Parsees and the -Jews— 
ahmi yad ahmi—Jehovah.

In khanda fifteenth is taught the enigmatical doctrine that the 
person seen in the eye is the Rord. This teaching is a stumbling block

#
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to Virocliana, as we shall find later on in Adhyftya eighth. Upakosala, 
however, does not fall into the same error into which the Asura king 
Viroehana, fell, when PrajSpati taught him this doctrine of the eye-

It is in this adhyaya also that we find the famous description of the 
two path s:— the path of the Gods and the path of the Fathers.

In khanda 17 Madhva explains the word Arfva as applied to God. 
The word in this connection does not mean “  horse ” but “ wisdom.”  
ruraganana or hayagriva or aslvanana would not mean horse-faced or 
horse-neclcod, as my friend Dr. Schrader in the Theosophist would have 
me translate, but it would mean. Intelligence-faced, or lie who has wisdom 
for his face. It is from the mouth of this wisdom-faced Lord, that all 
the Vedas, Ac., have come out. Madhva would certainly he scandalised, 
if lie heard that his favourite deity was called horse-faced.

Note.—'The words Asva and Tnraga mean etymologically “ fast moving " and are pri
marily til© names of mind or intelligence, and ifc is secondarily only that they arc applied to 
horse. In fact, the ordinary Dictionary also giyes the same meaning to these words. In 
any other place, than Madhva’s commentary, one would have translated Turagftnana as 
horse-faced, but with Madhva it is impossible to do so. As I had undertaken to translate 
Madhva, I could not follow the ordinary course. Mari is no doubt called Hayagriva horse
necked, and is represented in ordinary mythology, as having the head of a horse, but the 
question is, would Madhva, who like his nineteenth century re-incarnation Swami Day& 
Nanda Saraswati, was interpreting the Vedas and Dpanisads in a strictly monotheistic 
sense, have tolerated the mythology of the Saktas who give the following story of how 
Mari happened to get the head of a horse. The Devas, defeated by the Asnras, went 
to ask the aid of Hari. They found him resting on his bow and fast asleep, and did not 
know how to awaken him. When some one suggested that if the bow-string was cut, 
the spring of the how would awaken the God. Hari, who o s  seated in a sitting posture, 
with his head reclined on his bow, did not interfere with the plan of the Devas. The 
string was cut, but the spring of the bow was so violent, that the head of Hari 
was separated from his trunk, and was thrown away to a great distance. The 
Devas were aghast at this mishap, and with the help of the -SAkti, they placed 
the head of a horse ou the trunk of Hari, and thus Hari came to have a horse face. 
This story is one pre-eminently of the school of Likti worshippers, who thus 
glorify Sakti, at the expense of Hari. Sri Madhva as a devout Vaijnava would hardly have 
endorsed this view of the SAktas. It was therefore thought host not to bring in this 
controversy. As an example how Madhva takes these ordinary names, in an extraordinary 
sense, I may refer to the word Hanumana. Hanumana, the monkey lioro of the Kamavana 
story is a well-known character in Hindu mythology. There Is not a single Hindu who is 
not acquainted with his name. Literally the word Hann means “ high cheek bone," “  the 
chin." Uamnnan thus means he whoso chin is very prominent. But Madhva has given 
an extraordinary meaning to this word even. He takes the word Hauu to mean wisdom, 
and Banum&n to mean ‘ wise,’ ‘ he who possesses wisdom.' Would it have been proper to 
translate Hannmau as thick-chinned ? Similarly the word Bhitna has been taken in a 
different sense by Madhva. For all these reasons it was not thought proper to translate 
words like Turnganana at all.

(!(*§ INTRODUCTION.
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fifth Adhyaya or the LTpaiiisad enters into the discussion of Prana, 

and allows that Vsiyu is the best of all the Devas or senses. It starts with 
the allegory of the quarrel among the senses or rather among the Devas of 
the senses, and shows how the supremacy belongs to Prana (the Christ 
principle in man). This knowledge of Prana is so miraculous, that if tins 
is known fully, then a man can make leaves and branches to prout out of 
a dry stick.

In the third khanda of this Adhyaya we find the legend of rfvetaketu 
going to Pravahana’s court and his coming away from that place d isoom- 
fited. The king asked him five questions

(1) Knowest thou that path on which the creatures go from this world ;
(2) Knowest thou by what path they return ;
(8) Knowest thou the cause of the divergence of the two paths;
(4) Knowest thou how that world never becomes fu ll;
(5) Knowest thou how in the fifth libation the water gets tho name of man.

Svetaketu could not answer any one of these questions,, and going back
to bis father, blamed him for not teaching him the secret of man’s life 
after death, and the method of reincarnation. Now Gautama himself did 
not know this secret, so he goes to the king and asks him to teach this 
science. The king says “  0  Gautama this science has never been known 
to any Brahmana before thee,” and the king then teaches him tho 
Panchagni Vidya—the five forms of the Lord presiding over the reincar
nation cycle of man. This story incidentally shows that the Brahma 
Vidya at first belonged to the Ka$triya race, and not to the Brhhmanas.
The Br&hmanas learnt it from the Ksatriyas, and were not revoalers of it 
in ancient India. It may also be mentioned that Gautama’s knowledge of 
God was not of a very limited nature. The teaching which he gives to 
bis son in the sixth Adhyaya shows that he had a very high conception of 
tho Deity. But that conception was not the highest as is shown by the 
fact that with all his knowledge, as displayed in the sixth Adhyaya, he had 
to go to Pravahana to learn the mystery of the live fires, from  this it 
may also be inferred that the Tattvamasi of the sixth Adhyaya is not the 
highest revelation of the Vedanta. The interpretation of Madhva, there
fore, gets more strength from this consideration also. Gautama taught his 
sob Svetaketu the famous secret of the Self and the Jivhtmfi, and showed 
him that the soul of man was different from God, and that the highest 
.duty of man was to worship God while recognising this difference. But 
the method of the soul’s reincarnation, and the various worlds to which it 
sojourns after death, are not known to Gautama. The fifth Adhyaya, 
therefore, chronologically comes after the sixth, though it is placed before
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if, in tlie text. In this Adhy&ya also we find a story, which again illustrates 
that this Brahma Valya was not known to the Brail man as at first, but to 
the Keatriyas. Five Brsehmana scholars held a discussion as regards who 
is the Self, who is Brahman. They went to Uddalaka to have their doubts 
removed. Udd&laka himself did not know the truth. And so they all go 
to king Aflvapati, for being taught. This legend also proves the great
heartedness of the Brahmana’s of ancient India, who did not think it 
beneath their dignity to learn even from a Kshatriya. The king Advapati 
teaches them the mystery of the Lord Vai4vAnara. And lie teaches them 
further the five aspects of Prana, namely the Prana, the Apina, the Vyana, 
the SamAna, and the UdAna.

The whole of the fifth adhyaya may he summarised as a chapter teaching 
about the God in man and the Christ in man. As the previous Adhvayas 
taught the God in the world and Christ in the world, so the present 
adhyaya teaches the God in man and the Christ in man. The eight 
Adhyaya’s of this Upanisad may be broadly divided into two parts, the 
first four teach generally the God and the Christ in the cosmo's. The 
remaining four Adhhayas teach the same as in the microcosmos or man.

The sixth Adhyaya is the famous chapter in which occurs the great 
formula Tattvamasi. It is a discourse between Svetaketu aud his father, 
as already mentioned before. This teaching given by the father, to 
his son Svetaketu precedes iu time the teaching given to the father him
self by PravAliana. Svetaketu on his return from his Teacher (Guru), is 
full of conceit at the learning he has acquired, and his father removes 
this pride, by teaching him that the human soul is separate from God and 
infinitely inferior to Him, and therefore no man, truly learned, can ever 
liavo any pride and conceit. He also teaches him the triad of colours red, 
white and black ; drl, Vftyu and diva, drt Madhva, of course, does not 
take the phrase Tattvamasi, but atattvainasi. The formula is not “ thou 
art that,’ ’ but “ thou art not that.”  Gramatically there is nothing incon
gruous in this. Sa Atma Tattvamasi may he split up either into Sah, 
Atma, Tat, tvam, asi ; or sah, atma, atat, tvam, asi. Both are valid. 
Madhva takes the second reading, and his reasons would be found fully 
stated at pages 437 to 452.

The seventh adhyaya is a discourse between Narada and Sanatkumara.
This chapter deals with the hierarchy of the Do. as, and in it occurs the , ; 
well-known passage in which Narada enumerates all the sciences known 
to him. When asked by Sanatkumara what has lie read N&rada 
replies:—

INTRODUCTION.

■ *



v, Sir, the Rigvoda, the Yajurveda, the Samaveda, and the Afchai'vaveda the 
fourth, the Itihisa-purdn;’, which is a fifth booh among the Vedas • the science of ancestors 
the science of numbers, the science of Devatas, the science of treasure finding, the 
undivided original Veda and its twenty four branches, th#superhunian Deva science, the 
science of Brahman, the science of ghosts, the science of polities, the science of stars, the 
science of serpents and Deva-offlcials (Gandharvas) ail this I know.”

Sanatkumara then teaches him the inter-relation ol' all these sciences, 
and how those correlation of sciences can be understood properly only 
then, when one lias understood the gradation of the various Devas who 
rule the universe.

The hierachy of Devas begins with Ptnjkara the lowest and ends with 
the chief VAyu the highest, The words Nama, Yak, Manas, Saftkalpa, 
Chitta, Dbyfinain, Tijuana, Balam, Annam, A pah, Tejas, Akarfa, Sinara, 
Asa, and Prana are explained by Madhva as the names of the hierarchies. 
Whether these names are to be taken in their literal sense, or as standing 
lor the names of certain Devas, it is clear that the Upanisads do distinctly 
teach, in unequivocal terms, the existence of these hierarchies. Thus in 
the iaittiviya Upanisad we find a description of the various grades of 
Devas and the various degrees of Ananda which they enjoy.

Then Madhva enters into a discussion as to the rationale of symbol 
worship. The great danger in symbol worship is that the idol itself is 
taken to be the God ; and instead of worshipping the God, in the idol, 
the man ends by worshipping the idol as God. The apologists of idol 
worship say that they take the idol as help to meditation. But Madhva 
says:— “  When one thing is meditated upon as something else, such 
meditation cannot be productive of salvation. There is not only want of 
the attainment of salvation, but there is a positive danger in such medita
tion. Just as there is danger in paying Royal Honors to a mere servant of 
the k ing; the person who thinks the servant o f the king to he the king, and 
by such thinking pays all Royal Honors to him, incurs the displeasure of 
the king, and is destroyed by him, because the servant is under the 
control of the king. Therefore he who meditates upon Nama and the rest, 
as if they were Bralunan, is thrown by Brahman along with these Devas, 
namely Nama and the rest, into hell, called blind darkness. Therefore 
let no one meditate upon these as Brahman.” Further on he says let no 
one meditate or Worship any insentient object, or in an unworthy way or 
in an untruthful way. For by such worship there is great disaster to the 
worshipper.

Hie apologists of idol worship say that inanimate objects and herbs, 
Ac., ha\c some power of doing good to m ail; for as medicines they are of
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great utility. Madhva meet* tliis objection by saying thiiteven the medi
cinal effects of these objects are not dependent upon the objects them- 
selves, but upon the spirit in those objects. The strict uncompromising 
monotheism of Madliva requires that all effects are produced primarily by 
the Lord Himself, and secondarily by his agents— the Angels, Men, Animals, 
and Plants. He sums it up thus : —

“ The insentient, objects get all their essential attributes, active powers, and various 
modifications, from the sentient beings, the sentient beings get their sentienCy from tlio 
Devon, .the Doffits get their power from the Supremo i’ rana (the Christ), while the ohief 
1’nhui gets his power from the Supreme Viijim always. This is the law and nothing can 
happen, lint as directed by them. There is no example of an insentient object, showing 
any activity, without the direct agency of a sentient being. Since wo always see all 
activity emanat iug from sentient beings, in every case, therefore, the Unseen things must 
be judged by the analogy of the Seen. As when wc tlnd some grains scattered near an 
anthill, we infer that the aid s must have thrown them there, and they did not come, there 
of themselves though, we do not see the ants. Thus we infer from known examples, that 
the insentient is always, under the control or direction of the sentient."

The eighth Adhyaya sum s up the whole teaching of the Upanisad.
It shows that the Lord within the heart of man ia the same Lord, who is 
in the heart of the universe. It gives the story of Indra and Vi roe-luma, 
how both thebe went to ITajApati to learn Brahma Yidya. Prajilpati 
caught them in parables, which tested tlie intuition of these two. Indra 
came out. successful, Virochana, who was not yet ripe to receive this 
leachinng, misunderstood it. He thought that Prajfipati was teaching the 
Mnyu Yu da, namely that diva is the highest entity and that human soul 
was the God. This Maya Vada doctrine was taught by Virochana to the 
A suras, who believe consequently that human soul is identical with God 
and that there is no other God than man himself. This is a mi-take made 
not only by Virochana, hut by the modern Vedantins also; they have 
fallen into the same error as Virochana and think that, man is identical 
with God.

But the whole teaching of this Upanisad show’s that man is different 
from God, the difference is not conventional, due to time, space, or causa
lity, hut inherent in the very nature of things. Even in Mukti, the man. 
is different from God, and there can be no greater proof of this than this 
last chapter of the Upanhad. In this Adhyaya, we find the description 
given of the state Mukti and contrary to all Advaita expectations, it des
cribes Mukti as a state of happiness in which man retains his separate 
consciousness. Even Max Muller had to admit the curious nature of this 
inexplicable fact. He tries to explain it in this way: —

These arc pleasures which seem hardly compatible with the state of perfect peace 
which the Self is supposed to have attained. The passage may be interpolated, or put
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^^tMiii^tiurpose to show that the self enjoys sueh pleasures as an inward spectator only, 
without identifying himself with either pleasure or pain. He sees them, as he says after
wards, with his divine eye."

The question remains do the (Jpafiisads teach Advaita, as taught by 
fsaftkara. The oldest commentary on the Upanisads that we have got is 
the Brahma SQtras, of Badarayana. And if we can definitely settle the 
meaning of Badarayana as found in the Sutras, we can have at least one 
firm ground for maintaining the view that in the opinion of Badarayana 
the Upanisads do not teach the doctrine of illusion and identity of soul with 
God. On this point a critical scholar like Dr. Thihaut may he relied upon 
better than perhaps sectarians like Madhva. Says the learned Doctor

“ Inenquiring whether the Upanisads maintain the Maya doctrine or not, we must 
proceed with the same caution as regards other parts of the system, i. e., we must refrain 
from using unhesitatingly, and without careful consideration of the merits of each indivi
dual ease, the teaching direct or inferred of any one passage, to the end of determining 
the drift of the teaching of other passages. Wo may admit that some passages (notably of 
the Brihadarnnyaka,) contain at any rate the germ of the later developed Maya doctrine, 
and thus render it quite intelligible that a system like Sankara's should evolve itself, 
among others, out of the Upanisads, but that affords no valid reason for interpreting Mfiya 
into other texts which give a very satisfactory sense without that doctrine, or are even 
dourly repugnant to it. This remark applies in the very first place to all the accounts of 
the creation of the physical universe. There, if anywhere, the illusions! character of the 
world should have boon hinted at, at least, had that theory been hold by the authors of 
those accounts : but not a word to that effect is met with anywhere. The most important 
of these accounts—the one given in the sixth chapter of the Ohh&ndogya Upanlfad forms 
no exception. There is absolutely no reason to assume that the “ sending forth” of the 
elements from the primitive Sat, which is there described at length, was by the writer of 
that passage meant to represent a vivarta rather than a parimlma, that the process of 
the origination of the physical universe has to be conceived as anything else but a real 
manifestation of veal powers, hidden in the primeval Self. The introductory words 
addressed to Svetaketu by Udd&laka, which are generally appealed to as intimating the 
unreal character of the evolution about to be described, do not, if viewed impartially, 
intimate any such thing. For what is capable of being proved, and manifestly mean to 
be proved by the illustrative instances of the lump of clay and the nugget of gold, through 
which there are known all things made of elay and gold V Merely that this whole world 
has Brahman for its causal substance, just, as clay is the causal matter of earthen por, and 
gold of every golden ornament, bnt not that the process through which any causal sub
stance becomes an effect is an unreal one. We, including Uddalaka, may sorely „sy that 
ai’ earthen pots are in reality nothing but earth, the earthen pot being merely a special 
modification (Vikara) of clay which has a name of its own ; without thereby committing 
ourselves to tho doctrine that the change of form which a lump of clay undergoes when 
being fashioned into a pot, is not real but a mere baseless illusion.’ ’*

. The learned Doctor then gives an exhaustive analysis of the Brahma
Sutras according to the views of fctafikara as well as Ramanuja and then 
puts the following question

* The italics in the above are ours.
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71iich of the two modes o f . interpretation represents the true 
meaning, of the .Sutras.”  And he gives an unequivocal reply to this, 
namely, that the interpretation of RAmanuja is more in accordance with 
what the author of the Sutras meant. Thus BadayrAyana does not give 
any evidence in the Sutras that he held the doctrine of Maya, the princi
ple of illusion, by*the association with which the highest Brahman is said 
to create them.inverse. The author of the Shtras not only does not believe 
in Maya, but believes that the individual soul is different from Brah
man and is not identical with it, either in the state of release or bondage. 
Badarayana in the last book of His Sutras, descrisbes the state of the 
individual soul who has attained release, and his idea of Mukti is the 
same as we find in the last chapter of the Chidndogya Upanisad. On 
this’ point the learned doctor refutes the view of fsaftkara, who bolds that 
the last book of the Sdtra does not describe the state of the Mukta soul, 
but only of the soul who has acquired inferior knowledge. The whole 
passage is worth quoting : —

“  If, now, I am shortly to sum up the results of the preceding enquiry as to the teach
ing of the Sdtras, I must give it as my opinion that they do not set forth the distinction 
of a higher and a lower knowledge of Brahman ; that they do not acknowledge the distinc
tion of Brahman and isvara in Sankara's sense j that they do not hold the doctrine of 
tho unreality of the world ; and that they do not proclaim the absolute idontity of the 
individual and highest Self."

