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“  Vniffvftimra is Brahman only on account of the common term being
qualified by a distinguishing epithet.”

Note. —The term Valivanara applies both to Agin and Visnu, but in tins passage it 
denotes Visnu only, because o£ the epithet Atman applied to it.

Similarly in the GltS, the Lord says the same. * __ t
“  I as Vaifivanara, dwelling in the bodies of all. men.” (Gita XV 14).
From all these and other passages we conclude that VaisSvanara 

means the Lord Visnu.
So the Vaisvauara YidyS is really Brahina-Vidy® ; and no inferior Yidyd. See the 

Purusa Sflkta of the Rig Veda : where also Heaven is said to be the head of the Lord, 
and so on. The allegory of the Purusa Sflkta is reproduced in this VaWvftnara vidyS 
of the ChhSndogya Upanisntl.

Says an objector .
In khan da 23 mantra 2 it is said •Vityas eh* AkSsas cha adhitistkatah. Here the 

verb is in the dual number, showing that Y iyu  and Akhsa are lv>o different things. Bui 
in the same mantra, in a previous passage, Vayu and Aka-'a are said to mean one and the 
same thing. How do yon explain this anomaly ? To tins the Commentator answers.

In the Deva-Susi-VidyS. (Third Adliyfiya 13 Khanda Mantra 5) we 
read: “ He is Ud&na, He the V lyu, He the Akafe.” This shows that 
Vdyu aud Akafe are identical; and therefore in the previous passage 
(y, XX11L 2) we have explained it so, in conformity with the former 
passagM Xlll 5). But in the subsequent passage (Vfiyus cha Akadad cha 
adhitisthatah) VSyu is separate from Aka&i, for the same Vayu when
permeated (avista/ by Laksmi is called a,k;isla

Thus V&yu is both Alcala and not Akisa. The Laksmi-permeated Vayu is Akftsa j 
Of the second passage the simple Vayu is not so. In fact, the word Akasa has several

The Vighnesia (Ganesa) is called Akada, the Vayu is called Aka a, 
Laksmi is called Akad.i, and the Supremo Lord Hari is also called Akaifa. 
Tiius in the S*abda Nirnaya.

Note.—Thus in mantra v. 23.2. Akasa is used in the first passage as identical with 
Vilvu. in the second as meaning Laksmi.

But it is said all the limbs of the body of the Lord arc identical, there is no defer
ence between them. The body of the Lord is a homogeneous substance with no differences

How is it then that different names like Sutejas, &c„ arc given to the various limbs
of the body of the Lord? To this the Commentator answers. _

The various limbs of the body of the Lord ol Laksmi (Han) are 
named here as Sutejas, VUvarfip*, &c„ (not because there is any difference 
between these) but because iu the sight of ordinary people, they appear 
to be different. In reality there is no ditference—all is one subs

tance. (Ibid).
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SIXTH ADH YAYA.

F irst K handa.
Mantra i .

T ^ F T  W T H  r i X  f  f ^ T R T ^ f  ^

s T f r ^  h  i  e r - ^ r * H < f  ^ r r %  ?
£>vetakeiuh. ?  Ha, Indeed, verily, once. 3TO§ftr Aruneyah, son 

of Ai-uija or grandson of Aruna. TOU Asa, was. vf^f la m  ha, to him, once.
Pita, father. i?rmr Uvacha, said. ^vetaketo, C h  ^vetaketu. TO

Vasa, dwell, SfjUTO Brahmacharyatn, as a student i  e ., living in the house of 
Gut Q in order to study the vedas. n  Na, not. %  Vai, verily, tr«T Soma, O  
child. ?RTO Asmat, in our. jpffa: Kullnah, belonging to one’s family or 
race. Ananftchya, not without studying (the Vedas).
Bt amha bandhuh, a Brahmana by birth. He is a Brahrnabandhu' who has 
BiAhmana as or kinsman, Iva, like. TOR? Bhavati, becomes, ?!% Iti, thus,

1 . There lived once Fvetaketu Aruneya. To him his 
father said “ Sivetaketu, go to the house of a teacher to 
study the Vedas; for there is none belonging to our family, 0  
son, who has not studied (Vedas) and is merely like a kins- 
man of Brahmanas.—'401.

Mantra 2.

JFTfffiHT 3 *  f  h m W T Q  ?%<T~

% r f f  W & t i  H f lH H T

H 5C Sa  ha, he, indeed. Dvadaga-varsah, being twelve years
old. Upetya, having arrived at the house of Guru, Chaturvim-
sati, twenty-four, t o : Varsalj, years. to ? *  Sa: van, all. %grq; Vedfin, vedas.

AJhltya, having studied. TOTTOP MaliamanSh, seif-conceited. ^s^rpT- 
irpft Anitchanamani, thinking I have nothing to study, ^srr- Stabdhah, stern, 
arrogant, q m n  E y k y a ,  returned. ^  Tam, to him. f  Ha, verily. Rr?tT Pita, 
father. g?rm Uvacha, said. * * Y a t ,  that, when, 3  Nu, now, Somya,
O  child. fTO Idam, this, TOfTOP Mahamanah, self-conceited.
Anhchauamani, considering well-read. * m s  Stabdhah, arrogant, ?n%  Asi, 

thou art. to  Ota, well, t o  Tam, that. wtTO, Adesam, instruction. 
Apraksyah, have you asked.



2. Having gone when twelve years old, he came 
back, when lie was twenty-four years of age, having studied 
all the Vedas, greatly conceited, considering himself well- 
read, and arrogant. His father said to him ; “ Svetaketu, 
since thou art so conceited, considering thyself well-read, 
and arrogant, didst thou ask for that instruction.- 402,

M a n tra  3.

w :  ^  11^11
kw Yena, by which, by hearing which, Asrutaui, unheard, the

devas and the karmas not learnt from any body Bgrfsr ^rutam is heard, be
comes known. ^ 5%  Bhavati, does become. Amatani, not thought t f
inconceivable, Matam, understood, conceivable. Avijhktara, aot
known, not meditated. Rgraffl VijnStam, meditated, known. ?pf It, thus. 
UW* Kathain, how, and what. 3 Nu, now. *kt^: Bhagavab, O  Sir. ^  Sa, 
that. 'g R v  Adesah, leaching, instructions. vttut Bhavati, is [ti, thus.