Thus the Sutras of Bfidaniyaua, which may be taken to be .the 
oldest commentary on the Upanisads, do not teach this doctrine of Advaita.
Is it then likely that the Upanisads teach, that doctrine, when the great
est interpreter of these does not find that doctrine in them t The 
Sutras as well as the latter commentaries claim, in the first place, to be 
nothing more than systematisation of the Upanisads.”  Ibis, therefore, 
probable that the Upanisads do not teach the Advaita of ^afikara. The 
explanation of the CMumdogya, therefore, as given by Madhva, from the 
theistic point of view, deserves a calm hearing. One must approach the 
study of the Upanisads without any preconceived bias, in favour of any 
particular theory.

No doubt, f$rl Madhva, now and then, gives very forced interpreta
tions of certain Upanisad passages. But what one has to consider is 
whether Sri Madhva has given a consistent explanation of the Upanisad as 
a whole, and not whether his explanation of certain words and passages are , 
forced and unscientific. Before closing this introduction, I may mention a 
point on which perhaps Madhva is unique, namely, his claim that he is an 
incarnation of Vayu. The Vayu, called also Pr&na, is the highest being next
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e is called “  the beloved son of G od,” the “ servant of God,”  “  the 
mediator between God and man,” “  the saviour.”  The functions assigned 
by fni Madhva to Vftyu correspond very closely to the Christ principle of 
the Christian theology, I have, therefore, not hesitated i\i translating 
Vayu and Pr&na by Christ. Some may think that Madhva’8 idea of Vayu 
is not the same as the Christian idea of Christ. No one can expect exact 
similarities in such cases, but the approach is still remarkable. But more 
remarkable than this, is tiie claim of Madhva that he is an incarnation of 
Vayu. Other authors have been more modest, and left it to their disciples 
to deify them, but Madhva, like Jesus, boldly lays claim to be the incar
nation of Vayu, the son of God. Those who believe in the doctrine of 
reincarnation, will find no difficulty in accepting this view. Mrs. Besant 
has declared that Jesus was reborn in India as Ramanuja. May it not be 
that f$rt Madhva, the greatest Vaisnava reformer, in the direct line of 
whose disciples we may count Ramananda, Kabir, Nanak, Tulsi Dass, and 
the great Ohaitanya of Bengal, was himself the incarnation of what he 
claims himself to be, namely, of V  ayu or Christ ? May it not be that the 
modern Hindus are really Christians in its better and truer sense, and 
need not be ashamed to call themselves Vaisnavas, the worshippers cf one 
True God and Christians or adorers of Ilis beloved Son.

B a reilly  : )y  s. c. v.
14th July 1910. j
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C H H A N D O G Y  a  u p a n i s a d .

FIRST ADHYAYA.

■First K han da.

Peace chaul.

mrr^rfff ?fp^ m vn^$r: <®r 11

srasrofaq* mr asafwjsri nr nt cntr ilm^i^*r«hD*iis?9-
g  ?t̂ t?itFh î t% 7j jtF̂t t=r?g % hRj 535311

’tfi 5Uf^: SOtlf̂ r: 5JTRI: l|

*fW ^ m> ■’fUsn’̂ pg Apyflyantu, lei (them) increase, grow or be perfeci. 
*f*I Mania, My. 3Tpft Aftgdni, limbs, members. ?n̂ ( Valt, speech, tnny: 
Prdnah, breath, sense of smell. ChaksuJj, eye wept ^rotram, ear. -qia
Atha, and then, another reading is m -  YasV, fame. spro Balam, strength, 
bodily vigour, the organ that concentrates the ojas or odyle force.
Indriyatji, the senses =* Cha, and, yea. rprrr% Sarvdni, all, t^ ?  Sarvatn, all.
3 SI Brahma, Brahman, the Sacred learning, the Vedas tjqrfqq-̂ g Upanisadam, 
the Upanisad, secret doctrine. *rr Ma, not. srggAham, I. sgj Brahma, Brahman 
the Vedas, f%rnpfa Nirakuryitm, should cut off. qr Ma, me. wh Brahma.’ 
Brahman, the Sacred lore, the Vedas. qr Ma, not fircnftrg Nirakarot, cut off 
leave off Anirakaranam, no break in studies, not cutting off non-
removal. w g  Astu, let there be. Anirakcranam, no break in
studies, non-removal, not cutting off efig Astu, let there be. g» lad, 
(hi) that. Atmani, in the seif. r%PT Nirate, (in me who is)delighted (in)
tY e , which. .TTRsitg Upanisatsu, m the Upanisads. umr: Dharmah, virtues 
and duties. & Te, those »rra Mayi, ,11 me. srsgSantu, let (those) be. % qft 
3T*gTe mayi santu, let them be in me sjrfffT: Om &ntih, peace.

Dm I May all my bodily organs and souses, those of speech, smell, sight hearing ‘ 
and vigour grow in perfection. May the Vedas and the Upanifads bo my all in kll Mat 
I not abandon the study of the sacred lore, may not the sacred lore abandon me i A  
there never be any break in my studies, let-there never be any break in ,ny studies 
hot all the virtues of the Upanifads repose in me. repose in me whose sole delight % 
That Self.- (Paraskara■ Offihya-Siitru. lit. ill. t partly),



DOG VA-VPANISA D. C A t

MADHVA'S SALUTATION. O l J

' " - ' - ' " 'I  meditate upon that Hari, whose bliss is pure, infinite, and unmixed 
with evil, whose knowledge \Jiiitna fcfckti) is infinite and great (and 
all-embracing), whose light (flame) of thought is steady (not capable of 
being distracted from its one-pointed concentration i, who is Almighty in 
His Lordly energy and enjoyment, (whose Ichcbhl and K jiya $aktis are 
supreme); who is All-powerful (whose Bala £>akti is also infinite) : 
Whose Divine Form is higher than that of Brahma and of the rest, and 
who is the essence (Atman) of all other forms. He is the Creator, the 
Preserver and the Destroyer. He is the Ruler of the Eternals. He is 
the Light of knowledge, He is the Liberator from ignorance, darkness 
and non-release (bondage, Saiiisara). He is Unborn and Eternal. 1. worship 
that Hari alone.

Note. -The first line of this sloka has been explained in several diiloreut ways 
by the Commentator Vedesa Rliik.su. This verse is a Summary of the ttdgitha Tlpiisana 
taught iu the Chlianclogya Upanisad. The Om meaning ‘ full of all qualities’ is expressed 
by the first epithet of this sloka, atyudrikta-vidosa-sat-sukha. The word sat-8Ukha is 
explained also in various ways, e. y.. pure pleasure, or best pleasure, or unending eternal 
pleasure. Or sat, may he a part of vido.ja, L e., vidosa-sat meaning which. Is free from 
evil. A pleasure is said to he free from dosa or taint when it is not conditioned by 
beginning, <6c., begiimingless, changeless, endless joy. That knowledge is great which 
knows everything relating to 0110’s own and other selves. The word sarva o r ‘ all ’ 
qualifies 1 lorldly-energy,’ ‘ enjoyment ’ and ‘ power.’ This ‘ pleasure 1 ; knowledge
and thought’l l ; lordly energy and enjoyment ^ ; Power (bala)

The Goddess Rama praised Ramapati (Hari) with the verses (of this 
(Jpauisad) that came out of the. mouth of Hayagriva (Hari). Him whose 
qualities are all-exteusive (declared iu all the Vedas and ITpauisads) 
atul who sleeps ou the couch formed by the snake (when the world is 
dissolved at the time of Pralaya).

N o t e .---Thiis the Chief Risi of this Upanisad is Hayagriva, the Subordinate Risl is 
Raraa, the Devatai is the -Sesa-sayiu, the Lord sleeping on the couch of the snake of
Eternity. . .

Mantra I.

r fR T H -

I! ? 11
^ O m ,  The Lord designated Om. ffn iti, thus. Etad, this.

Aksaram : this word generally is understood to mean a ietter or syllable. It 
also means indestructible or imperishable, but it lias a third meaning when 
we analyse it as < -H  the dweller in the senses. The ?rqf or eye being typical 
o f  all senses and x means sporting or dwelling ; that is, SHfJPJ riHUHt W T O  
therefore, the word srijft means the nearest o f ail, , Or aksa means imperish
able, and ra means joy, and so aksara-eternal and blissful. Udgitham ;



cal'ed Udgttha, because He is 35 Ud, the highest of a ll;
M e:i> %  Gib, sung of, praised of by all; and q  Tha, because He is every
where The whole word (sjfhr) Udgitha thus means the highest Lord,
praised in all scriptures and who is all-pervading. TOrTr?! 33 5Tr3c3TH *JT 
SEflwR^rt w  : Uchchatwat, Utgitatwat, gitatvSt Gih Sarva, Sthanatwat, Sthab, 
STrvJVn Updsita, let him meditate; ^fruOin; Iti, thus ; f| Hi, because.' 

'O 'lR R  UdgSyati, sings out, that is, that UdgStri priest sings out by uttering 
tire syllable Ora ; therefore, the Om is the name of the Lord ; ^  Tasya, of His, 
that is, of the Lord who is called here by the names of Aksara and Udgitha ; 
3WI<$TO«lUpavyakhyataani, full explanation.

1. Om is the Lord, the nearest (or the eternal joy), 
the Udgitha. be., the Highest, the most Adorable, and the All- 
pervading. He must be meditated upon : Him the hhigatji 
sings out as Om. About Him is (this whole book) the 
explanation. I.

MADHVA’8 COMMENTARY.

Om is the name of the Lord and He is called aksara, because He is 
the nearest o f all, (as dwelling in the senses). He is called Udgitha, 
because He is high or ut, because He is sung or Gita, and because He is 
all-pervading or Tha. The Lord must be meditated upon as such.

Thus it is said in the MahfisariihitA :—
The Goddess Rama praised the Lord Ramapati, with the verses 

which were first chanted by Hayagriva, and which commence with the 
word ‘ Om,’ (in this Ohhandogya Upanisad) and which are sung by the 
singers of the Sam a Veda.

The meaning of this ^rixis thus given in the Samanvaya:—
Let a person meditate upon the Lord as bearing the name Om, fully 

Understanding its meaning and attributes. He is called Om, because 
He pervades all ( # * !, because He protects all (ww) and beca’"~~ ie three 
letters W, 3 3 a, u, and 111a denote supremely excellent St/, supremely 
high (3=3^) and supremely wise :3H-3r—<!T3) '• because n  means bliss or 
urrrot; 3 means power 01 uTspr and 3 means supporter or protector (utor).

Note.—Thus has :i triple significance, anti denotes the threefold attribute of
the Lord. First, He is All-pervading, All-protecting and Aii-knowing. Secondly, He is 
supremely, excellently, High and Wise. Thirdly, Ho is All-bliss, Ail-mighty and All- 
supporting.

• The Indestructible Supreme Person should always be meditated 
upon as Om ; because tlie whole universe is woven ( ?TH3 ) or contained 
in H im ; and because lie is supremely excellent =  and because 
He is supremely high (3*r-3 ) and possessed of infinite attributes (*r-?jnr}.

I A D R Y A f  A, 7 KHANVA, 1. C A 'f



CHBANtfQQY AiUPA mSAfi.

' '\ j^T>.5^ g a i ’dii!g this Oiu, the TJdg&tri sings out his hymns of the Sama- 
Veda clearly, by uttering Om ; because Oxn is the name of Vitjjyu and 
tho explanation of Ora is the highest-of all explanations (books).

The letter A, denotes supremely excellent, the letter 3 U denotes 
supremely high, and the letter *  Ma means explained or expressed in 
all the Vedas. (Thus briefly »fta. Om means the excellent, the high and 
riie revealed. Tho glory and tho greatness of this Om we shall explain 
further on).

Mantra

* ^ ir  ‘̂ r n r f  m t  btftt

m  s^ T r t  t o  w * -

t o  n r a  t o  h  ^  t o m t i t  t o t o  q r^ r : 

q r?r^ ^ r fsH ifr  w r  w

tj«rr*l, Esam, of these, i. e., o f all creatures. tjffRTI Bhfltauam, of beings 
■mch as RSbhu and others when compared with the Earth-deity, (rfita? Prithivi, 
the earth, «. the presiding deity of the earth, ig: Rasah, essence; /. the 
higher in ail respects and qualities. ifSfcur: Prithivyab, than the (deity of the) 
earth. wq: A pah, water, i. e., Varurui. the presiding deity of water, (is higher). 
TO; Rasah, essence, sap. ttrqro. ApAm, than the waters (Vanina) ; 
Osadhav.di, plants; /. e., the deity presiding over the plants, namely Soma. 
TO: Rasalj, essence, higher. «3(«| titan? Osadhtnam, of the plants, i. , higher 
men Soma. <JTOs Purnsah, the Lord (of humanity), t. Kudrab, TO= Rasah, 
essence. g<jfTO Purusasya, titan Rudi a ; fta?. the (deity of) speech, ». e , Saras-- 
watl. Rasah, essence, sap. Vaehah, than speech. ^  Rik, the
(goddess called) Rik. to; Rasah, essence, sap. ?f*r: Richah, of Rik. grTOT- 
Santa rasah, the deity of Shma, i. e., Vayu presiding ever breath, the chief 
Pr?r t}1: - ■'v.ee, or higher, arwt Samnab, of Saman. to: Udgtthah
r T\ of,T ,r, Narayana Himself, is essence or higher, g  Sail, He, the 
Udgltha. q<sr Esab, this Narayana. TOT̂ n Rasanam, among the Great Ones, 
like the Earth, &c. totto: Rasatamalj, the best, the highest, the quintessence. 
qTOi Pai amah, the highest. Pararddhyah, higher than the highest, i. e ,

highest. attributes, namely possessing the highest qualities, i. the
Udgitha is not only higher than the Saman but He is higher than Rama also. 
Another meaning of qrrr^; is ^  highest and place. He who deserves
the highest place iroteif is the name & i or Rama, (tot)  is the geni
tive of t|roSf 'TTO-rtTOpA would mean higher than or »#f ^ri. <sw  Astam- 
ah, the eighth, <s., the Udgitha which is the 8th in order beginning with the 
earth, «f: who ; Madhva’s reading is yah, i.'e., in the masculine gender and not 
*j?p : UdgHhab, the Udgitha, Lord Narayan^



Higher than all beings (like Ribltu, &c.) is the pre J 
sblmg deity of the earth, higher than Earth devata is 
\ aruna, higher than Vanina is Soma, higher than Soma is 
Saraswatl, higher than Saraswati is the goddess called Rik, 
higher than Rife is the chief Prana, higher than the Prana 
is Ndray ana himself. That Udgitha is higher than all the 
highest, higher than even Rama and is the eighth.— 2 .

Ydnly.iiia ’tvhose name Is Om bus been said in the last verse to bo the liighesi 
ol alt; to understand eldaHy this it, 'became necessary toknow the grtwhitlim e£ deities, 
lienee I li is verse.

Snl,‘. Ibis part of the roj-so sinnvs that NariiyiVM is not only higher than 
l he S,iiii.ii : but that His greatness is not comparative, like others hut absolute Mid 
infinite. In fact there is a vast difference between the greatness of Ood and of any 
other Being how high soever. In that sense the words pnrautah parfirdhynh would mean 
supremely great, infinitely high. But parurdhyah has also another meaning which has 
been given above, i. “ than the goddess Panirdhi or Kama.”

If in the above enumeration the speech { Vftk) and the Hi it he taken as identical, 
then wo have the following gradation : —

Ha: ’ li (Pj'ithivi) higher than Bhfttas beings') i. e., the Earth is rasa or high.
Varana (water) „ „  Earth . L Is rasa-tarn. or higher.
Soma (plants) ,, Vanina ,, Is rasn-tama or highest.
Kudra (Purusa) „ ,, Soma ,. i. a., Is I’arama-rasa-taina higher than

highest.
Vak (includingKik) ,, Ritdra ,, i. c., Parama-para-ivisa-tama, above the

higher than the highest.
-  ■■ •• VtUr „ i. e ,  Parama-parardb e-rasatama over-

above-the higher thaft the 
highest.

Cania .. „  S.iman „ i. e., Paraaia-parardha-rasatatna even-
ovor-abovo-the higher than the 
highest.

Udgftha ., „ „  Ramil „ i. e., Pa rama-pa rtird fiya-i i sa-ta in a infi
nitely high.

If, however, the H it and V4k be taken separately, then the Rik will be Parama p-trar- 
dha-rasa-tiima; the Hon an will he Parama-parardha-Kisa-tama ; Ranui will bo Parama- 
jiarS rdhi-rasa-tama ; and Udgitha will bo Parama-parSrdhja-rasataina.

MADHYA’S COM M ENTA RY.

This mantra shows in detail, how this Udgitha is the highest 
(parama), by giving the gradation (of the Devatas). (The Lord is not only 
the lust in this series o f gradations but infinitely high, and therefore, the 

' word parama is used!. "  Those who know the gradation o f the Devatas, 
and who understand the supremacy (infinitude) of Vbiut, are known as 
ek&ntinah (monotheists ?) and masters of the knowledge,of the divine hier
archy. Let those be alone culled Ekfintins who know God to be one and the

1 A D IIY A y A, 1 KHANpA, 2.
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(\Vhal is the necessity of knowing the hierarchy- of Devatasjmilx ^ 
railing such knowers also Ekantins ? To this the commentator replies hy 
giving the definition of the word Ekitntin). Since in the above grada
tion by stating that 11 this is higher than that,”  the Lord Hari stands at 
the end (anta) of the series, and since He is one (eka) therefore, the Ekan- 
iin» (eka and anta) are said to be those who know the Lord to be verily 
( hie alone, and as standing at the end of the above series of gradations 
“  this is greater than that ? (Hence the knowledge of the series or 
gradation is necessary to entitle a person to the name of Ekftntiu. The 
word Ek&uta is thus the name of Hari, for He as one stands at the end 
o f the above series. Those who possess the knowledge of this Ekftntu 
are designated as Ekantins.)

Admitted that in order to be called an iSkantin, it, is necessary to have knowledge 
of the gradation of the Devos : but what is .the advantage if one become an Kkantin ?
T<> this the commentator answers.

Those who know thus the gradation of the Dev as and whose sole, 
refuge is always the Lord Ek.inta— the one Lord of the Hierarchy—enter
(in Release) into the supreme God Narayamt the painless.

But the word Ekaiitin means generally the exclusive worshipper or devotee of one 
God and who docs hot worship any other, how do you give this meaning to it ? To 
this the commentator says that it is not merely the knowledge of gradation that gives 
rankti, but the worship of the Supreme God after getting such knowledge is the cause 
of Miikti.

Let the Rhagavatas, thus knowing Hari a- the highest and Coming 
at the end, worship Hari always, and worship nho Laksmi and others in 
their due order.

This shows though the word ekantin means, in some places, the worshipper of One. 
t*. the exclusion of others, for strict ekantin would not worship even Laksmi, &c., yet an 
enlightened BhAgavat-a would worship minor deities also, knowing all the while that the 
GocUs one and Infinitely higher than any deity. If so, what becomes of, the command 
tarlu pfljayet na anya devatfih, ‘ let him not worship any other deity f  To this the com- 
r.ientatov aays.

Let. them not offer any sacrifice to any Devatft witli the idea that 
they (the Devatas) are independent of the Lord : or that they deserve any 
independent worship.

Admitted that the Dovattis may be worshipped as subsidiary agents of the Lord : 
but how do yon reconcile it with the following text The Manus and Manavas are 
to be worshipped and never the Devatas under the divisions of castes of Brtho.ai.as, 
Ksatriyas, Yatfyas and Sftdras. This text would show that Manns and sons of Maim like th. 
Rials, Marichi, Ac., divided under different castes of Brfihmana, Ac., are to be worshipped 
and not Devatas. To this the Commentator says

The Rhagavatas worship the Sages called sons of Mann and the 
Peiitgs called Mann, mentioned in the Srutis as possessing various castes
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e BHlLaitias, &c., and tbey do'not worship'the others. They worship 

the Manus and Sages, because they are the fathers of humanity, its teach
ers, and visible personifications of all attributes of Bhilgavatas. (Com
pare S. B. H. Muncjaka, p. fi

Nvte. The castes mentioned in the k'ruti refer to Brahma, The Beings called 
there Manus are Brahma, &c., and the sons of Maim are really sons of Brahma, i.r„ the sages 
like Martehi, Sec. The eastes refer to them. Thus the above text teaches the worship 
of Derates, for It teaches the worship of Mann, ami Menu-Brahma ; and Manavas doe,not 
mean “ men” but sons of Mann, i.e., sons of Brahma, i.c., Kisis like Mirielu. As 
lias been said “ the devas like Brahma and the rest are called Manus because they 
possess intelligence or Manas in a very high degree, and these Devas are divided into 
ionr classes, according as they are Brhamanas, Ksatriyas, &c., their sons called lla- 
riehi, &c., are called Mauaras because they are sons of Maim or Brahma." Even these 
Bisis arc not worshipped as Devas, but because they are fathers and teachers of humanity 
The lower Devas should never be worshipped.

[he degraded nou-Devas should never be worshipped, though they 
bear the names of Brahma, &<;. They are called Devas, because they art 
poor and miserable.

The word Deva as applied to them is derived from the root ^  from which the n . rd 
dina is also derived, namely f r o m ‘ to be poor, to perish; The word Deva is a generic 
term and is applied both to Asuras and Suras while the word Manu is routined to Devas 
only, in ..he better sense of that word ; aid, therefore, in the above verse, the word Manu 
is used and not the well-known word Deva. Bui. what is the specitte sphere of those two 
words, Devas ns Suras, and Devas as Asuras ? To this the Commentator replies.

ihe V edic Devas (Suras) called Brahma and the rest accept oblations 
then only, when they are offered to them with dcoout spirit, while the lower 
Devas take them when they are not so offered.

Since both Suras and Asuras have got the names of Brahma, &c., how is it that an 
oblation offered with the Mantra Brahmffdibhyah Svahii will go to the Deva Brahma and 
not to the asura Brahma ? The reaching of the offering to the Deva Brahma takes place then 
only, when the snerifleer offers if; in the spirit of a Bhugavata, namely, when he knows the 
gradation of tiie Devas, and realises that Yisiiu is the highest of all ; if he does not do so, 
the asura Brahma and the others take such offering.

An objection is raised: it is not proper to say that the means of attaining Mok$a 
arc the knowledge of the gradation of the Devas and their mutual differences, and 
okantitva, ).<•., knowledge of the Lord by realising Him to be the only refuge. Because both 
the gradation and okantitva may exist in a person and yet the man may lie far from 
Mek.yi. To this the Commentator says

By the knowledge of the deva gradation, by ekantitva and- by 
faultlessness alone, theMoksa is insured as a rule, the other (two) means 
are mere vexation or waste of energy).

' Th® ‘0<!’01' means refer to the knowledge of gradation and okantitva. The only 
unfailing means of insuring moksa is acliclihidratva- fauitlessness in action, want of de
fectiveness in the. performance.of religious ceremonies and duties. This Word appears 
to he a technical term of the M.idhvas. Vklan'ihana-' vexation ’ or • deceptionmeans, that 
they alone are not the means of Moksa. Thus having described one means of getting
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i !^ s ^ ^ 4 a y w ie ly  achchhidratva (combined with the knowledge of gradation and tkipiiyiga )j 
''Tjhedjs^mentator mentions a second means at attaining release :- -

The highest devotion (bhakti) to Visnn is verily a (specific) cause for 
the attainment of release.

Not only the bhakti to Visnu is the cause of MokfA but bhakti to the immediate 
devotees of Yimiu, such as, Kama, Ac., is also a cause.

So also devotion to his devotees, like ttainfc and the rest, in duo 
order, after Visnu, is also a cause ol moksa.

The Oouimelitator now mentions a third means of acquiring inekf*s

The third cause in the attainment of Moksa is Vairagya (dispassioii) 
also. There is no other (fourth) means of getting Moksa

The word ‘ third’ allows that Vairagya is not equal to the other two namely, Juana 
(knowledge) and bhakti (devotion), or it may show that Vairagya is a means of getting the 
other two. The three means, therefore, are the Juana, Bhakti, and Vairagya. XI these be 
the only means of getting moksa, why do the Sastrus enjoin the performance of saeri flees, 
Ac.?. To this the Commentator replies

Everything other than these (three, namely, things like sacrifices, 
Sue.) is, ordained (by the scriptures) verily as a means for the sake of 
attaining these (three).

If the sacrifices, Ac., be the means of getting Juana, Bhakti and Vairagya, and thus u 
menus of getting moksa. what is the necessity of the other three V The Commentator 
shows that Juana, Ac., are tin causes of moksa, and not sacrifices unaccompanied by 
these :—

One mtiV' even perform all (sacrifices), hut if lie is devoid of these 
.three or any of them) verily he goes to the lower darkness (or to the 
nether world and darkness).

Tills shows that a performer of mere sacrifices, who abandons the other three, far 
from gating moksa, goes to bower Regions of Darkness. But a person may not perform 
sacrifices, but if he has any one of the other three, he will get Release.

But he who is firmly established in this (Jna.na, &c.) is verily even a 
Released Eternal though he may have abandoned the other (sacrifices. Ac.

This applies to Jnami-Yogins like Sanaka and the rest. Human beings should perform 
sacrifices aiso.

Therefore, f  shall tell the gradation of the Dev as, (in the order) as
mentioned in the rfruti. ,

The force of ‘ therefore ’ is, because the knowledge of gradation is a cause of muktb 
* therefore, &('■'

The Earth is always higher, in all attributes, than all Elements . 
ibhfita'.

The elements refer to the Elemental Devas called Ribhu, Ac. Because “ the Ribhns 
merge in the Earth-Heva” • says a Sruti.
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sX^g&^yfye word rasa (translated in tile above as vara or ‘ higher ’) is b y W ^  

hyrirohs with sara (essence) and vara (better)* All three denote the same 
idea.

Higher than the Earth is Vanina ; higher than Vanina is Soma, 
the Devata. of plants; higher than that, is Man, namely, Rudra, because he 
is the Devata of virility (the generative organ) ; higher than Rudra is Saras- 
vati, the goddess of speech ; higher than speech, Rik (the goddess of R ik ) ; 
higher than the goddess of Rik is Vi'iyu, called also Saman. He is called 
Sarnan, because he is same in all beings, and because he is the presiding 
deity of all Saman Hymns ; higher than Vayu is Visnu. He is higher 
than the highest, from eternity.

The sentence “ Sa Esa RasAnftm Rasatamah paramah parardhyo ’ stamo ya TJdgithah” 
is divided mto three parts, namely, 1. sa esa rasiin&m rasatamah, 2. sa osa paramah,
8. sa esa parardhyah.

The Commentator now explains these three. He takes up the first, namely, RasfinSm 
Rasatamah and explains It thus

Vdyu, who is higher than the highest (Sarasvatl) is itself inferior to 
Sri-tattva, who is called parama ; and Visnu is higher than this herself, 
He is all-pervading. He is called the parardhya, because he is accompanied 
by (or possesses) parArdhi (Sri). Thus we find in the Sara-nirnaya.

The whole of the above is a quotation from the Sara-nirnaya.
A doubt is hero raised. The combination of para Ridhi will be parardhi, and not 

parS rdhl; and the secondary derivative from parardhi, would be parardhya, and not 
parardhya ; how is then parardhya obtained from parardhi ? To this the Commentator 
answers

The force of long A in parardhya is to denote superlative degree or Atisaya. In 
parArdhya, the meaning of the para is parama or highest. He who has the attribute of 

j having the highest Ridhi is called paramardhiguna. It is a Kahuvrihi compound. He 
who possesses parardhi is called parArdhya.

He who possesses the quality of prainardhi in the highest degree 
is called paramah parardhyah.

The second sentence is 8a esa paramah, and it means * he is the highest.' The word 
1 highest ’ here is not a separate attribute of Visnu but qualifies riddhi. The moaning of 
parama is ‘ in the highest, degree.’

An objection is raised that in paramah parardhyah the word paramah cannot be an 
attribute of Riddhi, for if it were so, the form would be parama-parardhyah. But the 
paramah has the sign of case-affix after it. To this, it is replied, that this is no valid 
objection, because wo liavo such examples in other places also. Vedesa Bhiksu then gives 
two such Illustrations.

Or the sentence Sa osa, &c., may bo taken as one sentence, and not throe as above ; 
aud in that case, its moaning would bo what the Commentator next gives :—

Uttemebhyo’py ati-paramottamotamah rasAnani rasatamah paramnl. 
pa r f) rd d by all.

2
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; x ^ . ^ O a t  of tlie Best Ones, lie  is the Best of the best amongst the very 

High (most excellent) Ones. This is the meaning of the phrase ‘ of the 
essences the best essence, the highest, the top-most.

The meaning of rasanam is ultauiebhyah apt, ‘ even among the Best Ones ; the moan
ing of rasatamah paramah parardhyah is ati paramottamottamah, ‘ the Bast of the nest 
among the Very High Ones.'

He who is higher (ati paramah) than the best ones (uttamebhyah) is called uttame* 
bhvo'py ati paramah. He who is higher (uttama) than him. is called ufctamebhyo’pyati para 
mottama. He who is higher (uttama) than him oven, is called uttamebhyo’py ati-paramot.tam 

1 ottamottamah ; i. e.,the Best of the best among the Very High Ones. This Being is 
called the rasanftm rasatamah paramah parardliyah.

Out of the Best Ones, He is the Best of the best among the Very 
High Ones.

An objection is raised again. The word rasanatn is in the genitive plural, how do you 
explain it by uttamebhyah, a word in the ablative plural. Moreover, each of the words, 
rasatamah, paramah and parardliyah, appears to be a separate adjective, qualifying one 
and the same word, why do yon explain them as ati paramottamottamahr-“ the best among 
the beat among the very high." To this the commentator replies by saying that the word 
HSRWfflu.tho ablative is understood after rarmsi.e., “ Out of the objects of greatness 
(rasa).' (It is thus that the geiiltive is explained by an a b l a t i v e ) _

The sense is that out of all the best (rasa) entities even, He is the 
supremely High (Par&rdhya) the highest entity. Therefore, he is called
the Best of the Best among the Very High Ones.

(The words rrmTi 'JW TO?v:®i are not separate adjectives, but one,
namely <ra W  ' rhe ^ est of the Best among
Very High Ones,” )

Another objection is raised again. If the sentence S  WIHT* &c., be taken as 
three sentences, as has been done before, and if each of these be an at tribute of the herd, 
than the mention of three attributes is superfluous, as all of them denote one idea of 
greatness. One of them would have sufficed. To this the Commentator replies : -

The superiority of the Lord is not like (or similar) to the superiority 
of Pranas, &c., over the Elements, &c. On the contrary, there is a vast 
difference. To indicate this (unique superiority of the Lord over every 
other being), the multitude of epithets, like rasftn&m rasatamah, (Paramah,
parardliyah) have been used (in the $ruti).

Having given the sense meaning of the phrases parama parirdhva rasatama, the Com
mentator now gives their literal meanings.

The Earth-devn possesses superiority (rasatva) over the Elements ; 
Varum' is higher in superiority to Her (rasa-tara-tvam); Soma is 
highest in superiority (rasa-tama-tvam); Rudra has extremely highest su
periority (parama rasa-tamatvam); Vak has higher than extremely highest 
superiority 1 paramarlha-rasa-tarnatvain), Prana has greater than the 
higher than the extremely highest superiority (pararoa-parardha- rasa-
tamatvam).
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or then th>> Lord God being above Prana should be called fTRT ^Ilh ftW I parama-par&rdha- 
rasatama. The long STf in parardha would show this comparative superiority, da. ' 
would not be called paramo-parftrdkya-rasatamah, which shows a degree higher still. To 
this the Commentator replies.)

But this Lord is hot (immediately) higher than Prlfia, and there
fore He is not called parama-par.wldhn-rasatarnah. Because higher than 
Prttna is Rama who is called param-paraniha-rasatamah. The Lord is 
higher even than Rama who herself is the essence (rasa) of Prana Him
self : therefore the Lord is called Parama-parardhya-rasatamah.

But how do you show from the words puram-pardrcUiya-rasatamah (which is an 
epithet of the Lord) that He is higher than Kami called parama-parirdha rasatumah. 
For there is nothing in tho above epithet to show a comparative for *1 is nowheri a 
sign of comparison. To this tho Commentator says that tho letter *1 ya in the above 
is a sign indirectly ot the comparative degree.

lie  who is known through the medium of Parard ha (Sritattva) is 
called Pararddhya (and1 therefore Panirdbya is higher than Pani.rdh.iA. 
because He is infinitely - higher than even this H im i who- herseU has 
an infinity of attributes.

They'll ‘ to know * takes tho affix with the force-- of accusative. -  W 5̂
“ known through-Parirdha.” 3f therefore is a noun here meaning ‘ known.’ Tbo W of W i» 
elided anomalously. Let it be so : but how tho name Parardhya is exclusively applied to 
the Lord alone ? It may be applied to Brahma, <%<•.., also, for they are also known through 
the Pararilha. To this the answer is that He is infinitely higher than tiris, namely Ihs 
own Sri Tattva. This Sri tattva possessing an infinity of attributes is surpassed even by the 
Lord But the quality of being known through this innumerable invisible I’ar&rdha 
belongs to the multitudes of Jivas also : why are they not called Parardhya To this the 
answer is that it is applied to the Lord alone who is supremely higher than Sri tattva.