3. By hearing about which we hear (learn about) 
that which was never heard before, by understanding which 
we understand what was never understood before, by me
ditating on which we know even that which was never 
known before. fSvetaketu replied “ What is that instruction, 
Sir.”— 403.

Mantra 4.

f%5FTTr HTSt M  \ m
Sf̂ rr Yatlia, as. Somya, O child, O son. Ekena, by one.

t Mritpit?<3ena, by a clod ol earth or clay, sfs; Sarvani, all. Mj-inmayam,
|  , made of earth, made of clay. R^fcT? Vijhatam, known. 5 ^  Sykt, becomes. 
I,. 5jr=5rr Vacha, by speech, by the organ of speech. 'SfKftTijjR Arambhanam, utter- 
P  mice. Rf.UK! VikaraJj, modification, change. Namadheya, the name.

Mrittika, (the word mritika). sfjar Ui, thus, tpr Eva, alone. 3 at- 
K  yam, true, eternal.

4 The father replied “ My dear child, as by know
ing one clod of clay, all that is made of clay is made known, 
(by its similarity to clay), so is that instruction ; or as by 
knowing the true word' Mrittika all other words ( like mitt!,

1 *
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mtid, &c., are known) for they are corruptions of it, owing
to the difference of pronunciation, caused by the organ of

speech. 104. Ma„ „  s,

11 *  11
m x  Yathft, a s  A m  Somya, O ! child Ekeua, by one. Krcrfriinr

1 ohamanina, by the best of metals, by gold. Sarvatn, all. Lol’a*
mavam things made of metals (like pails, pots or ornaments), i r s rm  Vij- 
natam, known. Syat, becomes, tfmr V&cha, by speech, by the organ of
soeech. Arambhanam, utterance. R 5Rr< Vikarah, modification, change.
^ • ^ m  Namadheyam, the name, z f c *  Loham, metal : loha. gf% iti, thus. <r*T 

Eva, alone, Satyam, true, correct.

5 . As my child, by knowing one nugget of gold (as 
gold or metal) all that is made of metal is made known (by 
its similarity), so is that instruction ; or as by knowing the 
correct word Loha, (all other words like Loha, &e., are 
known) for they are corruptions of it, owing to the diffe
rence of pronunciation, caused by the organ of speech.— 405.

Mantra 6.

^r*33̂

j W  w i n
' jrar Yathft. as. Somya O  child. Ekeua by one. T O W

Nakhanikrintanena, nail scissors. Sarvatn all,
sar- made of iron. Vijfiatam, known. ^  Syat becomes. ^  Vach.-l,
bv sneech by the organ of speech. W W H  Arambhanam, utterance. N S W

VUtTah modification, change. unfen. Namadheyam, the name. W W  
KrisnSvasarn, iron, (Krispayasam). Itl, thus. * *  Eva, alone. u ^ S a t y a m ,  |  
true correct, IR 5. Evatn, thus. € W  Somya, O. child, m  Sa, that. WRH 
Adeiah, teaching, instruction, Bhavati, is. f f t it i,  thus.

G. And ns, dear child, by knowing one pair of nail- 
scissors all that is made of black metal is known by its simi
larity with it, so is that instruction : or as by knowing tlie 
correct word Karsnayasam one knows all other words, 
which are corruptions of it owing to the difference of pro
nunciation, caused by the organ of sp e e c h .-400.

4 ; / n
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■ '" Ma n t r a  7.

?T i  Y fJ F F cT F l O T  %

5TR ^TT % ^ rfSJT

f F J T ^  |}V9H

sfrT *p>i r; 11 * «

ST Na, not. %• Vai, verily. sjt« NQiiam, certainly. snTTKT; Bhagavantah, 
the venerable ones, my teachers. %  Te, they, fjgw Etat, this, which thou hast 
said. Avedisuh, knew, srj; Yat, if. f| Hi, certainly, because, qrtg'
Etat, this. 5q%f?«3j:T Avedisyan, if they had known it. cfi'trq. Katham, how, why. 
ft Me, to me, ff Na, not. Avaksyan, they should have told it. 5%  Iti,
thus. ffiTfr^ Bhagav4n, Sir. 5  Tu, but. tfT Eva, even, alouc. %  Me, to me. 
33  Tat, that. a'Ctg Bravitu, say. Iti, thus, fjsjr Tatha, be it so. fTp̂ r 
Sornya, O  child. Jti, thus. 5 Ha, verily, S'TT-? Uvacha, he said.

7. The son said : “ Surely those venerable men (my
teachers) did not know that. For if they had known it, 
why should they not hare told it to me ? Do you. Sir, tell 
me that.’’ ‘ Be it so,’ said the father.—  407.

MADHVA’S COMMENTARY.
Tn the previous books, have been taught the various kinds of meditations, which 

load to Release and other inferior rewards, for persons who know the Lord who is the 
Rest, of all, the most compassionate and possessing all auspicious qualities and who is 
different from the Jivas and the inanimate world-stuff. This sixth book establishes, by 
arguments, the groat difference between the Lord and Souls and Matter. It removes the 
doubt as regards the difference (bheda) between God and man. .Svetaketu is taught this 
doctrine and through him the teaching is given to the whole world. The story states that 
Svetaketu, when a boy, was sent by bis father to learn Vedas. Alter studying for twelve 
years, Svetake u returned homo when he was twenty-four years of age. The text says 
“ Svetaketu returned to his fatiier, when he was twenty-four, having then studied all the 
Vedas." The phrase in the original is “ SaDvadasa Varsa Upefcya” which is generally 
translated os “  when he was twelve years old, then he commenced his apprenticeship." 
But a Rraluuan boy is to be initiated at an earlier age : and further bvetaketu'a father 
was remiss in his duties towards his son, in not initiating him earlier. To remove this 
misconception, the Commentator shows that the phrase “  dva dasa-varsa" is not to be 
token as showing the ago at which he was sent to Gurukula. Svetaketu was sent to the 
Guru at the proper age of eight (or seven), and returned at the age of twenty-four. Out of 
the sixteen years passed with his Guru, Svetaketu spent only twelve years in Vedic study, 
Thereforo he is called the twelve-ycared Svetaketu, because he spent only 1 2  years on the 
Vedas and the remaining years on something else.