An objector says. In counting from the Elements upwards through earth, &c., wo 
find that Yak will be parama-para-rasatama ; the Rik will be parama-pararddha-rasatama, 
and the Lord known through this RarAnlha or Prana will be parama-parardhya-rasatamah.. 
This would establish, no doubt, the superiority of the Lord over Prana : but not ever. 
Rama who does not come anywhere in the above gradation. To this the reply is that 
the above explanation was given by taking Vak. and Uik as identical and as hot two 
separate classes. But. if Rik (as Saraswati) be taken as separate from Yak even 
then tho superiority of the Lord over Rama would be established therefore, the Com
mentator says

If Rik (Sarasvati) he taken as separate from and higher than Y7>k, 
even then also counting from the elements (bhuta), Prana would be only 
pararaa-parardha-rasatama; and not paratna-panirdclbi-rasatama, (In 
the case when Panfrdha is applied to RannV we derive it thus). She 
who is in every way superior (fiddham) to the high (para) is parard ha.
In this case the word parardhya would denote the Lord). For he who 
is known through the innumerable attributes of .this Sritattva (called
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is designated here as Pararddhyam, namely the LordTmJn 
the other ease, Prana is only Par ama-parardha-rasala uni and not pa-rama- 
parardhi-rasatama). For she who is higher than Par&rddha (Prana) is 
eaiied Pararddhi (the force of ? is to denote superiority, because it de
notes lordliness ftra). Thus Partirdhi is the name of. S'ri. t Ho who is 
known through the innumerable attributes of this Parfirddhi is called 
Pararddhyam. Thus the Lord called Pararddhyam is even higher than 
S>ri. Thus is explained the phrase “  rasfunkn rasatamah paramah parfir- 
ddhyah.”

M antra 3.

STTW: UBII
tfWgr gyrfgl Katama Kataina, wliat, what (fem.); iff eg Rik, the Rik ; 

^nswt awwi. Katamat Katamat, what, what (neut.) : gpj Sftma, the Saman ; 
W ?! WWi Katamah Katamah, what (tnasc.) ; tjjffa; Udgithah, Udgithah. 
hi, thus >T̂ f% Vimristatn bhavati, is questioned, is specially enquired
into or is deliberated upon. r̂?R Vak, speech, namely the Goddess Saraswati, 
the presiding deity of all the Vedas. The same who has been mentioned as 
higher than Purusa and Rudra. But the Speech here is to be distinguished 
front the Speech there, in its functions. Saraswati has many forms : one of 
which is as the presiding deity of all the Vedas, where she has no connection 
with Prana. The other form is the presiding deity of Rik, where site has 
connection with Pratja. All inspirations come front Saraswati. As a general 
iuspirer of all scriptures, she is speech of the lower order, as tiie special 
inspirer of Rik, which site does in combination with Prana, she is speeclt of 
the higher order. Just as Ramfi has also two aspects: first as the Essence 
of the Vedas, secund as consort of the ^ord. Similarly, Vak as the consort 
of Prana lias a higher aspect, than the same Vak who is not acting as the 
consort of Prana, qs Eva, alone. ^  Rik, the presiding deity of Rik. snnr: 
Praijah, the chief Prana. *arg Santa, Saman ; because he is same (?r ) in ail 
creatures, and because he is the presiding deity of the Satna Veda. '^5 Om, 
the highest, frer lti, alone. q?p| Etat, this. sn?P'*f Aksarant, the nearest, the 
Imperishable and Blissful. 3#r?Ti Udgithah Udgltha, Narayatta : the loudly sung.

3, Who is then Rik? Who is Saman ? Who is TJd- 
githa ? This is the subject' for consideration. The Rik 
indeed is Speech, the Saman is Prana, the Udgitha is the 
Imperishable, Joyful, Highest alone.— 3.

Note. The deities like Ribhu, Earth, Varuna, Sonia and Rudra aro well known as 
deities of Elements, Earth, Water, plants and animals (men), and no doubt can arise about 
them : so no question lias boon put regarding these. But the highest three, the Great
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Lord, the Speech and the Breath are not so woll known. Therefore this 
question is asked here.

MADHVAS COMMENTARY.

The Prithivl as the (leva of the earth, and Soma and Vanina as the 
Devas of plants and waters, and Rudra as the Deva of the generative 
organ (animals) are all known deities ; (and therefore, require no further 
elucidation. But not so the rest. Therefore) the Rik, &c., alone are 
here taken iuto consideration, by asking ‘ What is Rik, <%c.’

But tho Rik and Saman and Udgitha are also woll known terms. Why should they be 
specifically mentioned here 1 To this the Commentator says

Moreover a knowledge of these (Rik, &c.) produces specific fruit (hence 
tlioy alone are considered here and not the others).

An old objection, however, remains unanswered, namely, though the knowledge 
of Prithivl, &c., devas does not conduce to-any specific result, yet, as tho essen tial nature 
of these Devas is not well-known, it would have been better had the feruti given a 
detailed description of theso Devas of tho Earth, water, plants and animals also.

Another objection is, because the knowledge of Rik, &c., produces specific fruit, 
therefore, they are mentioned here, so does tho knowledge of Vak also produce specific 
fruit. Why is it not mentioned here ? To tills tho Commentator answers

But Vak being well-known as Sarasvati, (is not mentioned here.)
On this reasoning, Rik &c. also should not he considered here, for they are also 

well-known. To this tho Commentator answers

Vak and Rik are, moreover, identical so Vak has not been sepa
rately enquired into here.

The identity of Vak and Rik is mentioned in the Sruti Vag eva Rik. Therefore,, the 
consideration of Rik includes the consideration of Vak also.

The old objection still remains that though Vak and Rik bo identical, yet as they 
are different aspects of the same entity, they ought to have been separately described.

Another objection is raised now. It is not proper to idontfy Vak with Rik : for 
it is said in the Sruti “ Rik is higher than Vak." How can a thing which is higher than 
another bo identical with it ? One cannot be higher than his own self. To which the 
Commentator answers

■Vak is called Rik when she is specifically (and highly) united with 
Praria. (As the consort of Prana, V ak or ,Sarasvati gets the designation of 
Rik.)

This is shown from the etymology of rik. It comas from t ln y g j to go.’ Rik literally 
means < gone,’ motion’ ‘ combination,’ for motion produces union or combination. Vak can 
appropriately unite with Pra.ua only. Arid as such union of Vak with Pr;in*. gives to 
Vfik, a higher aspect, it is called the • specific high union,’ Thus the root meaning of rik 
itself shows this combination. Thus tho Commentator says :

From the explanation of the very word rik derived from the root 
n  ‘ to go ’, we find that riktva means ‘ union, (marriage ’? (Hence Vak 

when married is called Rik ; when single she is V Ik.j



( J . f ® r 7 7 ---------------------------------------------------------: :  m ,tho word Saras vat? also denotes lUk. It is derived from y/*| sfi, to 
n^aeo-skrasva1 1  means possessing sara or motion ; or sarga, ‘creation, she, who has the 
abhimana (conceit) of creation, or the goddess presiding over creation is called Saras vat i.

Vak is called Sarasvati because she presides over creation (sarga). 
The same Vak is called Sarasvati when not in this specific union with 
Prana (and thus in her married state as Rik, she is said to be higher 
than her former single state of Vak). Thus the same Vak becomes 
inferior in her single state, to herself when she is in union with Prana. 
Thus one and the same Vfik becomes different and lias two aspects, first
as not in union with Prana, second as united with him.

An objection is raised if V4k and Rik are identical, then it is not proper to say that 
Hik is higher than Yak. If they are separate, then it is not proper to say ‘ that which 
lg yak is verily Rik.’ This objection is also answered by the above considerations ,- 
by which VAk is shown to have a two-fold aspect, as single and married.

Having explained the unity of Yak, and the union of Vak with Prana the commen
tator now show's the identity of Prana and Samau.

Therefore the fJrnti says, ‘ Vak is verily Rik and Prfna is verily
Saman.’

The phrase ‘ Om ity etad aksaram udgltliah’ is not to be explained as ‘ this syllable 
Om is called Udgitha.’ * Tis proper explanation is wliat the commentator now gives

The word aksaram is a compound of two words Aksaand Ra. Aksa 
means imperishable and Ra means b liss ; therefore, the a hole word 
Aksara nmaur 1 he whose essential nature is bliss and iinperishableness.’
Or it may mean, ‘ He who takes delight in Aksa or senses, i.e., He who is 
present in the activity of all senses.’ Therefore, it means the nearest. 
Aksara, therefore, is the name of Lord Vbnu.

He is called Om because he is highest (for Om is equal to Uchcha). 
The word 1 i t i ’ in the above Jibuti has the meaning of excluding all other 
ideas. Therefore, ‘ Om iti’ means ‘ the only Highest.’ Thus he is verily 
alone the highest. The meaning of the word etad ‘ this ’ in the above 
S$ruti means, ‘ tlm  Lord who always dwells in the heart’ He is called 
XJdgitha because he is always sung as the Highest, He is the Lord, 
the Purubottam.

Mantua 4.

a  u v n i
Tat, that. % Vm, verily. ^  Etat, this, ik l**  Mithunain, couple, 

mgt Yad What. *55 vak, vak. *  Cha, and. grab Ptanah, Prana. W Cha, and.
Rik, Hik. mu .Anna, Saman.  ^  fat ,  that. *|g Etat, this. Mitl.imam,
couple! Om, Om. f ft  Li, this. trumTU, Etasmin, in this. tsrq* Aksare.
i,i the impel ishable. Satnsrijyate, become united : are supported m
the state of Mukti.

///Mrvv\ ctmfiNhOGYA u p a n Is a d . jCJ
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Now Yak and Prana form one couple, and Rik W f
Saman another Those c o u p le s  are joined or become united 
in the Imperishable Ora (when they are in a state ol Sayujya 
'Mukti).—  I.

MADHVA'S COMMENTARY.

Vak and Prana even are a couple (and so also Rik and Saman con
stitute a couple). They become united in the Lord Janardana in the 
state of Sayujya Mukti.

But in the state of Mukti all get united in the Lord: what is the peculiarity about 
this couple? To this the Commentator answers

But all other (-Jivas) get union in the state of Release in the Lord.
only through the grace of this couple (Vak and Prana-------the Word and
the Life— — after them ; (and) through their mediation only ; while Prana
alone get-8 dirent union with the Lord Hari.

Tiie Sayujya Mukti obtained by Prana is immediate and direct, without the intervon 
tlon of any other being ; the same obtained by others is indirect and mediate, always 
through the grace of Prana through Yak.

An objection is raised. The lord called Udgitha has been described as higher than 
Sarasvati and Prana, who are named here as Rik and Sdman. How is this ? Their great
ness is proclaimed in brutis ; while here they are made to occupy a subordinate position.
To this it is replied that this is no valid objection. The Lord is greater even in comparison 
to them, for the Lord is their refuge also, though they are Released Ones. Thus Mantra 
l  declares that such a high couple, as the Word and the Life, is supported by the Lord, 
though they are eternal Muktas.

M antra 5.

w  1  f s n g ^ r  w f t w  i  c r r i r r ?

u V) n
STfT Yacia, when. % Vai, verily. Mithunau, those two couples,

Vak and Prftna. H*lT*rs5f?T’ Samflgachchhatah, come together, viz., are united in 
the Udgitha,’ the Lord. ssmTOh Apayatab, fulfil, attain, iff Tau, these two.

Anyonyasya, of each other. Kimam, desires. «nil% r Apayi'.a,
fulfiiler. rKt»rr!nn'K.amaiiam, of desires. Bhavati, btcomes i ah, who;
the adinkari ^  Eiat, this (couple called Vak Prana). tpt« Evam, thus (namely, 
that even in the state of lVl«kti they are supported by the Lord), ftfr*  
Vid vSn, knowing, Aksaram, the Imperishable. aniHlw Udgitham,
Udgltham, i.e. Narayana. Upaste, meditates.

5 . When verily these couples are united in the Lord, 
then they fulfil each other’s desires. He verily becomes a 
fulfiiler of desires; who knowing thus, meditates on the 
Imperishable Udgitha, i .e . ,  Narayana as the Most High.— 5,
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. —  M antra  6.

' r?3T q ^ p T T s f r  ?n%  <Tsft*JT^  H ^ r a p r r g sr T  f  i
n $  si

^  T at, that Om. % Vai, indeed, tpjjj litat, this, n^gr Aniijfia, benedic
tion, blessing. graft? Aksaram, word. aRjr Yat, when. nj Hi, because, fljpg 
Kincha, some, any. •̂TSUTIPT Anujanfiti, gives benediction. =gr? Ora, Om. 
TT3 Iti, thus, ir̂  Eva, only. fray Tadfi, then. ? Ha, verily. *jq-; Esah, this. 
Madhva says (sjgr q=p 33 Eva, only. u?i%: Samriddhih, gratification, prospe
rity. spj Yat, which (here ought to be qf because it qualifies VSJJT), "Sfgftl 
Anujna, blessing. UHOTHT Samardhayita, gratifier. OTnRT? Kfiman&m, of 
desires. Bhavati, becomes. ; Yah, who. tr?rq; Etat, this. qg*[ Evatn, thus. 
r%ET3f Vidvan, knowing. 33(1 *7? Udgltham, udgttha, i.e., Narfiyana. 3<trfir Upaste, 
meditates upon.

6 . That Oin, verily, is a word of benediction; when any 
one blesses another, he says “ Om, may Narayana do as 
thou sayest.” Now this (Om of blessing) also denotes grati 
fication (“ May Lord gratify your desires.”) He, who know
ing this, meditates on the Imperishable Udgitha Om, becomes 
indeed a person whose blessings fulfil the desires of others 
and whose own desires also are gratified.— 6 .

MADHVA’S COMMENTARY.
In mantra 8  it is said that Om is a word ol benediction aud people use it in blessing. 

That mantra appears abruptly and prima facte looks irrelevant. The Commentator shows 
its relevancy now

Therefore by uttering “ Om,”  these people always give benedic
tion, (because Om is the name of Hari).

Let Om be a word of benediction, why should that bo a reason to call It a name of 
the Lord? To this the Commentator replies : —

For it is said that Om used as a benedictive term means “  may the 
Lord Kedava do even so: as thou hast said,”  and the ancients need this 
word Om with this denotation (of blessing'. (Hence Om is a designation 
of the Lord.)

But how is it that the moderns do not use tho word Om, with this denotation “ may 
Lord bless you ?” To this the Commentator answers

But the ignorant people nse Om to give their own permission (or
blessing) and say Om is a term of giving permission.

The Commentator now explains the phrase “ esaheva samriddbi, &c.”—“ this bless
ing denotes gratification. ”
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This word “  Out ” means (also) Full, because gratification is verily 
called Out, i.e., fulfilment.

But how On comes to denote gratification ? .Says the Continent a tor ;
Or because “ may this thy desire become gratified by Hari " was the 

form of ancient benediction, when the word Ora was uttered ; therefore,. 
,Om has come to mean God and gratification given by Hari.

.Vote.- Thus Om, primarily used for benediction, has come to mean Uod and Gratifica
tion given by Hari.

Om would simply mean “ gratification," “ prosperity.” How do you make it "grati
fication given by Hari ? " This the Commentator next explains ;

Or (the word Om used as) a benediction may mean “ may Hari be 
the giver of gratification to yon,”

iVofe. This commentary coums just after the commentary on mantra 3, and hrjorr 
that of mantra 1 . No satisfactory reason is given by Vede-'u Bhiksu for this break 
in the order, though he mentions it and says “ The order of Sruti text is broken for the 
sake of facility if considering connected topi os together. 1

Thus Om used as benedictive particle meant either (1) May Lord Kettava Cause 
that to pome to pass which tliou hast spoken (2) Or may Hari fulfil alt they desires.

Mantra 7 .

 ̂ r R #  W’f r  B r q r

«P rT t  %*? W  ^  3 *  II V  }| .
fTN lens, by Him, vie., Visim called Om. fig Iyam, this, vvfi Trayi. three

fold, (Kik, Vajus and Saman). ft®! Vidya, science, sinn Variate, su cceeds, is re
vealed, pioniulgated. that is, Om is the concentrated essence of the three 
Vedas. All the mantras of those Vedas are but explanation or expansion of 
O '” Om, Om. {ft  Iti, this, w h tw h  A^rfivayati, gives an order. The
Adhvaryu priest by uttering Om gives the- cointnand to other priests. Or 
recites the ftsrava mantras. rtffW Saiiiaati, recites. The Hotri priest reads the 
Saihsana mantras. aaroft Udg&yati, sings. The Udgatri priest, uttering Otn, 
readfi the Udgana mantras. trow Elasyaj of this, (Lord God), Aksarasya,
Vispu named Om. Imperishable and blissful. an fa&l Apacbityai, for the wor
ship of (God) or glorification. after Mahimna, by the greatness, by the Full;

Rasena, by the essence, by the supremely excellent; %»r I ena, by Him 
(Om). By the command or direction of ibis Lord called Om. T§r L'bhau, both, 
he who knows God and lie who does not know God. tpnr Kurutah, perform, 
worship, taw Yas clia, and he who. Etat, this nature of the Loid.
Lvam, thus, (as described above). sft Veda, knows, tpg Yas clia, and he who ,
N Na, not. Veda, knows.

7. Through that Lord Visnu called Om is revealed 
the three-fold sciences ; uttering Om, the Adhvaryu priest 
recites the Asravana mantra, uttering Om, the Hotri priest



A'tftes/'Ahe i^amsana mantras; uttering Dm. the Udg&hrr^ 
priest recites the Udgana mantras ; all for the glory of that 
Imperishable ever blissful Beloved ; and for the sake of 
worship of that Visuu. By the command of that f  ull and 
Supremely High Lord called Om, perforin ye both His 
worship, whether ye understand Him thus or ye do not.— 7.

M ADH VA‘8  COM M E NT AH Y.