Or he went to the Guru’s house when he. was twelve years old, though he was initi
ated at the proper age of eight, and passed his earlier years in reading with his father.

1
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'th u s  it is written in the Vakya Nirnaya : —

“ ^vetaketa is called in the Bharata DvMafe-Varsa twelve-yenred, 
because he studied for twelve years only. It does not inean that Sveta- 
ketu was apprenticed (Upanayana) at the age of twelve.”

Note—Twelve years is the time necessary for mastering one Veda, and 48 years 
to master all the four. Svetaketn howover seems to have mastered all the Vedas in 
twelve years, and so got the epithet of “ twelve- yea red." In other words he was a proco- 
olons youth ; with all the coneoit of a precocious person.

According to Sankara this sixth Adhyaya, is hut an expansion of what was taught 
in tho previous ones. In Khatnla. lit  14. 1 it was taught Rarvsim Khalvidaro Brahma-all 
this is verily Brahman, then further on in VI 24, 2 it is said that when a man who knows 
Brahman takes his food tho whole univorso is satisfied, because the Atina being one, tho 
satisfaction of the 3 iiani is the satisfaction of the whole world. Uddalaka teaches the 
same doctrine to his son, by the three illustrations of a clod of clay, a nugget of gold 
(Lohamuni) and a. pair of nail-scissors, Uddalaka, also teaches that all is Brahman. These 
four Mantrar VI. 1. 3 to 8 are thus translated, according to Advaitins : —His father said to 
him, “ b'vetaketn, ns you are so conceited, considering' yourself so well-read, and so stern, 
my dear, have you ever asked for that instruction by which wo hear what cannot Iks heard, 
by which wo perceive, what cannot be perceived, by which wo know what cannot he 
known?” “  What is that instruction, Sir ? ”  he asked. The father replied.: “ My dear, as 
by one clod of clay is known all that is made of clay, the difference being only a name, aris
ing from speech but tho truth being that all is clay ; and as, my dear, by one nugget’of gold 
all that is made of gold is known, the difference being only a. name, arising from speech, 
but the truth being that all is gold ; and as, my dear, by one pair of nail-scissors all 
that is made of iron is known, the difference being only a name, arising from speech, but 
the truth being that all is iron, thus my dear, is that instruction ! ”

Tho Advaitins take this to be a text strongly in their favour. According to them, 
all tho three illustrations have the same sense. Madhva show's that tho three illustrations 
teach three kinds of similarity and difference; and this passage is far from teaching Advaita. 
The first illustration shows that as by knowing a, clod of clay, every other object made of 
clay is known, through similarity so also hero. By knowing that the Lord Is exist, ut and 
real, wo know that this world is also real; for the law of similarity works here also, If 
Vismi, the Creator is real, the world, His creation cannot be unreal.

As by knowing a clod of clay, through tbe very fact of this simi
larity alone, all objects made of ciay are known, so from the similarity 
with, the reality of Visnu is known that the world is also real.

The world and the God arc both equal so far as they are both real. But the Lord is 
infinitely superior to the world. Tho second illustration shows this superiority.

For when gold is known, then its superiority over iron is necessarily 
known. So when the Lord is known, His superiority over the world is 
necessarily known.

As by tire knowledge of gold one knows that everything made of 
iron is inferior to it, so by knowing the Lord Visnu, it is at once known 
that He is superior to the world.



The similarity here consists as between r> superior and inferior; as gold is superior 
to iron, so the Lord is superior to the world.

The third illustration of a pair of scissors shows that sometimes by knowing a small 
quantity wo can know, by the law of anology, the attributes of that in which that subs
tance exists in a large quantity. As by knowing a small quantity of iron, one knows the 
larger mass of iron ; so by knowing man, as having a small quantity of happiness, wisdom 
and sentiency and consciousness, one knows the Lord in whom these qualities exist in 
thoir infinity.

Since by knowing a tiling, which is very small in quantity, one can 
know anology, the same substance when it is in very large quantity, as by 
knowing a pair of scissors made of iron, the attributes of iron existing 
in a large mass are also known (so from the knowledge of man, there is 
the knowledge of Visnu).

But says one objector— This is not a fit illustration. Visnu is vast, 
the world is small: to judge the big from the small is wrong. The 
Commentator says, “  true : it is not always good to judge the great from 
the small. It is not always true that the knowledge of the small gives a 
complete knowledge of the large. But it is always true that the know
ledge of the big includes the knowledge of small.”  Therefore he Bays :—

Since even by knowing a small thing, by anology we can know the 
big, as by knowing a pair of scissors made of iron we can know all iron ; 
how much more must it be true that by knowing Brahman who is large 
and (All-Infinite) we can know this world which is so small.

In other words the knowing of the Lord includes knowing the world. He who knows 
the Lord, must a fortiori know the world. He who knows the whole, knows the part; he 
who knows the large, knows the small.

In fact by knowing Him who depends upon none, is similarly known 
that which depends upon him : as by the knowing the Sanskrit names 
mrittika Ayas, &c., one comes to know all the corruptions from these words 
such as Mitti, Mud, &c. Thus it is in Samasarahitfi.

The Sanskrit names are eternal, and it being the universal language of man and gods, 
he who knows Sanskrit, has all the advantages and more, which a person knowing a parti
cular dialect has. All non-sanskrit words are either corruptions of Sanskrit as 1 cow ’ of ‘ go,’ 
< iieart ’ of ‘ hrid; ’ ‘ father ’ of ‘ Pitri ’ and so on. Or such words are conventional creations; 
but Sanskrit being the language of the whole world at one time, a person knowing Sanskrit 
wou|d not require to learn the dialect of every province, in ordeT to make himself under
stood. In ancient timos, Sanskrit was the espe.ru » to of the world, and all could understand it.

The word “ Loham ani”  in Y. 1.5 means gold, as we find it so 
explained in the ^abda-Nirnava:— “  The words Svarna, Lciha Mani and 
P unit a all mean Gold,”

(*( S  ) ? /  .  YZ ADHYAYA, I KIIAWA. v fi^ 7
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word Lohamani is a Yoga-rudlii word. It means etymologically 

“ ths best (mapi) of the metals (Lolia),” therefore Gold.
The Commentator now shows how the explanation of this khanrla, as given by 

Sankara is wrong. The latter takes this khanda attaching that all vikara or variety or 
modification is false. But if the Sruti meant to teach that all vikara is false, then it 
would not ha ve used the words eka, pinda, and mani, for they are then not only redundant, 
but positively misleading And instead of saying “ by knowing one clod of clay, all that 
is made of clay is known,” it would have said:—“ by knowing clay all that is made of 
clay is known,”  and instead of s a y i n g “ by knowing one nugget; of gold all that is 
made of gold is known,” it would have said:—“ by knowing gold all that is made of 
gold is known," and instead of saying: “ by knowing one pair of nail-scissors all that 
is made of iron is known," it would have said :—“ by knowing iron, all that is made of 
iron is known."

Thus the word eka repeated thrice is useless. Similarly the word pinda (clod) mani 
(nugget) and nakha-nikrintana (nail-scssiors) are also redundant. While the word Sarva 
(all), thrice repeated, is misleading. For all things made of gold, or clay or iron are not 
modifications of one nugget of gold or of one cold of clay or of one pair of nail-scissors. 
Moreover the theory of advaita is that the world is superimposed on Brahman, as a snake 
is superimposed on rope. But this khanrta does not show that all that is made of clay is 
superimposed on one clod of clay, &c. Therefore, the Commentator says

If the fJruti meant to teach modification (vikara), the words eka, 
pinda and mani would be useless.

While according to our explanation the words eka (one) and sarva 
(all) are perfectly relevant, for they are necessary in order to teach similarity.
We take this khanda to teach s&drdya [similarity, and not vikara (modifi
cation)]. Thus the word pinda is used to show the similarity of two things 
as far as the sattva-hood is concerned, both are real, and none false. The 
word mani is used to show pre-eminence of one over the other, for mani 
means pre-eminence. W hile a nail-scissors which is a very small tiling- 
shows the inferiority o f the universe as compared with Brahman.

The Ad vaitins explain the next passage vfieh&rambhana, &c., thus “ the vik&ra 
(difference) is only a name, arising from speech, but the truth being that all is clay, gold, 
or iron." The Commentator shows the inconsistencies of this explanation

Moreover the word “  iti ”  repeated thrice, as mrittika iti, lohamani 
iti, karsnayasain iti, is useless; and similarly the word n&madheya, used 
thrice. Had the $ruti meant to teach that the vik&ra (modification or 
difference) was false, it would have said the clay alone is true, the 
gold alone is true, I he iron alone is true,”  and not the words n&rnadheya 
and iti.

For then tin: moaning would be the difference is a matter of speech only, the 
clay is true ; the difference is a matter of speech only, the gold is true ; the difference is 
a matter of speech only, the iron is true.” The words n&madhey& and iti would be use
less. Cor according in Sankara the word u&mhdeya means “ a name only." Now n 
name only and t ie  phrase “  a matter of speech” vach&rambhanam have the same signifi
cance and one or the other is redundant, The word ‘ j t i ’ is a mark of quotation, and is

((■ (3 0  l l  CHITANDOGYA-UP& HISAT). finT
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used to denote words and not substances, of which the words are names. Therefore the 
“ mrittika iti ” cannot denote the substance clay but the word form mriUaka meaning c la ;. 
In fact, without using the word 1 iti ’ the substance clay would have been denoted, by using 
merely the word mfittikS. Thus iti is useless according to Sankara. But according to 
our explanation, the word 1 iti ’ is not useless, for we explain that iti points to the word- 
form mrittika, and say : -‘ The word-form mpittika is the true, namely, the correct word,
while words like mud, mitti, mati, &e„ are vernacular corruptions (vikara) of it. Moreover
there is no word in this khanda which shows that diflereace is ‘ false,’ for the word false 
occurs nowhere in it. The’ word vacharambhana oannot be taken to mean false. For 
neither technically, does nor etymologically this word mean false. Moreover as the 
phrase “ he ate bread only," implies that he took nothing with his bread like condiments, 
dec., so it is a name only, would mean that there was no substance in it.

But there is no such word as “ only ”  (matra) in the above sentence. 
It is not vncTnirarnbhaiia matram, (so you cannot say it means by implica
tion falsehood).

Thus the word vacharambhana does not mean arising from speech, but utterance 
through the organ of speech. All corruptions of pure Sanscrit words are due to the 
defect of utterance, are the outcome of the difference of the organ of speech. Vaeh means 
the organ of speech, i. e., the larynx and arambhana means utterance.

The word arambhana does not mean arising, but it denotes an 
action. Thus vacharambhana means “ the change (vikara) of pure words 
into dialects, is due to the utterance (arambhana) through different argans 
of speech.” The word vikara means the varieties (vi) of corruptions (kara). 
The varieties of corruption of the pure word depend upon the varieties 
of the organs of speech. The word satyam qualifies mxmadheyam. Thus 
satyam r, unadheya means the original word is the true or the eternally 
existent. The meaning is that the Sanscrit words like mrittika, Ac , are 
eternally existent, hut not their corruptions. The word satya means 
‘ eternal,’ because the wise know (ya) it as pervading (tatam) all time 
as a substance (sat) in other words, that whose substance exists through 
all time is ‘ true ’ or satyam. AIL other words, foreign or vernacular are 
either corruptions or mere conventions made my men. Since these 
words are conventional or symbolic only, therefore they are vikara or 
modified forms of the originals.

Says an objector:—the word vikara is masculine, how can it be construed with 
arambhanam, a neuter noun ? To this the Commentator says

The word vikara, being a word which is always masculine, remains 
unchanged when construed with words of other genders. The phrase 
arambhamun vikarali is, as good as, the well-known phrase Vedah praimi- 
nain. Moreover .it is not correct to say that the words mati, Ac., are 
Vikara of the original word mrittika. Strictly speaking no word is a 
Vikara of another word, every word is vikara of akfisa. The whole 
khanda describing the pre-eminence of Sanscrit over non-sanscrit words,



realty 'teaches the pre-eminence of the Lord over every thing else. The 
cosmogony taught in the next khanda is also for the sake of teaching the 
superiority of the Lord.