From lluil Vi.jgu alone proceeds this three-fold knowledge. iThus 
all the meanings of the Vedas are concentrated in Om). By nrst utteiiiig 
Om, all (AsrAvaria, &c.) mantras are recited as an explanation of Om :
- alt these Mantras of the three Vedas are as if, an expansion and explana
tion of the Highest mantra Om.; All mantras indeed from eternity 
are for the sake of the worship of Visnu alone, named Om (and of no 
one else). Therefore, as commanded by Visnu Almighty, the Supreme 
(fit. Essence), perform both, ye wise and ignorant, all works, whether 
ye know Him thus or do not know Him so.

M antua  8.

* R r  3  f ^ j r  'r f n % r r  ^  f t s p r r  « n s 3 t -  

R T R  v m f r f  l

HTHr Nana, different, contradictorv g  I u, but, specifically. R w  VidyA, 
knowledge, n  Clia, and. snHur Avidya, ignorance. m  Yat, which, whatever 
work ntr Eva, even, alone, indeed. ftsiar Vidyaya, with knowledge, with full 
knowledge. K-aroti, performs. *t®!tr SraddhavA, with faith.
U panisada, according to one’s ability, appropriately, with propriety, 
secretly, by concentration (Yoga). av| 1 at, that (work). tf? Eva, alone, 

Viryavattaram, more powerful, (means to the acquirement of the 
unending fruit, wa., Mukti); and after Mukti, such works increase the bliss 
(of Release). ft* Eti, this, igff Khalu, certainly. Etasya, of this (Lord),
tpr Eva, verily, sraom Aksarasya, Imperishable, Blissful, Beloved. 
Upavyftkhyanam, explanation of Upa ; l.'pa= nearest, standing in trunt, t. i 
Om, the ever-present. W ff Bhavati, is.

8 . But the knowledge and ignorance are different 
(and opposed to each other). The man who worships the 
Lord, with knowledge, faith and propriety (to the utmost 
of his capacity, in secret), verily, his worship alone is

f f f o W w  ' ' vhb-A&doqya-oPa&i w . Q



conducive to endless reward, (not so the worship of the 
ignorant, whose reward is limited). This is the full explana
tion of this Ever-present Imperishable Om. - 8 .

Mantra 8 .— (continued).

n c  n
s w i m  srcm.* vrog; ii > ii

^  Atlia, now (after having desci ibecl the meditation <>n tlie Lord named 
Om, we shall mention the pb.ee where He is to be meditated). ?, He, a mere 
expletive q: Yafc, that, qq Eva, alone tqq Aj'artt, this (well-known) tjqst 
*W»! Mukhya Pranah, the Chief Prana, q Pain, there : in Him, the Chief Pi Ana,

Udgithairi, the Lord, r̂qrtftq Upaslta, let one meditate, worship. 
Tasya, of Him, (the Chief Prana), ffu: Itaraifc, by the others (the lower 
prftnas, such as the breath in the nose, &c. fefsstTtSJtpfn Upavydkhyanam, 
full explanation. *qrq Bhavati, becomes.

8 . Let one worship the Lord Udgitha, even in Him 
who is this ( ’hief Prana ; for thus through Him, the other 
(lower pranas) become fully known.— 8

Not?.- This portion is not found in ordinary ITpanisncl testa, VeUea'a tJiuksu #ays 
“ This is according to,the recension of some teachers.”

MADHYA'S COMMENTARY.
There is no Release for the ignorant, verily it is for the wise alone.

( rijf- word) 1 panisad means ‘ according to one’s capacity, appropriate, 
to one ; (and Vidyft moans) complete knowledge. The word aksnnt 
means the Lord \isnu. The word upa means that which is -in His 
presence, i. e., the word Om. The word npa-\yttkliya. thus means an 
explanation of upa or Om (lie ever-presance of the Lord). Thus the 
great Sruti declares. This is in Tatirya.

By taking Vak as separate from Rik, four grades have been mentioned, natnelv •
1, Pararddham, 2. Pnrdrddham, 3. Pararddhi, 4. PnrardcUi.vam. The meanings of these 

words not being well-known, the Com men la tor explains them
Pararddham is higher than Pararon (highest.: Pararddham is higher 

■wen than Pararddham j Pararddhi is higher than Punirddham ; higher 
than Pararddhi is Pararddhynm.

(The Commentator now <,notes tin authority for the explanation of these words 
that he has given.] , - . ..

Says Sabda Nirnava : —Vavu s called Parnrddhn, because it is 
above that who is higher than Parama (the highest). The Goddess Srf 
is called Panhddhint; the Lord Hari Is Himself the Partrddhyn.

|I>;_ I  ADHYAYA, l KHAN0 A 8.



|  ( S I

' jib ■7:}'HY' '-v' ■ ‘t'Q ■ 'a- ; / A - ' :S( " v-kv Si}t
FIRST ADH YAYA.

S econd  K h an d a .

Mantra i .

s w r g n  f  ' I  m  ^ c r
(s T i S w f a w w  j f h  \\ ?  u

wrfjtir DevAsurftlj, Devas and Asuras. 5 Ha% Vni, once indeed. *w ^atra, 
when. Somyetiie, struggled togetlier. srsm Uvaye, both. grsiMSJD PrajS-
patyah, the race of Prajapati. ^  Tat, then i  Ha, verily. %t?n Devfth, the Devas. 
gjftq* Udgttham, Om called Visnu. m m  Ajahftra, took; or .*rnw: ajahrub. 
forced (Him); made (Him) fulfil desires, a m  Ancna, with it, ie„ the°worship of 
Visnu. tprpf, En4r», these Asuras. *fSr*rft«iir*»: Abhibhavisyamah, we shall 
conquer, we shall defeat.

1 . When the Devas and Asuras fought together (for 
their inheritance, because both were the children of Kas- 
yapa Prajapati) then the Devas took shelter under Visnu 
(Udgitha) thinking they .would defeat the Asuras with His 
help.— 9.

Note.—The Asuras were mope numerous than the Devas and Sankara had also given 
them the boon of invincibility,

But the Devas did not k.jow the best method of worshipping Vignu. They began to 
worship Hire In their various organs of senses such as those of smell, hearing, sight, etc., 
till they found by experience and repeated failure, that the best and only true method of 
meditating on Visnu was in the Chief Pr&ria.

Mantra 2 .

qrqP H T  ^

qrT3RHT II ^  II
% Te, they, i e., Devas. Ndsikyam, in the nose ; the accusative

case everywhere is to be taken as if it was a locative case. srrfjf*r Pranam, 
Prana, breath, i.e„ the son of the Chief Prana, who presides over the air in 
,'iose, i.e , the faculty of smelling, or breath sifto? Udgttham, The Lord Visnu.

Upasamchakre, meditated on. *3 Tam, it. «gcrs Asurah, Asuras, 
^ant PapmanS, with evil, flrtg: Vividhuh, pierced, front Tasinftt, therefore. 
Tena, by that. »«w*( Ubbayam, both. ftwfS Jigbrati, smells, t e., the Jlva 
smells gym Surabhi, good smelling. Durgandhi, bad smelling. <«f Cha,



Papmana, with evil, ft Hi, .because qq: Esah, this -breath in the 
nose. f«v?: Viddhah, was pierced.

2 . They meditated on Visnu in the lower Vayn, the 
presiding deity of the scent in the nose. But the A suras 
tainted him with evil Therefore, the Jiva smells, both 

-what is fragrant and what is foetid. For the lower 
Vayn was tainted In evil. - 1 0 .

Mantra 3 .

o t  f  r r r ^ T ^ n :  q F « ? r r
srsrffr q r * R T  mi

f f e f  w \  11
=5jif Atlia, then g Ha, verily, qr**! Vflchanl, in the goddess Agni presid

ing over the speech tnfHr Udgitham, Visnu. aqrafoftft Upftsamchakrire, medi
tated on. jfffTam, her. sagm Asurfth, the Asutns. Papmana, with
evil. ftftg: Vividhui, pierced nmVH Tasmat, therefore. %sr Tena, with that 
speech, w « !  Ubhayam, both. 4 #  Vadati, speaks. 9 #  Satyant, truth.
Cha, and. Anritam, falsehood. qr°wr Papmana, with evil, ft Hi, ns.
f«jr Esa, the goddess Agni, fttgr Viddh.1, was pierced

3 Then the Devas meditated on Visnu in Agni, the 
presiding deity of the speech, in the mouth. But the Asuras 
tainted her with evil. Therefore, the Jiva speaks both what 
is true and what is false. Because Agni was tainted with 
evil.— l l .

Mantra 4 .

9TO  f  ^ l ^ T l :

qn^ rf?f ^  < ?n * R T  ^ r T f^ -

m, n v  n
TO Atha, then. 7, Ha, verily. Chaksuh, in the god Snrva presiding

over the eyes. Udgitham, Visiju. Upasameliakrire, meditated •
on. ft*! Tat, the eye, i. e , the god Sftrya, the presiding deity o', the eyes. % Ha, 
verily, *gw : Asur&h, the Asuras. qpsrqr Papmana, with mil. ftftg.- Vivi- 
dhuh, pierced. UPSTI*! Tasmat, therefore, ffq Fena, with that eye. 
Ubhayam, both, qsnjft Padyati, sees, /  the Jiva sees. Uarsfentyam,
beautiful, sightly. Ch.v and. =5udpft®(*» Adarssamvam, ugly, unsighly. qiwtHr 
Papmana, with the evil ft Hi, because, tffrf Erat, this, ft^« V ddhatt., 
was pierced;

v y v . 1 a d h y A y a ’ 11 KHA* 0 A ■ 3>4• (cT1
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I- Then they meditated on Visnu in the Surya, the pre
siding deity of the sight in the eye. But the Asuras tainted 
him with evil. Therefore the Jtva sees both what is beauti
ful and what is ugly. Because Surya was tainted by 
evil. 1 2 .

Mantra 5 .

* p r r f c r  s M j t e r  ^

w w r t  i m f e r * *  si *  i»

WH Atha, now % 11 a, verily. J$rotram, in the god Soma,- the presid
ing deity of the ear. 3-£iftsfKj Udgttlmm, Visiju. W<tNh6t Upasamchakrire, 
meditated on. ** Tat. that, i. e,, the god Soma. 5 Ha, verily. sfjpr; Asuraii, 
the Amrsr,. tflwptr Pftpmana, with evil. ftftgp Vividhuh, pierced.
Tasraat. therefore. Tena, by that, 7 . r., 'by the ear. 3 ^  Ubhayam, both. 
^[#11? Srinoii, hears, /'. <?., the Jtva hears, aw folf ^ravapiyam, melodious, 
ipsŝ tjffaij Airavanivam, discordant, vy Cha, and. tjr.qffr Papmana, with evil, 
f t  Hi, because tpflf Etat, this Soma, Viddhain, was pierced

5. Then they meditated on Visau in Soma, the pre
s id in g  deity of the hearing in the ear. But the A suras 
tainted him with evil. Therefore the Jfva hears both what 
is melodious and what is discordant. Because Soma was 
tainted by evil.— 13.

Mantra 6 ,

q ^ -q r » T R -  ^

qrF P R T  II i  II
STO Atha, now. f  Ha, verily, qsf: Manah, in the mind, the Kudra, 

$esa, and Gartida, the presiding deities of the mind stdfttpj Udgttham the 
Udgtthani, /. e., Visnu. a^rraNr*! UpSsftmchakrfre, meditated on. aft Tat, 
that, f. r., those Devas ? Ha, verily, -srtjtT: Asurah, the Asuras. tfrr-*Mt 
Papmana, with the evil. ftftg: Vividhuh, pierced, tf%sr Tasmat, therefore.

Ubhayam. both. Sanikalpayate, conceives, thinks. Sam-
kalpnniyam, good thought, Asarirkalpaniyam, bad thought, w Cha,
and. tgapff Papmana, with evil, ff  ill. because iirRt Etat, this manas, / t. , 1 
the presiding deities of the mind. Viddham, was pierced,
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Then they meditated on Rudra, fe'esa and Garuda. 
the presiding deities of the mind in the brain. But the 
Asuras tainted them with evil. Therefore the Jiva conceives 
both what is good thought and what is bad thought. Be
cause they were tainted by evil. 14.

Mantra 7.

11 VS II
sgy Atlia, then. ?  Ha, verily, q: Yah, who. qq Eva, indeed. gtjq. 

Mukbyafc, Chief, tnup Pranab, Vayu. 33  Tam, in him (Literacy it means 
"him  ” but here it is construed in the Locative, i.e., in him, in the Chief Prana), 
Stfiftw Udgitbani, Visnu. M̂FHpqfBw UpasAihchakrire, meditated on *9 'tain, 
him % Ha, verily, wgw: AsurAfe, the Asuras. 93*31 Huva, having cotnt. 
fi)trrinap Vidadhvartmuh, pierced, whet, ttiey pierced the Chief Praya they were 
themsejves piepced. qqr Yatlia, like xfWH Asmanani, stone HTP?fHng Akbn- 
i.iani, liard, solid Ritva. having approached. Vidhvatiiseta, mat
be destroyed, qq Evani, thus.

7. Now the Devas meditated on the ITdgttha Visnu, 
in him the Chief Prana (what is called Saman). But the 
Asuras having approached him, attempted to pierce him with 
evil. When they did so, they themselves were pierced ; just 
as a pot of. clay striking against a hard stone is itself broken • 
into pieces.—  15.

* Mantra 8 ,

f t w #

w n '  11 -  n
qtrr Yatha, like, t o r ?  Asmanani, stone, WRO* Akhanatn, solid, sgan 

lJ.itvR, having approached Vidhvaiiisate, is destroyed. Evani, thus.
X Ha, verily, 33 Eva, certainly. 91 Sah, he. rxvftf* Vidhvamsatc, is destroyed, 
q; Yah, who. tyffxK Evamvidi, against the persoirwho knows it. qrq* Papain, 
evil, afrHPW KSmSyate, wishes, q: Yah, he who. >3 Cha, and, 335 Enam, 
the person knowing (how to perform) meditation on Chief Prana, qptXUTrfr 
Abhidasati, persecutes, wishes to give (pain), ru 1- h, he, the Chief'Breath, 
srq; Esah, this. smrtStlff Asmakhanah, solid stone.



"  8 . Thus, as a pot. of clay is broken to pieces when
striking against a solid stone, will he be destroyed who 
wishes evil to one who knows this. ' or who wishes to give 
(pain) to him ; for the Chief Prana is a solid stone (rampart 
round His worshipper),- -16

MADHYA'S COMMENTARY,
In t he first- verse of Hie first Khainla, it has been said that, the Lord Visim should be 

meditated upon. But all can not worship Visim in the abstract, or through Om, for they 
have not the capacity for it. They require a concrete symbol. Hence the symbolic wor
ship of God. Hut the worship of God through ordinary symbols is not so efficacious as 
through the high?*! But what is that highest symbol ? This the Upanisnd says is VSyu, 
the Chief Prana, and therefore says the Commentator:

V&yn atone is the highest symbol (pratima) of Vibnu called Udgitha.
Therefore, when, with the knowledge-that A'iiyu is highest of all 

beings, one worships the Lord in the sanctuary of Vitya) realising that 
He, the Lord, is superior even to V&yu, then the Lord grants the highest 
fruit (Release). This is shown in the present Khanda by the Revealer 
of the Jsruti (Veda Puru*a). for, says the Lord Himself ( “  The Sun, 
the Fire, the ’BrAhirmna, the Cow, the Vaijnava, the <1 i vA.tn urn and all 
living beings are the best symbols to worship me in : but the highest is 
Vftyu, worship with the knowledge that VAyu is the highest.” (Bliagavata 
Parana? )

Were V.)yu pot the highest symbol of Viijyti, why would then the knowledge tha t 
V.tyu is the highest be the best worship of Visim? This the Commentator shows by 
quoting an authority

Thinking that “ Vayu is higher than the entire universe, and Yisnu 
is higher than even such Vayu, and that if Visnu be worshipped in VAyti 
■;as a symbol), then He would be highly pleased,” thus thinking, all the 
Devas worshipped the Lord Jatrardana in Prana the Sinless, in order 
to get victory' over the Daityas. 'The .'.suras pierced (tainted) with sin 
all the Devas, namely, the Leva of Breath in the nose, who is the son of 
Vitya, the Deva of Speech called even Agni, the Deva of Hearing called 
Soma, the Deva of Sight called Sfirva ; tho Deva of Emotions and Desire 
naan as) called Rudra ; the Deva of Will (ahamkAfa) called 8e.sa, and the 
|)eva of Thought fOhitta) called Garuda. Since all of those were tainted 
with sin by the Asuras, so none of them is sinless ; and they became sinful. 
But when the Devas worshipped (or meditated) on Visnu named as 
Udgitha in the highest Vayu, within the body, and in the sun, then the 
Asuras attacked this Chief Vayu also. But when they attacked the Chief 
Prana, they themselves became scattered. A- a ball of clay is broken

ftj '̂ ) f i ghhAndogya-tiPA'NfSA t). ^ § 1 ;



into pieces when tlirown against a solid stone, so the A suras were scattered 
when they attacked Prana (he most beloved (object or) symbol of Visuu.

Therefore, let one worship Visnu, the best and the highest of all 
I)cvas, as a radiant image, higher than even Veyu. Let him worship the 
Lord m the illustrious symbol of Viiyu who is the most powerful and wise 
among all created, beings, and as residing in a sinless body and in 

k the sun.
By worshipping him, the Devas and the Riels obtained their res

pective (titles and) names, such as Tndra (the powerful), Brihaspati (the 
Lord of Speech), Hamblin (the auspicious), and other names and titles ; yea 

, by singing the praises of the Lord, through Prana* they obtained all these 
names (and titles).