S e c o n d  K h a n d a .

Mantra i .

c T W ^ H c T : ^PSTFW  \\%\\

Sat, the True, the Good, the Being, the [Jest, Narayana. q? Eva, alone, 
fltssr Soraya, O  Child. ? ? ?  Idam, of this, tgtr Agre, in the beginning tgreffa 
AsJt, was. tjcR? Ekam, one, hotn geneous, not separated in members, q ? Eva, 
alone. 3rft?ftai7 Advitfyam, without a second, without an equal, ft? 1 at. that.
?  Ha, indeed.'  q *  Eke, some. * t$ s Ahull, say. sm g  Asat, the non-being, 
the void, tire chaos. q ? Eva, alone. Idam, of this. ^  Agre, in the begin
ning. Asit, was. q?;? Ekam, one. qq Eva, alone, Advitiyan,
without a second, without an equal. <w r? fasmat, from that, ttm?: Asatah, 
from the void, qir Sat, the true, the plenum, tana? Jay a* a, is born.

1 . The Sat (Good) alone, 0  child! existed in the 
beginning (of this creation) one only, without an equal. 
About this others say, the Asat (Void) alone existed in the 
beginning of this creation, one only without a second, from 
that Void (Asat) was produced the Plenum (Sat).— 408.

N ote:-The word Sat may be translated as the True, the flood, the Plenum. The 
word Asat, refers to the theory of Shlnya VSda which maintains that in the beginning 
was Nothing, was Void, Irom which came out everything.

Mantra  2.

^ 3  ^  F T T fefrT  f m r e  W P F R T :

S T & f  H P ^ P T  WRW

Kfitah, bow. g  Tu, but. ^  Khalu, certainly. ^r«r Somya, O  Child.

Evam, thus. m *  SySt, it can be. Jti, thus. ?  Ha, indeed. tjqr5?  
UvAcha, said, =Kqq Katham, how. m H '  Asatah, from the void, q ?  Sat, the 
Plenum, strata Javeta, be born, fr?  Iti, thus, qf? Sat, true, g  Tu, but. qt? 
Eva, alone, only. fTpq Somya, O  Child. ? ? ?  Idam, of this, q b  Agre, in the 
beginning, mffar Astt, was. qt*q Ekam, one. qq Eva, only, ifrtpfcn; Advi- 

tlyam, without an equal, without a second,

OHHANDOGTA-UPANISAD. V ^ l  t
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g. ‘ But, 0  child, how could it be thus,’ said the 
father. ‘ How from the Void should be born the Plenum. 
Therefore, the Sat (the Good) alone existed, 0  child, in the 
beginning of this creation, one only, without an equal,— 409.

M an tra  3.

W g  srsn^TcT c f W S ^ R c l  W g

m  w z r w m  rTT^TTfi^PT r i w i '« c w  w> ^  ^ r r ^ fc r

^ f r t  u \  u
^  Tat, that the Lord called Sat, Brahman. ^rg?r Aiksata, thought, 

cogitated, ajf Bahu, many, assum ing many forms in order to control the 
universe. Syhm, let me be. srsti^Rt Prajayeya, let me create living-beings.
fRj hi, thus. ?m. Tat, here, then. #3f: Tejah, fire, the Goddess Rama along with 
Fire, or ligh t; ot which she is the presiding deity. =sr$3T?T Asrijata, He created, 
up? Tat, that, Goddess Rama called Tejas and having the form of fire. %<*: 
Tejah, Fire, Goddess Rama. tegs Aiksata, thought, cogitated. ^  Bahu, many. 
t*!TJT SySm, may I be. srsrnfit Prajayeya, may I create, hi, thus. FRpPat, 
She, Goddess RamS. ttrnT Apah, water, the Prana called waters and the 
presiding deity of water, Asrijata, created, gwtPT Tasmat, therefore,
anr, Yatra, whereever. jg Ivva, whenever. =tr Cha, and. ?frw4 gochati, is hot, 
is sorrowful, weeps. Svedate, perspires, Va, or. Purusah, man.
HP5RC Tejasah, from fire, ipr Eva, indeed, alone, sar Pat. that. Êrf5r Adhi, over, 
verily, another reading is ft  hi ‘indeed.’ =3jr<T Apah, waters. 3trn% Jayante, 
are produced.

3. He thought‘ I shall assume many forms (in order 
to govern the world) and create beings.’ He created Fire. 
The Goddess of Fire thought, ‘ I shall assume many forms 
and create beings.’ She created the Waters(Vayu). There
fore, whereever and whenever any body weeps or perspires, 
water conies out; for it is from fire that water is produced. 
— 410.

M antra  4.

cTT SfffSJ: ^  SHTFWftfrT TT

W> ^  # 1  F fT 'iW F j

i! a  n
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fff; Tab, they, w j : Apah, waters, Prflna. Aiksanta, thought.
3-gtj: Bahvyah, many. Syffma, Let us be. jrstrwfif?, Prajayemahi, and
create beings. $f?f Iti, thus, Tab, they, Prana called the Waters.

Annatn, food, the God Rudra, the presiding deity of food, the food here 
means the element earth, Asrijanta, created. rfWTg; TasmAt, therefore
q«r Yatra, whereever. g; Kva, whenever, tr Cha, and. Varsati, it rains.
jrt Tat, then, there, tjf Eva, alone. qf*t& Bhflyistham, much. SEratjr Annam, 
food. Bhavati, is produced, fsrsrq: Adbhyah, from waters: from Vftyu.
r/ff Eva, alone. 3 *  Tat, that. [ft hi verily.] Adhi, over, after.
Annadyam, eatable food. srrzfcT Jay ate, is produced.

4 . The ( G o d  of) water thought ‘ may I multiply and 
create beings.’ He created (Rudra the God of) Food (Earth). 
Therefore, whereever and whenever it rains, much food is 
produced; therefore from Water alone is produced all food 
fit for eating,— 411.

Note -Apparently this is a geological conception clothed in mythological language.

MADHYA'S COMMENTARY.

The creation of the world is now being taught, in order to establish the greatness 
of the Lord. The second khatula begins with the famous passage:—Sad eva somya idam 
agra :isit okam eva advitiyam. This is the key-stone of the advaita edifice, and naturally 
Madbva takes pains to refute the wrong interpretation of the advaitins. Sankara takes 
the three words ekam, eva and advitiyam, as negativing the three sorts of bhedas, namely 
the svagata, the sajatfya, and the vij&tiya, bhedas. Thus in a tree, the difference that 
exists in it, between its branches, leaves, &c., is a svagata blioda or difference inter se. 
There is no such difference m Brahman. It is homogeneous. The difference that exists 
between one tree and another of a different class, such as between an apple and a mango 
tree is sajfftiya bheda or class difference. There is no class difference in Brahman. As is 
the difference between a tree and a stone, tilings belonging to different classes altogether 
and which is vij&tiya difference, or extreme difference, there is no such difference In 
Brahman. The wordeka or one shows, that Brahman is the sole cause of the universe, and 
not like the clay which is the material cause of the pot, but whose efficient cause is the 
potter and tho instrumental cause is potter's wheel, &e. Brahman is t,ho material and the 
efficient cause as well. The word advitiyam shows that there is no other substance in 
existence than Brahman. It is the only substance that exists. This view of Sankara 
is set aside by our Commentator

The words ekam eva advitiyam mean that, the Lord is free from 
svagata bheda, i. e., He is homogeneous; and is free from sajatiya bheda, 
that is, He has no one. equal to Him. He is one homogeneous substance 
and is peerless. As says the text:— “  He is called ekam eva advitiyam, 
because He is devoid of any equal or superior, and because, He lias no 
differences inter se, being a homogeneous mass. Such is the Eternal 
Brahman.” This is in the Travritta.



“  'Plie word ‘ eva ' is used in order to exclude the theory of bliedft-bheda 
(which teaches that Brahman has difference and is difference!ess also.) 
The word ‘ advitivam ’ shows that He is free from equality and superiori
ty ;— for there is no one equal to Him or superior to Him (Had the 
word ‘ eva ’ not been used, then ‘ ekam advitiyem ’ would have meant one 
and peerless, which need not be homogeneous, as one pot, &o. For so 
far as the pot is concerned), it is one, but it has differences in its various 
parts. The bhedd-bheda theory would have come in, but for the word 
ova. Therefore this $ruti eadeva, etc., says that the Lord N&rayana is 
‘ ekam eva,’ 1 one only.’ The word dvitiyam means ‘ equal.’ This word 
is used in the sense of ‘ equal ’ in the MahabMsya.

The Maliabhasya references is aaya gor dvitiyena bhavyam iti ukto sadriso gaur 
eva up adiyate na asvalma gardabhah. This shows that divitiyam has the meaning of 
sadrisa or equal also.

‘ The word advitiyam, therefore, means without ‘ equal’. How can 
any one be superior to Him, when no one can even come up to Him. Thus 
this great text shows that the Lord is one and peerless. Thus it is in the 
Sanaa Samhitu.

Nor is the absence of vijatiya bliecla a well-known thing; (for no 
one has ever seen a thing which has not its contrary). Moreover there is 
no proof of the existence of such an absence of vij Uiya bheda. The 
word adviixya does not mean the absence of vijatiya bheda. As says 
another text: —“  When it is said the Lord is eka eva advitiya it means 
that there is no one equal to Him or greater than He.”  So also another 
t e x t ‘ The Lord is one, there is no one equal or greater to Him.’

If it he said there is nothing else than the Lord and all that exists 
is the Lord, and so there is no such tiling as vijatiya, and consequently 
the absence of vijatiya blieda is the most natural thing in the world;
then the whole context becomes absurd.

For the question put by Udddlaka is what is that thing by knowing which the 
unknown becomes known. If there exists no other thing Mum Brahman, the knowledge of 
Brahman will give us the knowtedgoof nothing, and not of every thing ; for nothing else ex
ists. Therefore the Commentator says

If there exists no vijatiya object, but ail is Brahman, then the very 
question of Uddalaka becomes purposeless, for lie asks what is that by 
knowing which every thing else becomes known, by which we hear what 
cannot he heard, by which we perceive what cannot, be perceived, &c. The 
very question takes for granted the existance of other things which are to 
be heard or perceived, &c. And since every thing is Brahman, the know- 
led oe of any thing, (of a pot even) would be the knowledge of Brahman. 
Not only this, but ignorance would be as good as, nay the very acme of

2
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knowledge ; for there being no vijatiya difference, ignorance and knowled
ge is one and the same. Nor would remain there any such difference, aa 
truth and falsehood ; for the recognition of such difference amounts to the 
giving up of the advaita position ; and admission that vij&tiya hlieda is 
not a fiction of the moralists but au absolute something.

Moreover the difference between truth and falsehood being a fiction, 
it follows that their identity is not a fiction, but a truth and a reality. The 
true and the false being thus identical, the phrases like these “ this is truth; 
this is false ” cease to have any meaning, so it, is as much true to say that 
the Jiva and the Irfvara arc identical as to say that they are different. In 
other words, the proposition that the Jiva and the Til vara are different is 
also true. Your position, therefore, that the Brahman is the absolute 
reality and everjrthing else is false becomes untenable.

Another absurdity of this position is that Brahman itself becomes false, for there being 
no difference between truth and falsehood, it is as much true to say that Brahman 
is; as to say that it is not. Even if we admit that this Great Text elcem eva advitiyam 
declares that there is no bheclas in Brahman, whether svagata or sajatiya or vijatiya, 
we explain ib in this way : —

This text prohibits sajtHiya and svagata bhedaaud that kind of vijatiya 
hheda which asserts the existence of any vijatiya object greater than 
Brahman. (In other words, Brahman is a homogeneous subtance, has no 
svagata bheda ; He is unique,—has no other substance of his class, has no 
sajatiya 'bheda ; and lastly there is no one greater than Him, and thus 
He has no vijatiya bheda also, in this sense only ; that is there is no vijatiya 
object greater than He.

Tho Commentator now explains the whole khanJa In the very words of a well-known
book.