Bat Indra, etc., are the names of these Devas (and ftisis), how do you say they got 
the names by worshipping (iod through his beloved sou, the Prana ? To this we reply 
these are not their original names, but they are the names of the Chief Prana and of 
Yisnu ; and by worslupping.Him they have got these names.

These were, and are originally words denoting various names of 
Prftna and all mean Prana ; and they also denote primarily the name of 
Visnu, Thus we find in Pradbyana.

An objection is raised that the word Ajahruli (I. 3. 1.) means “ took possession forcib
ly," and it appears Unit the Dev as took possession of Visnu called TJdgitlia by violence, 
and forced Him to fulfil their desires. This objection has no force. The Devas did not force 
Yisnu ; for a being who is coerced, has always his mind unfavourably inclined towards 
those who use force ; and it is a well-known thing that unless the mind is at peace, no 
good fruit can result or grace shown. Therefore, the above word does not mean “ forcible 
possession," but mean- “ caused him to give them their desires, to fulfil their wishes,” 
through ‘ worship, 1 aud,therefore the Commentator says

They made Visnu, the Supreme, called (Jdgifha to fulfil their desires 
quickly by means of prayers (the moving of the will o f another through 
prayers is not called using force.)

But, if Yisnu be not worshipped in tho sanctuary of Viiyu, will He not give reward 
to Hi, worshipper ? To this the Commentator replies s-

Still he becomes well pleased when worshipped in the Prana alone.
So also it is said •— “ As all the Asians were scattered when they fell 
upon (the rampart of Prana), so becomes broken and scattered he who 
plans harm to the worshipper of Prana and wishes to give him pain, Ac. 
Undoubtedly by knowing him (the Chief Prkna) alone, one will attain 
Release, from the wordly bondage (Saiiisara).

If the knowledge of Pr&na leads to Mukti, it contradicts the saying 1 the knowledge 
of God alone is the cause of Mukti.' To this the Commentator answers :—

The knower of Prana (inevitably) comes to know at last the Lord 
VLnu, as a matter of course.

V \ 5 y - l f  '' 1, ADHY AY A, I I  KHANpA., 8.
) V (' ,i,‘" - ,; ' ■. ' '... '■ • ■ ' ____________ ^  :
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Tlie sense of the whole passage is that first the Chief Prana should be known, and 
at the end Visnu also mast be known, for salvation depends upon the combined knowledge 
of God and HLs Beloved Son, Prana. The commentator next explains the phrase Vya- 
dadiHi eva antatah of mantra 7.

The syllable vi denotes Visnu, because he is the most excellent 
(Vi^ista) all in every respect. The knower of PrSna knows Hiffteven 
afterwards (i. e., after I he knowledge of Prana!, through liis grace.

But is it an invariable rule that the knower of Prana should also know Vis mi ?
Ts it not conceivable that, one may know tho Life and not know the God know the Son 
and not the Father ? To this the commentator answers that there must he some confusion 
of ideas as to what is meant by knowing Prana. He, therefore, describes that knowledge.

Only those are said to know Prana who know that Lord Vismi is 
higher than Prana, and that all the Jivas are even lower than Prana, 
They only know Prtita and none else who-so-ever. tlu short, the know
ledge of Pr&na presupposes a knowledge of Visnu, for it means, to realise 
that Prtin'a is lower than God and higher than nil creatures.) Such a 
knowledge inevitably leads to the knowledge of God.

The word ‘ him ' in verse 7 is in the accusative ease, and literally it would mean 
“ He who worships ihiin, the Chief Prdna as Udgitha” (a meaning, by the by, given m 
it by Sankara and others). But such a meaning would be evidently wrong for Pntna 
is not Udgitha. Ho is two degrees lower than Udgitha. This word ?j, therefore, must be 
construed in the locative, i. e., “ in Him" ?ff%TT *■&> Ttfio worships the Udgitha in 
Him, the Chief Prana.’ Therefore the commentator says

The word et 1 him ’ in the accusative cast has been explained (by 
us) in the locative tin our above explanation, when the Devas meditated 
on the Lord in the Chief Prana), ll is on the analogy of the explanation 
given of tlie words in the nominatives by locatives, as the words Pran&h 
in Prana Udgithab, &e., and nteia in nftma Brahma, Ac.., which are in 
the nominative case, have been elsewhere explained as words in the 
locative case. Therefore, in the sentence prfuiam udgltham, Ac., the word 
pninam though in the accusative case has been construed as if in 
the locative.

M antra 9.

*r?$TTfcT ^RcfTT  ̂ T^rRTTfe-
^^nrrfrT oqr^rr^FcTcf irf̂ r u it

n Na, not (JT Eva, certainly, ijift Etena, by this Chief Prana. frrW 
Surabhi, fragrant, good smelling. Durgandhi, fetid, bad smelling.
urffUirm Vii&n&ti, knows, distinguishes. T̂CfCTcfMr Apahatapapraa, free from
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V *'^^v«S r Mit because, qsr: Esab, lie. sr*f 'Jena, therefore. *rj Yat, wttiAr* 
5 RUfn A^uAteats, asy Yat, which. f^ f#  Pibati, drinks, qsf J ena, through 
that. I tar an, others'. trntiR PrAiiau, devas presiding over the organs.

Avati, supports, Etam, this (Chief Prana). U even — a-pi, also, more
over. ^  Eva, certain!''. An tat'ah, next, at the end, after the knowledge
of Pi ana. fâ rr Vitiva, knowing, gajpsraffr Utkr4mati, becomes free from the 
world, syresricr Vyfldadati, fully knows ViSnu. V i*  the highest, therefore, 
Visnu; SdadAti.»knows, understands, itt Eva, certainly. 3 ^ 3 : Antatai, 
at the end, finally, Iti, thus.

9 . Verily through tins (Svnrupa deliti made oi Prana! 
one smells neither the good nor the had smells (but only 
fragrant smells) ; because this (Prana) is tree from sin. 
Therefore, whatever he eats, whatever he drinks; through 
that lie supports the lower Pranas. Moreover knowing this 
(Prana, one) finally comes to know Visnu also, and then he 
crosses over (the ocean of Sanisara); for finally he under
stands the Most High undoubtedly. 17.

Note, — This verse shows the difference ftjttwsen the Mntoiya PriUa and Nftsikya 
Prftua— the Chief Prana and the vital breath. Or it shows the effect of AJukhya Prina's 
being free from sin. Ifeeauso this Chief Prina is untouched by sin; therefor.-, through 
Him alone, through the last final vehicle called the Svarffpa deha (auric egg ?) of which 
this Chief Prana is the presiding deity, cue does not smell goOd scent nor bad scent, that is 
to say, that the Prime body, of which Starflpa deliH is made, scents only '.Ho fragrant 
smells and not bad smells. Such is /the constitution of this highest vehicle that no dis
cordant vibrations can cuter through it. The smell is fak-. n here ns illustrative of all 
other vibrations. Tn this SVarflpa deha one is incapable of telling a falsehood. Thus tins 
Mukhva Prana is the chief and best of all the Devas.

Another reason of its being the best of all the Devas is that impelled by Mds Chief 
Prana, whatever the Jiva eats or drinks, all that goes to nourish the other inferior Pranas.
the Devas of the senses. . ,, , . . . . .

The third reason for the superiority of this Chief Prana Is that on knomng tb s
Mukhva Prana one gets certainly release from the bondage of Samsara All scriptures 
say so T here is no conflict cm ibis point; and finally, ho comes to know the Lord Ws.m 
Himself and realises that He is the most High and thus gets salvation.

Mantra  io.

stcru n ^  it
Tanl m him, in the Chief Prana * Ha, verily, sfjfU Aug.rflh, the 

Risi named Augirfl. Udgttham, Visnu. UptedAchakre,
.ueditated on, worshipped, ^ t  Etam, this Chief Prana. *• U only, y* t ' 
certainly. Augirasani, Augirasa. r h r  Many ante, hold it. !b ew k ,e



WtFko. ^rTRf Aug&nfUn, of organs, senses ; members, or subordinates such as 
Ijtibhu, &c., up to Sarasvati. 33 Yat, because, UP Rasah, essence, controller, 
director, chief. 'jfH I'ena, therefore.

10. In this (Chief Prana) the Risi Angira worshipped 
the (Lord Yisnu called the) Udgitha. This Chief Prana is 
also verily held (by the wise) to be Angirasam; because He 
is the Controller of all the senses (and Chief of all subordi
nate members of the hierarchy from Ribhu up to Sarasvati.) 
— 18.

Note. -I t  hits already been snid that the Devas accomplished their end ami, gained 
victory over the Asuras by worshipping the Lord in the Chief Prana. Now this verse 
shows that, even the Risiu got their names and titles by worshipping this Chief Prana.

rfhe Risi called Angira, worshipped the Lord, in the Chief Prana. Therefore, that 
Risi got the designation of Angira. 'But Aiigini is the original and well-known name of 
the R isi; why do you say that the Risi got this name, by worshipping the Lord in the 
Prana? Aiigira was not originally the name of any Risi. It etymologically means the 
Controller (Rasa) of all organs (axigas), L e., Priina, on whom depends the activity of all 
organs. Or chief (rasa) of all subordinate (auga), entities, from Ribhu up to Sarasvati. 
Thus the Chief Prana is the real Augirasa, the Controller of bodily organs, and the Head 
of the Hierarchy.

Mantra i t.

T R &  qfcT: || ^  IS
qn Tatn, in Him, in the Chief Prana. § Ha, verily, fjf'Tfft '• Bi ihaspatilj, 

Brihaspati. ?$ST Udgidiani, The Lord Visiiu called Udgitha. tnrnNtft 
Upflsanichakie, meditated on, worshipped, trqir Etam, Him, the Chief Pr&na.
 ̂ U, also. nq Eva, certainly. Brihaspatim, Brihaspati.

Manyante, hold it. The wise think. qfgi Vftk, the goddess Sarasvati, the 
presiding deity of speech. f$ Hi, because, fgffi Brlhatt, this word is a 
feminine of and means ‘ full,’ Sarasvati is called Brihati because she is 
full of ail feminine qualites. fftqr '■ Fasyah, of her, of Sarasvati. trsr : Esah,
He, the Chief Pi Ana ; urn : Fatih, Lord.

11. In this (Chief Prana) the Deva Brihaspati wor
shipped the (Lord Visnu called the) Udgitha. This (Chief 
Prana) is also verily held (by the wise) to be Brihaspati ; 
because Vak is (called) Brihati, and this Chief Prana is her 
Lord.— 19.

Mantra 1 2 .
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Jl—Ji
am, in Him, in the Chief Prana; % Ha, verily. 3T3TC3 * Aydsyah 

the Risi called Ayasya. Udgitham, the Lord Visnu called Udgitba.
arqrcrhem; Upasdnichakre, meditated on, worshipped, Etam, Him. 3 U, 
also, tpr Eva, certainly. Ayasyam, Ayasya. Manyante, they
hold. Asyat, from the mouth ; the lung, as Yat, because. Ayate,
conies out ; goes entering the mouth, regulates it; comes in and goes
out.as inspired and expired breath, s'R Tena, therefore

12. In this Chief Prana, the Risi Ayasya worshipped 
the Lord Visnu as Udgitha. The wise hold him to be also 
Ayasya ; because by entering the lung, He regulates the 
respiration, therefore (He is called Ayasya).— 20.

Mantra 13.

cF f  W X t  II R f  ^ f c f a r R T -

^ j T T H T  R  f  It \\  11
Tfr Tarn, Him, the Chief Prana, f  Ha, verily, because sp̂ ir t Bakab, 

the Risi call i Vaka. : Dalbhyah, the son of Dalbha. i%rr®RiTr Vidafi-
chakara, knew ; Another reading, : Sah, he. g Ha, verily, therefore. 
%P?̂ ’t3RT  ̂ Nairolsiyanftm, of Naimisiya-sacrificers. grpniffr Udgata, singer, 
spij? BabhOva, was, became. : Sah he. $ Ha, verily. ^  Sma, an expletive 
denoting wonder, tj«r- Ebhyah, to those gist's. W'THf Kaman, desired 
objects, wishes. arr»Tt3T% Agftyati, sings to obtain for them.

13. Because Baku <lie sou of Dalbha knew .Him, 
therefore he became the Udgatil of the Naimisya-sacrilicers, 
and lo ! he obtains for them all their wishes by (the mere 
magic of his) singing.— 2 1 .

Note.--In every practical magic (Yajffa) tins mighty Vayti should be invoked as the 
real llclg&W—hut if Ho cannot lie had, then one who knows Him must be engaged. For 
such a person alone can make the magical rite successful and procure tlie wishes of his 
clients.

Mantra 14,

W P T T rH  ^  %  ^FTHTTHr V f q f a  q  t j r f ^ q  

I! I I

11 5 11

f̂rnrcTr Agdta, singer, the procurer; the bringer; or by singing can 
procure, ft Ha, indeed. % Vai, verily. SKPfFTJ”  Kam&nam, of desires, or 
wishes. Bhavati, becomes. *|: Yah, who. 33? Etat, this. Evan:,



thus. ntgr>t '/idvan, knowing. Aksarani, imperishable and blissful, the
nearest and dearest, the pupil of ihe eye. tjffffsr Udgitham the Lord. tnr#T 
Upaste, meditates on, worships. SR Iti, thus, Adhyatrnam, the
physiological teaching; the relation of Prtlna with the body ; and meditation 
iu the body.

14. He who knows the Chief Prana thus and meditates 
on the Imperishable Udgltha i. e . , .Narayana, obtains, all 
wishes by singing. So far the psychological teaching about 
Prana and Udgltha.— 22.

V v S  )*) CtlHiNDOQYA-V'PANlSAb. v k j  ,------- „------—--- - -—....... kJ~A-J



<s l
. . .  ' " '

FIRST A D H Y A Y A .

T h ir d  K han d a .

Mantra  i .

w s r r f t r t #  ?  T^r^rt crqfrr

lV l  S R T «T  SSTUrfcT f  1

w m  v^rfrr v  ^  M  n \ w

Wt Atha, now, i,e., after teaching the meditation of Udglthain Chief 
Pi ana. Adhidaivatam, the cosmological ; the worship of Udgitha in
the Chief Vayu, is now being taught, sj: Yah, He. tr̂  Eva, certainly. srat 
Asau, that who is in aditya ’ (?nR3r , or Sfltya Its the Chief Prftna. Tapati,
shines. ^  Tam, in H im 33(f$ Udgitham, the Udgitha, God Om. 3T[rcff?r Hp£- 
sha, let him meditate. 3SR, Udyan, rising, tyq-: E?ah, this Chief Prana, in the 
sun. ir>f|>n: Prajabhyah, for the sake of all creatures. 3̂ ntRT Udg^yati, sings 
out. Udyan, rising. fpr: Tamah, darkness, i.e ignorance. Bhayam,
fear (from darkness, i. e , ignorance). sr<TlT';T Apahanti, destroys.
Apahanta, destroyer, g Ha, indeed. % Vai, verily. Bhayasya, of fear.
STHtU Tamasah, of (fear produced from) ignorance. *t^R Bhavati, becomes. 3: 
Yah, who. qji Evam, thus. ^  Veda, knows.

1. Now the Cosmological. Let one meditate upon 
Udgitha, as in the Chief Prana, in yonder (sun) who shines 
thus. This (Prana in the sun) rising sings out, for the sake of 
ail creatures, and he rising destroys darkness (of ignorance) 
and fear (produced from the same). He becomes indeed 
a destroyer of darkness (of ignorance and fear) who knows 
Him thus.— 23.

M antra 2.

U U T U  3  1U ?P T  ^  f c f t -

ii r  \\

<BWT«r: Samanalj, equal, same. 3 U, indeed, iif Eva, verily. =rrq Ayam, 
this the (Chief Prana in the body). ^  Cha, and. $rdr Asau, that the (Chief 
Prftna in the sun), Cha, and. 35^: Usoah, hot. stpq Ayam, this (the Chief



body', trails Usgab, hot. Wfft Asau, that (the Chief Prana id the 
sun). Svarali, devoted to Visnu. «r means Visnu. It is a name of the Lord 
because He is svatantra (self dependent', and x ra means ffT rata, devoted. 
Svara is the name of the Chief Prana, because he is devoted^ to Visnu. ffS Iti, 
thus, f in  Imam, this (the chief Prana in the body). Achaksate, say (the
people), jftOTHV Pratyasvarah, it is a compound of fjfttrr f w )  Pra’.yA +svarah ; 
while pratya itself is a compound of prati+A (srffT+STr) Every one seeing the sun, 
says “ the sun is fully (a) in my direction (iff Jim ffi srfff). ’’ Thus 11 pratya" would 
mean the sun, t. e., the Chief Prana in the sun, and “ svara " also lias the same 
meaning as Prana, “ Pratyflsvara 1 means the Chief f tana in .he sun. C *s .5 
ati appositional compound, Amum, that, (the S >Iar Prana), f #  Aclia-
ksate, say (the people), fffffft l'asmat, therefore (because the Adhyatma and 
Adhidaiva Vayus are identical). % Vai, indeed. q** E.tam, this (Udgitha or 
Lord Hari). jifff I main, in this (in the Chief Prana in the body). Amum,
in that (in the Chief Prana in the sun). Here the two accusative cases are 
used for the locative cases, irqrfffff UpSsIta, let him meditate, worship.