The Lord Narayana Hari is called Sat; because He is the best of all ;
(the Good par exelleueo). He created (emitted) in the beginning (the 
chaste Goddess £>ri) the eternally existing Shining One called Tejas 
or Light. (She is the presiding deity of Fire or light). She is called 
tejas either because she resides in the All-pervading (?Rf in the all-per
vading) and is Unborn (aja unborn; te-f-aja\ Or She is ealled tejas 
because tlie creation rja) is by her, with the Lord (tata) as efficient cause.
In other words She is called Tejas because Her creative form, called vidya, 
is born (ja) from the Lord Hari (ta.)

From Her is born even the Prana called also Mann, and named also 
water or Apas. From Her also comes out the Lord Brahmfi,, the presiding
deity of the four-castes of Brahmapas, &c.

In fact, the birth of Prana and Brahma is simultaneous, and Prana always in turn 
becomes Brahma, therefore, the birth of Prana is said first. Moreover Prana is more 
important of the two. Therefore His creation is mentioned first.

I r f f f l  . ( 3 t
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Hag.. -r^llroin Prana is born the Lord Hara, who is called annamor Pood.

These three Devafcas—Sri, Prana and Bralima, and Hara ai‘e called here by the names 
of three elements—light, water and earth, and they are the presiding deities of these. 
In fact, this Kbauda teaches the creation of these three Devatas and of these throe 
elements as ■well.

That Shining One— rfri dwells in light, and Prana even dwells in the 
water, therefore from heat (tejasl comes out water, (as perspiration). The 
Lord Hara dwells in food, and so food comes out of water (as Hara comes 
out of Prana). In fact, the earth is the food of this passage, for all food is 
but a form of earth.

T h ir d  K h a n d a .

M a n t r a  i .

'rrqr w t r t  r®v

n  \ n
Tesam, of them, Khalu, verily. trajTir Esam, of these., of the ele

ments to be described later on. BhOtanAm, of the elements or beings,
Trim, three, the triad of Light, Water and Earth, tpr Eva, only. Bijani,
seeds, sources, origins, causes, v^jwr Bhavanti, are, there are. Andajam,
born of egg, oviparous, as birds, &c. stfartw Jivajam, born of living being, 
viviparous as men. gfifaspi. Udbhijjam, springing from the ground, bursting 
through the ground, sprouting as trees. Iti, thus.

1. Of these beings verily there are three sources 
only (namely the Fire, the Water and the Earth). All living- 
beings are produced either from an egg, or are viviparous, 
or are produced by fission.— 412.

Note :—This Khanda describes the greatness ot the Triad of Light, Water and Earth 
(Sri, Yayu and Rudra) as the sources of all other beings.

Mantra r.

m  ^ r a r r  w r W r -

T O  II R II

¥t Sa, he. fjjn lyam, this, the God called Sat Devata, the God.
Aiksata, thought, after having produced the D ivine Triad of ^ri, VAyu and 

Rudra, along with their Elements Light, Water and Earth. ^  Hanta, well.
Aharn, I. fJTi: Imah, these, (the Fire, the Water and the Earth created by 

me already). f ^ r  Tisrah, three. Devatdh, the Gods, LaksmI, PrSpa, and
Rudra. Aliena, through this, Jivena, by the living, by my aspect
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callediJiva or Aniruddha. s p i i l  AtmanS, by the self, as the Inner Guide.
Auupraviija, entering after, entering as the Inner Ruler.

NamarOpe, the names and forms. sJtTOtfrftl VvAkaravaui, I shall evolve, I shall 

reveal or develop. Iti, thus.

2. That God thought “ these three Devatas are well- 
created; now I shall enter into them, with that aspect of 
mine called the Living Spirit (Jiva-atman, Aniruddha) anil 
shall develop name and form.— 413.’

' Man tra  3.

cTRTT feffcTR^FIT WRWFjfTTcT M
h im  ii ^  n

aWP9. Tasam, of these Devatas. Irivritam, trinary, tripartite.
Trivritam, trinary, tripartite. That is tie made the three deities enter into each 
other, thus Fire and Water entered into the Earth, W aterand Earth entered into 
the Fire, F ire  and Earth entered into the Water. Eka-ekflm, each
other, Raravani, may 1 do.- Iti, thus UT Sa, that, fttn lyam,
this. Devata, God. ftJT: Imah, these, ftaf: Tisrafc, three. Devatah,
Gods. i f t H  Anena, by this. tf? Even, alone, sfrw  Jivena, by the living,
Atmana, by the spirit =R$qf«OT Anupravisya, having entered through them.

Namardpe, names and forms, like lndra, &c. Vyakarot, developed.

3. Then that God said “ I shall make these three 
tripartite, hy making each of them enter into the other.” 
Then that God having entered into these three Devatas, 
with His Living Spirit, developed names and forms (.like 
those of lndra, &c.)— 414.

M a n t r a  4.

w fa  cF*T f^TT##frr II II
if>r gyrhn I! % 11

?lTOrn Tasam, of them, fsrfttw Trivritam, tripartite. fkf?T*r Trivritam, 
tripartite.% Eka-ekam, each other. ?raj?Rr Akarot, He made. t«?rr Yatha,
as. frNu, now. tag Khalu, indeed. Somya, O  child. Imah, these.
Smr: Tisrah, three. Devatah, Gods. fwfapTrivrit, tripartite, f irp T r iv r it ,  
tripartite, Eka-eka, each, Bhavati, becomes. !Rf Tat, that. H Me,
from me. f*!!PWIr Vijanlhi, learn thou. 5 #  Iti, thus.

4. He made each of them tripartite. Learn now from 
me, 0  child, how each of these is tripartite,— 415,
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MADHVA'S COMMENTARY.

Having created these, the Lord Ketfovn thought within himself 
“  T shall create names and forms, by entering into Laksmi and the rest, 
with that form of mine which is called Jiva, and which is the name of 
Aniruddha aspect of mine. By entering into them 1 shall make them 
tl tec-fold each.”  Thus thinking, lie entered into them and created the 
names and forms of Indra and the rest, and again by making them enter 
into each other he formed Agni, Soma and Surya.

Note :— In this passage occurs the description of the three-foldness of 
all creation and in it occurs the phrase Jiva AtmA. This word Jiva Atma 
is generally understood to mean the human soul or the individual soul; 
but here it has not that meaning. It means the Living Lord. By this 
tripartite Laksnii, Ac., are made to evolve other Devat&s as Indra and 
the rest; who in their turn evolve Agni, Aloon and Surya. The three 
Devatas Laksmi, Vayu and Rudra entered into each other and by their 
combination evolved Indra, Ac. They entered also into the Fire, the Sun 
and the Moon and thus gave them a three-fold nature.