2. This (Chief Prana in the body), and that (Chief 
Prana in the sun) are indeed equal or same. This (Chief 
Prana in the body) is hot, and that (Chief Prana in the sun) 
is also hot. The Chief Prana in the body is called Svara,
i .e . ,  the Lord-devoted ; and the Chief Prana in the sun is 
also nailed the Pratyasvara or devoted to the Lord in the 
sun. Therefore (the Chief Vayu in the body and the Chief 
Yayu in the sun being the same) let one worship this (lldgi- 
tha, Lord) both in this (bodily) and in that (the solar 
Prana).— 2 4 .

(Vo-e.—This shows that there is no difference in the Adhyatma and the Adlil- 
dhivio aspects of the Chief Prana. The Lord must be worshipped in both these forms.

M antra 3.

q t  s n f c j f c T  h  s r n g t

t r ^ T r f^ f r f  w  m  s r r n u q r ? r f t :  m m

€ 5 T R : ^ T T ^  1I3.H

Atba Khalu, Or (in the alternative) indeed. VyAnam, in the
principle Prana, in His aspect of Vy4na. The Vyana is also an external 
symbol of the Lord, vp Eva, alone, Udgitham, on Visnu called Udgitha.
OTPfrH UpAsita, let one meditate. In order to prove the specific greatness of 
Vyana as a vehicle of the Lord, the Sbuti describes the other two aspects oi the

f< f,r' OMBA^DOQYA-UPAmSAD. Q .
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a, i. e., Prana and Apana. qq Yat, who. urrSrf̂  Praniti, carries up
wards functions in the upper part of the body, or presiding over the sensory 
organs, q: Sah, he. qrtrp Pranah, is prana-aspect of the Chief Prana. This is 
the name of Sesa. qq Yat, who. wrrRfir Apaniti, carries downwards presides 
over the io w c  functions of the body, i. e., excretory functions, is Apana; the 
deity called Vlndra. W  Atha, now. q: Yah, who. Pranapflnayoh,
o f Prana and Apana. qfstq: Sandhill, union ; the maker of union, who brings 
about the union q: Sah, he. sqR: Vyanah, is called Vyana. q: Yah, who. 
*qR: Vyanah, Vyana (or principle Prana-aspect called Vydna). qr Sa, she. qjf; 
Vak, speech, he is inside speech named Vak, and producer of speech. In fact, 
Visnu dwelling in Vyana is the producer of speech. Vyana in-dwelt by Visnu 
is the real promoter of speech. The Sruti next shows how Vyana is producer 
of speech. q R R  Tasmat, therefore, stitptr Apranan, without functioning of 
Prana, without the help of Sesa; when Sesa does not function or is not 
active. 3HTCPT? Anapana t, when Vlndra is not active, or without the help of 
Vindra ip§T Vacham, speech. qrfqsqrrsuq Abhivyaharati, one utters. Thus 
neither Prana or Apana is the maker of speech but Vyana alone. *

3. Or let him indeed meditate on the Lord as dwell
ing in the Vyana (aspect of Prana). He who presides over 
the sensory organs is Prana or iSSesa ; He who presides 
over the excretory functions is Ap&na. He who brings about 
the union of Prana and Apana is Vyana. That which is 
Vyana is also speech ; therefore, when Prana and Apana. cease 
to function, then one utters speech.— 25.

Mantra  4.

'  T O f c r  ? r ^ n r  p ?

qr Ya, who. Vak, speech, vis., Vyana as inciter or promoter of 
speech : and called speech, and is inside Vak. qr Sa, she, qjq; Rik, is Rik, viz., 
Vyana is the promoter of Rik, dwelling in Rik, and called Rik. Here also Visnu 
must be taken as the real worker inside the Vyana. qRpt Tasmat, therefore, 
e«WRR Apr fin an, without functioning of PrAna. =55RTPH, Anapanan, without func
tioning of Apana. qjarnRicham, the Rik. *fqsqnRlt Abhivyaharati, one utters, 
q: Yah, who. qyq; Rik, Rik. qq Tat, that, qjq Sam a, is SAmnn ; qRfq Tas- 
mat, therefore, qrqTrjq AprAnan, without the functioning or help of f$esa, with
out functioning of Prana. SR'TPR. Anapanan, without the functioning orhelpof 
Vlndra. q R  Santa, the Saman. qrqjft Gayati, one sings, qq Yat, who. qR 

I Sftma, is Saman, viz., Visnu who through Vyana is the promoter of Saman, and

Ft
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" : :s 2 7 callcd Sftman. « :  Sab, He, Vispu. trfkw. Udgtthah. It is a
sion of Saman, a kind of Saman. *fWT. Tasmat, therefore. V-V.m Apranan, 
without functioning of Prana. n m m  Anapanan, without functioning ol /■ pana. 
3f*trT:f”  Udgdyati, sings out. ^

4 H e who is (the promoter of) speech is also (the 
promoter of) Rik. Therefore, when Prana and Apana cease 
to function, then one utters, Rik. He who is the promoter of 
Rik is also the premier of Human. Therefore, when rami 
and Apana cease to function, then one sings out the Hainan. 
He w h o 'is the promoter of Saman, is also the promoter of. 
Udgltha. Therefore, when Prana and Apana cease to func

tion, then- one sings hut TJdgftha. 26: ,
Snte —Though in 6he fo n n f  part, VAk, Bik, Sima, and tMgitha were said to he typical 

* . , . . u p_s.ia; nd the Supreme-Self, yet that meaning, not
-  w «  ? r ~ .....# £  — ...... ....

called Udgitha Veda or special deities of these Vedas.
Mantra 5. ^

OTTFWSITh! 3  W R * 5 cITftf ^iTT^RTFT

w *  n
« ...  Atah from the above-mentioned works of speaking, &c lift  Yam, which
^ A n y f t n i ,  other. VityaVanti, requiring strength ^  KarrnApi,

* * :A g n e h ,o f f„ e . Manthanam, product,on by
Z L *  * f *  A)eh, of the race, of the goal; of the battle. Sara,am,
runDinK going or marching. » W  Dndhasya, of a strong.
()f 1 i  W  Ayamanam, stringing, curving, stretching, t m t  Aprftnan 
without Prana function. WHHfWl Anapanan, without Apftna funeUon. Wft 
r ■ them ' sAriSr Karoti, he does. Etasya, of this. CT- ttetoh, <■>

reason. ™  Vyin.nr, in the Vyana. gftM  UdgUham, Lord Visnu called 
Udgitha. sqrnflm Upaslta, let one meditate upon.

5 Other works requiring strength, than those (men- 
tUmed above), such as ignition, of fire by rubbing, marching 
to a battle, or stretching a strong bow, are performed 
through Vyana, when Prana and Apana cease to function. 
•Therefore, let a man meditate on the blessed Lord Visnu in

Vyana. — 27.

f l f l l l j r  CHIlANDOQYA-TJPAyiSAb. C o j ^



7 A D H Y A Y A ,  I I I  KHAK'OA,  6, 7, 35

(f t § % ------------------------------------------------- ( c TV )  •) M antra 6 . ^ | | ^

^^h rT ^R n T ^q r^titw  fr% srrcr R tr ^ w r

^ j f o g f c T  ^ F # w W r  I  p R  I R 7 T W T S R  w m  i t ^ ,

m %  i! i  n
W c s g  Athakhalu, or indeed. g^ifhrrOTpr Udgithaksarani, the syllables 

of the word Udgltha, the forms of the Lord dwelling in the DevaUs denoted by 
the various syllables of the Udgttha, gqnft?r Upasita, let one meditate. gtfHlsr: 
lldglthah, the Ud, the Gi, the Tha. frff Li, thus, qinj: Pranab, the Chief Irina, 
crq Eva, even. gg Ut, is ut, t. the syllable ii ut r denotes the Lhief 1 rana. 
5Tt%5t Prftnena, through Prina, ft Hi, because. gf%gfw Uitisthati, arises, this 
world originates from Priiia, era, Vak, the goddess Sarasvati. *fp Gib, is G, 
the syllable “  g i " denotes Sarasvati. Vachah, words, speeches. fij Hi,
because. f«T{: Gira’b, are called gir, ff% Li, thus. Acbaksate, say (the
learned or wise) tETfT̂  Annam, food, viz,, the four-faced Brahma presiding over 
food. spj/I'hani, the syllable tha' ?T5f Anne, in food. i. in Brahma f? Hi, 
because, Idam, this. gq»j. Sarvam, all. Sthltam, subsists.

6 . Or indeed let hi in meditate on the various forms of 
the Lord as existing' in the deities denoted by the syllables of 
the word TTdgitha ; z'. ft, ut-gi-tha. Prana verily is lt ut be
cause this world originates (uit isthati) from Prana. Sarasvati 
is “ g i,” because the learned call speech gir. Brahma, the 
presiding deity of food, is “ tha ’ because-, in Brahma, this 
whole universe subsists (stbita). -2 8

M antra 7.

gJtttTRcrfr# nr: ’jptmt

m m  *fh

ffe  u vs n
ctf: Dyauh, the heaven. The Deva loka. Eva, verily, 5?t Ut, is ut.

Antartksam, the sky, the firmament, the Pitri loka. rft: G %  gi- 
Prithivi, the earth, the Physical plane. q^Tham, tha. tsrrfe?; Adityah, the sun, 
ijq Eva, verily, a* Ut, ut. <rtgs Vayuh, the air. qq Eva, verily, fft: Gih, gi. 
?rm: Agnih, the fire, tpq Eva, verily. Thant, tha. gjiR?: Sanaa Vedah, the 
Santa Veda, tj* Eva. verily. Ut, ut. Yajur Vedah, the Vajur Veda.

Gih, gi. = 3 ^ : Kik Vedah, the Rik Veda m . Thant, tha. ftqr Dugdhe, 
milks out, viz., gives the reward, The Lord as Vikk or speech gives the
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reward to the worshipper, ?p3r Asmai, to him, i e , the worshipper. f|*%£ 
Vagdoham, the milk of speech, vis., moksa, the reward of speech or the 
knowledge of the Lord. 3: Yah, who. Vachah, of speech. Dohah,
mi!!:, qfftmn Annavan, rich in food, tjjtr?: Ar.nadab, able to eat food. 
Bliavati, is, becomes, qt Ya!j, who. tipp-fA Etani, these, tpp̂  Evam, thus. 

. Yidvan, knowing. Udgitbaksarani, the syllables of Udgitha.
•m#f Upaste, meditates on. 3 ? ^ :  Udgitha, Udgitha Ut-gi-tha. fiff Tti, thus.

7. ■ The Lord dwelling in heaven is ut, in the sky is gf, 
!- -find on the earth is tha He dwelling in. the sun is ut, in the

air is gi, and in the fire is tha. He dwelling in the Santa 
Veda is ut, in the Yajur Veda is gi, and in the Rile Veda is 
tha. The Lord gives to him Release, which is the milk of 
speech, who thus meditates on Him. He becomes rich in 
food, able to eat food, i .e ., healthy; who knowing these thus, 
meditates on ut-gi-tha, the three svllabes of Udgitha.— 29.

Note.—By heaven, etc., is to ho understood here, the hord dwelling in the deities 
who preside over heaven, etc.

Mantra 8.

^ F 3T?TT: HTcT
II q  H

^ I ^ A t h a  Khalu, or indeed, ttrrcff: Asih-samriddhih. (^rpjsf:
fulfilment of desires. He who is.the cause of the fulfilment of desires. 

5'retCGTTR Upasarandni, tiiose which give the desired object, the various forms 
of the Lord subsisting in the Santa and other Vedas. ;jTrdfa Upasha, let one 
meditate. nrer Yena-samna, by what particular Santa Veda. Stosyan,
praising. Syat, may be, cT?t Tat, that. «aT»r Santa, the Santa.
Upadhavet, take up, i. e., knowing Hari as the highest and residing in the 
Santa Veda; let him take up the particular hymn of the Santa Veda with 
which he wishes to sing the praises of the Lord.

8 . Next let him meditate on the various forms of the 
Lord as existing in the Sam a Veda and which give all de
sires and fulfil all prayers. Let him take up that parti
cular Sama, with the hymn of which he wants to praise 
the Lord.— 30.

Mantra 9.

n e \\
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______  ifasyam, in which. 3gj% Richi, in the Rib. 33 Tam, that. sgrarg
Richam, Rik. ^  Yat, what. ?htSN Arseyam, the Risi who saw it first, 39 
Tam, that. Risim, the seer, jjfcr Yam, what. DevaMm, devata, the
topic of a hymn, the chief subject matter of a hymn. Abhisfosyan,
praising fully, fjjrar Syat, may be. Hf* Tam, that. DevaUm, the devata,
the topic. Upadhavet, let know fully.

9. Let him thoroughly know the particular Rik in 
which that Sama occurs, the particular Risi by whom it 
was composed the particular Devata whom lit' is going to 
praise.— 31.

Mantra 10.

M o n

3j?f Yena, by which, Chhandasn, by metre such as Gfiyatri,
Anustup, Panlcti, etc. tarrsara, Stosyan, praising. Syat, may be. fr?r Tat,
that, g??: Chhandah, metre, strafa? Upadhavet, let him fully know, kfrr 
Yena, by which. ĵrktT Stomeua, tune : the particular music or tune. ¥STWTPT:

Stosyamanaji SySt, is going to praise, tf W iR  lam Stomam, that tune.
Upadhavet, let him know fully.

10. Let him know fully tj«? metre in which he is 
going to praise. Let him know fully the tune in which he 
is going to sing.— 32.

M antra 11.

*rr f ^ W ^ i ^ F T R T  11 \%  II

*irn Yam, what. %rn Dislam, quarter, i. e., presiding deity of the quarter.
Abhistosyan Syat, is going to praise. 91* Tam, that. f|sr 

Disjam, direction, quarter, i. e , the presiding deity of the quarter. Upa
dhavet, let him fully know.

11. Let him fully know the particular deity of the 
. quarter whom he is going to praise.— 33.

Note This teaches the worship of various deities and not of one Lord. Lost one 
should think that the Bpanisad teaches polytheism, tho next mantra shows that in 
worshipping those subsidiary deities, ono must never forget that the Lord is the Highest 
Deity and the Best of a ll; and that honour is paid to these deities, merely as the agent.", 
of the Lord,

4
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Mantra 12.

m f  e  w&: ^ *= r#rcf u is
«n>¥!« % 11

'SEfmpfflL Atmanam, the Supreme-Self, the Lord. =5? ^ .  Antatah, as the 
highest, i; e., Ultimate, 3<T?J3T Upnsritya; having known. 53̂ hr Stuvlta, let 
him praise (the inferior deities). tsrrsfH Katnam. the desired objects.
Dhyayan, reflecting, meditating -jrspHfs Apramattah, free from heedlessness, 
making no mistakes, 3r«nircr .Abhyfifbh, quickly, 5  Ha, verily ajf Yat, 
because. Asmai, to him. 0! Sah, that. Kamah, desire. 0 1 ? ^
Samriddhyeta, is fulfilled, Yat kamah, the mart having that as his
desire, with a strong desire, f|% Stuvlta Iti, let him praise.

12, Let him praise the inferior deities, knowing that 
the Supreme-Self is the Highest or the Ultimate. Let him 
meditate on the desired object, without heedlessness; 
because the desires of such a worshipper become quickly 

■ fulfilled. So let him praise with a strong desire.— 34;
Note.— The method of getting any desire, fulfilled is laid down in this verse. Ife 

consists, firstly, in thinking strongly of that desire without heedlessaoss. Secondly, in 
pratetag that particular deity who has jurisdiction over that desired object. Thirdly, 
knowing that all the lower devatas are agents of the Lord and that he alone brings 
about the fulfilment of all desires. Fourthly, he must praise as a “ yatki'tma”  with a 
strong desire.

MADH VA ’ S COMM ENT AR Y.
It has already been mentioned before that the worship of the Lord in the vehicle 

of Prana is the host. It consists in realising that He is the Highest, of all, and that the 
Prana is the highest vehicle. Such worship was called Adhyatmie or appertaining to 
the sou! ■ in other words, seeing the God in the soul. Now the Sruti describes the 
worship of God in nature, or Ydhidaivic worship of the Lord.

The .Sruti passage “ That yonder sun which shines let him meditate on tho TJdgitba 
in it "  has been explained by former commentators as enjoining the worship of the 
I'dgj fcha, in tho sun and that the sim is a self-luminous body. The Commentator shows 
that t-hc sun is not a sol Numinous mass, but that it owes its light to the Chief lb-ana 
{cosmic electricity?) :

Ifc'L Pi-Ana, that residing in the sun, constantly gives out, light 
and heat and not the latter, (the physical sun). As (when the fire enters) 
the wood (the hitter; gives out heat, and light, so does the sun, (when 
the Prftna enters it).

If it. is the Prana that really shines, and not the Sun ; then why is it said, that it 
rises and sets? The Prana in the sum is a constant quantity, it never sets. To this the 
Commentator says :— ,

The Prtaa (Vfiyu) residing in the solar orb, is above all rising 
or setting, it is only with -regard to Praps or creatures (dwelling on



diat it is said to rise or set. It is for their sake that the Chief 
Prfina sings out the praises of the Lord Janardana.

The Commentator now explains Mantra 2.

The Vayu (Prana) who is in the sun, is verily the same who is 
in the body of all living beings ; for it is the presence of life (Prrna) in 
the body that gives it its vital h eat; Cmd when the life departs, the body 
becomes cold,) so the heat of the sun also must be due to the presence 
of the Pr&na in it. Therefore, let one worship the Lord Janardana, called 
(Jdgithn, both in the Prana here (within the body) and in the Prana there 
(in the solar orb) and nowhere else in order to accomplish all his desires 
and to obtain Release.

Now the Commentator explains the words Svara and Pratyiisvara of the same mantra.

The Lord Kesava is called Sva, because He is in dependant (sva- 
tantra), he wlio is de voted (rati) to the Lord, i.e., the Chief Prana, is -called 
Svara or Lord-devoted. Thus svara means V&yu. It is the name of 
the Prana in the body of living beings. While Pratyfesvara is the 
name of the Prana in the suit, because it (its ray) is parallel (prati) to 
every one, for every one says or rather thinks that the sun is towards him 
(prati),

[The Commentator now explains the Mantra 3 words “ He who brings about the 
union of Pritna snd Ap&na is Vytina.” What are these Prfiiia and Apana? Are they 
different aspects of the same Prana or different from it?  Since Vyana is said to be 
higher than these, both Prana and Apana, so the latter two cannot be the same as the 
Chief Prana. The Commentator explains the pentad of lower prana ; :

The pentad of Pr&na (Ap&na, Vyana, 8amana, Ud.vna) is three-fold. 
The First or the Chief Pentad consists of the Chief Prtna, the Chief 
Apflna, the Chief Vvana, the Chief Sam in a and the Chief Ud&na. This 
highest Pentad is only another aspect of the Chief Prana, The second 
Pentad is called the Garuda Pentad, while tPy, lowest Pentad is that 
which is known as Prana, &e., and which are the sons of the Chief Prana,
&c. This is one division. But there is another division which is four
fold and not three-fold like this. It consists of (1) Prana and Apana,
(2) Sesa and V indra; (3) Udana and Sainana, and (4) Rudra and Indra, 
higher than this four-fold Pentad is the Vyana Vayu. Therefore, let 
one meditate on the Supreme Lord Hari called IJdgitha in this Vy&na 
Vayu. Because Vi,snu residing in Vyana is the same which resides in 
Vak, Rik and Sainan always. That one alone is also in IJdgitha (a divi
sion of the SAma Veda) therefore all that action, namely, singing of the 
iSaraa song by reciting loudly the hymns is the action of Vyana. .T he 
Lord called IJdgitha dwells in the Pentad of Vyana (namely V&k, Rik,

1 A D B y A y A, I I I  KHAtiVA, 12. ^
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Sim a, Udgitha and Vyana). (The Lord dwells in the. four, namely, V ak, Rik, 
Sana, and U dg ith a ; in fact he is in the Vyana, which pervades these 
fo u r ; because Vyana has Visnu within him and it pervades Vale, etc., 
therefore, Y buu pervades Vak, etc).

[The Commentator now explains the words ofc‘ Mantra 5, “ therefore the works 
whieh require strength are performed through Vyana.” ]

Since it performs all works of strength (virya) it is called Vyana. 
(They are performed really by  the Lord dwelling in Vyana alone). There
fore, let one always worship Visnii residing in Vyana (and nobody else.)

[The question arises, are the forms of the Lord, as dwelling in. these Vyana, etc., 
different, or not different ; if they are different, then the saying that “ the Lord is one 
alone in all these,” is contradicted ; if the form is not different, then the saying that 
“ the names and forms are different ” is contradicted. If the Lord is different, in different 
bodies, in some his glory being less, in others great ; then the Lord would be liable to 
modification. If he is the same in every body, then His effects ought to be the same, 
every where. This dilemma, the Commentator answers thus : -  j

The Lord is verily one and identical, in all. times and in all objects ; 
lie is unlimited (Nirvbe.sa or does not possess any specific vitiesa energy) 
and His glory never increases and decreases, with the objects in which 
He may be. Still owing to the differences in llis activities, He gets differ
ent names and forms, though He Himself is not different and is one in 
His Full lordliness everywhere. He on account of his infinite power 
produces different results in different bodies, without himself undergoing 
any change. The Lord is verily devoid of any particular power (Avisesa) 
because lie is A ll-pow er; and therefore, He produces always the effects 
o f particular forces, though Himself remains unmodified and uncontami
nated by pleasure and pain.

[The Commentator now explains the words “ the Lord milks for him the milk of 
speech ”  of Mantra 7 - . ]

He who knows Hari to be one, though dwelling in the letters of 
Udgitha, or in the vehicles of Prana, etc., or in the causes of the fulfilment 
of desires, yea even in everything verily obtains all desires.

The syllable Ut is the name of 1’rAna, etc., the syllable gib is Vak, 
etc., the syllable tha is food, etc., therefore, Hari is said to dwell in all
these and consequently in Udgitha.

[TheCommentator now explains the words “ having known the Highest Self h i 
him praise ” of Mantra 12] :—

The word Atm (inapt of this Mantra means the Supreme-Self. The 
word Antatah means as the Highest. Thus knowing Him everywhere, 
let one worship minor Devas (if he likes).
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M a n t r a  i .

s p m f a  trc$tqsqr-

•v j r p  ii •< a
^r^Om, the Lord, fi^ Iti, thus. ir?jfj Etat, this, tsrgi; Aksalam, Imperish

able. 3f*M  Udgitham, Narflyana. Up&sita, let meditate, sftn, Om,
Lord, fr^ Iti, thus ft Hi, for. gr^rnn^ Udgayati, sings. fT̂ *l Tasya, of him 
OT*3T»satm*t Upavyakhyanam, full explanation.

Note,—This i» exactly tlie same ns the first mantra of the Khancia First. For fuller 
•word-meaning, see page 2.

!. Om is the Lord, the Imperishable, the TTdgffha,
He must be meditated upon. Him the Udgatri sings out 
as Om. About Him is this full explanation.— 35.

Mantra 2.

1 l f t f  a p ftftr r r -

DevAh, the Devils. If Vai, verily. Mrityoh, from deatit;
from Durga, the goddess of death (Maranat Mrityuh Itiukta Durga) Mrityuh 
is called Durga because she destroys all ignorance, fsptffl: Vibhyatah, being 
afraid. Trayim, the three-fold Vedas. snTW^ Prftvi^an, entered into
fully, i.e., the devas being afraid of Durgd, without meditating on the Lord \ isiju, 
in the deity presiding over the three-fold knowledge, (three Vedas), tr i e, they. 
(Dcvas). 55%nh Chhaudobhih, with metrical hymns, by means of the medita
tions 011 the Lord in Vedic hymns. W ’WRSR, Achchh&dayan, covered (them
selves); they covered themselves with the armour of the Chhandas. *p[\'at, 
because, tjfiq: Ebhih, with these (hymns). Achchhadayau, covered
themselves. $fsr'fat, therefore. Chhandasarn, of the Chhandas.
Chhandastvam, i.e., therefore the hymns are called Chhandas.

2. The Devas verily being afraid of the O-oddess 
Durga, entered into the three Vedas. T h e y  covered them
selves with the metrical hymns (as if with an armour). Be
cause they covered themselves with these (hymns), therefore*
the hymns are called Chhandas.— 36,

*_______ ___________________________ L*_______________________________________________
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cT5T s r f q ? s r -
f ^ r  ^ r r %  q ^ f V  s %  5  f ^ r K ^ r  ^ r t j  s m a t

! T T f ^ H  1 1 3  n
yft  ̂Tan, Devas concealed within the three Yidyas. 3 U, also. *f-,- Tatra, 

there. Mrityuh, Durga, the goddess of death. =pcrt Yatha, as. Jfcfjj
Matsyam, fish, Udake, in the water. qfttprejq: Paripasyet, might observe
(the fish catcher), tpr Evam, thus, tjiroar Paryapasyat, observed. Durga, the 
goddess oi death is the nominative of it. 3jf«T Richi, in the Rik. sjrfH S&mni, 
in the Samau. Yajusi, in the Yajur Veda. % Te, they, i.e., Devas. (Know
ing that Durga has found them out). 5  Nu, even, Vittva, knowing or
seeing. Urdhvah, superior ; qualifies Devab. The phrase firdhvah
Devah means ‘ the intelligent D e v a s t h e  Devas because they were intelli
gent, found out so, ' 1 iiey were not like fish who does not know its catcher,

R.ichah, from the Rik. um: Samnah, from the Satnan. q^Y ajusah , from 
the Yajur Veda. Svarani, in the Chief Vnyu named Svaru. (gva = Lord; 
ra = devoted); and meditated therein on the Lord called Svara, the Inde
pendent (Sva = self, ra = relying ; delighting), its? Eva, indeed, srrfrtrq; Pravisan, 
entered : worshipped or meditated on.

o. As the bird, called the fish-catcher, might observe 
a fish in water, so Durga, the goddess of death, observed the 
Devas (covered with the metrical hymns, i.e.,) in fhe Rik, 
Taj us, and Samau. As the Devas were intelligent, so they 
knew that the goddess of death had found them out, so they 
leaving (the worship of Hari in the presiding deities of) the 
Ilik, Yajus, and Sain an, worshipped the Lord called Svara, 
the Independent, in the Chief Vayu called Svara or the Lord- 
devoted.— 37. t

M a n t r a  4.

CRT
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ssp?T Yada, when. % Vai, verily. ^  Richam, the Rik. suture Apnoti, 
gets (learns), recites. When the people reef e the Rik they add Cm to those 
hymns. %J|. Om, Orn. |r$ Itf, thus, yq Eva, verily. Atisvarati,



| Ki0 h---------------------------------------------------
A^MBE&wpfii. Adds or prefixes Om to the Rik-mantra. if# Evam, thusr'fflJf 

Sttmayme Santa Veda. He adds Om to the Saman song, ijq Evarri, thus,
Yajus, the Yajur Veda. The hymns of the Rik, Yajus or Saman have no pro* 
tective efficacy unless preceded by the syllable Om. Therefore the japa of every 
mantra is with Om in the beginning trig: Esah, this. 3 (J, alone, tj-pc: Svarah, 
the self-dependent, the independent, jjh Yat, because, tjffw Etat, this (the near
est of all) and therefore called Etat ‘ this’ or ‘nearest.’^R j^  Aksaram, the Imperish
able. Etad, this (nearest). tsnjar Amritam, the Immortal. Abhavarn,
free'from fear, (fearless); or Giver of fearlessness. Tat, that Lord. jjrTO 
Pravisya, (lit.) having entered (taking refuge under). qqT5 Devah, the devils.

Ami it ah, Immortal. ?rvr î. Abhavan, became.
4. Therefore whe$ one learns a Rik (stanza) lie prefixes 

an O 111 (to it in reciting it), so (when he sings) a Saman 
hymn, (he chants out Om first), and so (when, he ntters) a 
Yajus formula, (he pronounces first Om). This is the in
dependent. Because He is the Nearest, the Imperishable, 
the Immortal, and the Giver of freedom from fear. The 
Devas by entering into (and worshipping) that (Lord) be
came Immortal, i.e., released. -  38.

M antra 5.

s rf^ T Fc F ^ T R T T ^ J r T t  ll V, II
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Sab, he. q: Yah, who. tT̂ ar Etat, this, i. e., the Lord called Om. trsf 
Evant, thus, i. e., fie is the giver of Immortality to the Devas. firsts Vidv&n, 
knowing, =8refc Aksaram, the Imperishable ; this is the name of Visnu. qqfnq 
Pranauti, praises with pranava (Om). trqq Etat, this. if? Eva, only. ?r-a?.U. 
Aksaram, Visnu Svaram, the Lord called Svara —the Independent, the 
Delighter in (one’s) own self, jprtl Abhayam, free from fear. qfqvtq Pravigati, 
enters, i. e,, takes refuge under. qq Tat, that ; »/s.,'the Lotd. Ufipfq Pravigya, 
having entered, qw Yat, as, «rfOT* Amritah, immortal, Devah, the Devas. 
fpr Tat, so It is equal to tatha, as correlated to yat, yatha. Amritah,
immortal qcffq Bhavati, becomes.

5. He who knowing this Lord thus (as the giver of 
immortality to the Devas) meditates on the Imperishable with 
pranava, and takes refuge under the Self-dependent, the 
Immortal and the Giver of freedom from fear, becomes free 
from death, just as the Devas became Immortal.— 39.

i ;
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MADHVA’S COMMENTARY.
(It v.as not mentioned before what was the fruit of worshipping the sacred syllable 

Om which is the symbol of Cord in V&yu. The > rati now mentions that fey such worship 
one gets release from the bondage of tho muhsaru and a story is being related to that 
effect.)

In Mantra 3 it is said the D oris entered Svara. This word Svara requires explanation 
and the Commentator therefore says: —

Svara is the name of Visnu because He takes delight (rati) in Himself 
(Sva). Vayu is: called Svara because He is devoted to Sva or Visnu Visnu 
is called Sva because He is Independent. Svara also means Vayu. Thus 
both Visnu and Vayu are called S vara: VLrui because He alone is
independent ; and Vayu, because He is devoted to Sva or the Lord.

Admitted that both Visnu and Vayu have the names of Svara, but it does not follow 
that in Mantra 3 tho entering of the Devas into Svara refers to their entrance into Vayu 
and Visnu. For it is said there, tiiat by entering into it, the Devas became immortal. 
This is wrong because in deep sleep (Sm’upti) and in dissolution of the universe ( l ’ ralaya) 
all beings enter into Svara (God) and ought to become immortal. But we do not see so. 
Tise Commentator explains tho sentence “ the Devas became immortal” of the Mantra 4 

, thus:—
In the Svara called the Vayu the Devas worshipped, the Svara called 

Visnu, whose another name is Ora. By such worship of the Svara, in the 
Svara, the DevAs obtained immortality, namely, Mukti or salvation, which 
is absence of death and the fear of death.

* To the Mantra 2, it is said this Devas were afraid of mrityu or death. The olcleomraent- 
■ ajsors have explained the word mfityn as Yama, but this is wrong, because all devas are 
immortal and so have no fear of Yama.

Therefore the Commentator explains the Word inrityh :
The Goddess Durg i is called mrityu because She causes death.
Through fear of this Goddess the Devas worshipped Om and obtained 

the highest immortality, i. e., Lord V.Lnu himself. Thus in Sandhyana.
The word Urdhvah, in Mantra 3, has been explained wrongly by old coiumentators. It 

really means Superior, Best ; and docs not mean risen above.
The lish does not know or recognise its catcher, but the Devas knew 

that Durga was their enemy and consequently, the Devils were certainly 
superior to fish : hence Urdhvah is an epithet of the Devas meaning they 
were possessed of great intelligence. In other words, Urdhv; h Devah mean 
“  the intelligent (lofty) Devas.”

CUE A N W G YA -VPAtitm >. oL
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FIRST ADHYAYA

F if t h  K han da .

Mantra i .

q  z g t ' m  S T W  m  S R P T : 3 # *

#  =n w r f t s i  s i f t e r  s r* p r  w r m f a  % q  w f c f t  

si s  ii
sspj- rqg Atha khalu, now indeed : this indicates the beginning of a 

mantra ®p Yah, who. Udgithah, Visnu called Qm. ?u Sah, he. TOT
Pranavah, the pranava. q: Yah, who. TOT- Prapavah, the Pranava.
Sah, He. Udgithah, the Udgitha called Visjpu, i. e , the Udgitha is
called Pranava and the Pranava is called Udgitha, there being no distinc
tion between Pranava and Udgitha. Because the followers of the Rik 
Veda chiefly use Pranava and the followers of Santa Veda chiefly use 
Udgitha. Both words are intended for Visnu. ^  ltd. thus. It indicates 
the end of the mantra. The quotation ends here The fFuti next gives 
the etymological meaning of these two words, Pranava and Udgitha. Asau, 
this % Vai, verily. Adityab, the sun called Aditya, next the Chief
Vayu presiding over the sun; and lastly, the Lord Hari who is inside that •
Chief Vayu. Udgithah is Udgitha, t. e:\ Hari who is inside that
Chief Vayu in the sun is Udgitha, because He is sung as the most High.

Esah, He who is inside the Cliief Vayu, the presiding deity over the sun. 
TOT Pranavah is called also Prariava because He is superior (pra) to all; 
because He is Leadei (na) of all, and Goal (va) of all. Therefore though Udgi- 
tha was the name given to the Lord in His aspect as dwelling in than, He 
should be worshiped under that name as dwelling in the Solar Prana also. sji* 
Ora, Om called Visnu. [̂% Iti, thus, Hi, because, qrj: Esah, Visnu who is 
inside the Cliief Vayu, the presiding deity of the sun. Svaran, sounding,
reciting. The Lord moves through the universe reciting His own name Om, in 
order to teach others to do the same, irfq Eti, moves.

1 . Now indeed” (says a Mantra) “ He who is
Udgitha is (also) Pranava, He who is Pranava is (also) Udgl- 
tha.” This Lord residing in the Solar Prana is verily Udgi
tha and He also is Pranava. He goes sounding Om (to 
teach all creatures His Ineffable Name.)— 40.

Note.—Tlie meditation (worship) on Prauava and Udgitha has boon mentioned already.
But lost ono should think that these two are different, the ishuti now .declares their 
Identity, by quoting a Mantra “ Yah Udgitha sa Pranavah, Yali Pranavah sa Udgitha.” The