F o u r t h  K i t a n d a .

Mantua i ,

n  ̂ ii
qq Yat, what, sjfr: Agneh, of fire. Ifrsqq Rohitam, red. Rfipam

form, colour. Tejasah, of Tejas or Laksmi. qa Tat, that, ROpam,
colour. Etgr Yat, what. tiuklam, white, qq Tat, that. ?pn*L ApSm, of
\v aters, of Vayu. qq Yat, what, fssqiu Krisnam, Black, qq Tat, that, sra*!! 
Annasya, of food : Rudra. ‘srPTUTTT ApagAt, van ishes! the name Agni is not 
the primary name of the fire, but of the Lord  who is the real Agni or Eater. 
q|?f: Agneh, of fire. qfiU^sr Agnitvam, fieryr.esss the etymological applica
tion of the word Agni or Eater. qnu  Vaclia, by speech, owing to the organ 
of speech, Ai ainbhau.un, utterance. f^qirc: Vikarah, modification
conventional, such as the name Laksmi is the true name of the Goddess L a k s 
mi but conventionally it is a name given to many women also. When a woman 
is called Laksmi, it is conventional use of the word and not the principle use 
of it. q^f-UPI. Namadhevnm, the name, toiffti Trim, three. *stfTfiir ROpani, 
forms, yrqlti, thus. tjq Eva, alone. Satyam, true.

Note:—'Tlie word Agni literally moans the eater and is the Primary name of the 
Lord and of Laksmi. Secondarily it is applied to flro also, hut with regard to fire, 
the word Agni is employed only in its conventional sense, just as the word Laksmi may
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be ttaliamo of a woman. This onnventiona] use is called Yikira, a more form of speech 
(VdchSrambhana). Primarily three forms namely the Tejas, Apas, and Annam are the 
trae forms, to whom these words are really applicable.

1. The red color of fire is the color of Tejas (Laks- 
111 i), its white color is the color of Water (Vayu), the hlack 
color of fire is the color of Earth (Rxtdra). Thus vanishes 
(the reason for the application of the word) A.gni to fire. 
The fire is called Agni conventionally only. It is a mere 
matter of speech. The Three Primary Forms are only en
titled to this name, and with regard to them alone is the 
name always true.— 410.

T : . 1 ' • ' ’ P ' ; , P ;
Mantra 2 ,

;
T T if  r f r q f

s f f f t l  R W R  II R II

Yat, what. Adityasvn, of the sun. frf5*T!T Rohitam, red.
Rflpam, color. Ffsrer: Tejasalj, of Lsksml. ffa; Tat, that. RQpam,
colour. Yat, what, sggfg fiuklam. white, qar Tat that: srigsr ApSm, 
waters: of Vayu. ^  Yat, what, ftejjpr Krisnam, black. Tat, that.
Annasya, of food : of Rudra. 'spjfnUT Apagat, vanishes, the name Aditya is 
not the primary name of tbe sun, but of the Lord who is the real Aditya, or 
seizer or attractor. dirK-d!? AditySt, from the sun, the nature of being Adit
ya. Adityatvam, the nature of being the sun, the etymological
application of the word,Aditya or attractor. Vacha, by speech. <«m»nsr?
Arambhanam, utterance, ftqnt: Vikarah, conventional use. Nftma-
dheyam, the name. #tfaor TVini three. jj-qrRT Rflpani, forms, jfir Iti, thus, 
cr̂  Eva, alone, Satyam, true.

2. The red color of the sun is the color of Tejas
(I.aksrni), the white color of the sun is the color of Water
(Vayu), the hlack color of the sun is the color of Earth (Rud
ra). Thus vanishes (the reason for the application of the 
word) Aditya to the sun. The sun is called Aditya conven
tionally only. It is a mere matter of speech. The Three 
Primary Forms are only entitled to this name, and with 
regard to them alone is the name always true.— 417,
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Mantra 3.

v w w w z t  T T % r r <  w A  % c r ^ r T ^ q  s r ^ p  m w 7*

R ^ R W f f  T W R I  iT F W T  

II  ̂ II
mt, Yat, what. =sr?TO.- Cliand rarnasalj, of the moon. Cfli-'^  R -hi tain, red,
Kfipani, colour. -Wsrep I ejasah, of Laksmi. ?pf Tat, that, sjttftf Rflpam, 

coljur. Yat, what. tqpj* ûklatn, while. ^  i'at, that sriTflr Apam, waters ; 
of V a y u .  us Yat, what, fwgs Kris 1am, black. rpr Tat, that, w m m  Annasya, 
of food. r̂TTTr̂ , Apagat, vanished, Lhandrat, from the moon,
' handratvam, the reason of being called Chandra, spur Vacha, by speech. , 

Arambhanam, utterance. f?55T<: Vikarah, conventional use. 
NamadheySm, the name, srftiit Trim, three. t̂ c(n% ROpSmi, forms, f fa  Iti, 
thus, qu Eva, alone, i=r;qq Satyam, true.

3. The red colour of the moon is the colour of Tejas 
(Laksmi); its white color is the color of Water (Vayu), the 
black color of the moon is the colour of Earth (Rudra). Thus 
vanishes (the reason for the application of the word) Chand- 
ramas to the moon. The moon is called Chandramas con
ventionally only. It is a mere matter of speech. The 
Three Primary Forms are only entitled to this name and 
with regard to them alone is the name always true.— 418.

Mantra 4.

R--qTT?W f R W

II II

qs Yat, what, fsjgars Vidyutab, of the lightning. Rohitam, red.
Ri'ipam, color. !f5Rr Tejasab, of'tejas or Laksmi. ffif Tat, that. ^ 3  

Rupam, form, color, uf Yat, what, jTjgi-r Suklam, white. ?rf tat, that.
Apam, waters 1 Vayu.' u«r Yat. what. qFjtauw Krisnam, black, rfs; Tat, that. 
UtUU Annasya, of food. STTmTif ApSgat, vanished, fqw'-r: Vidyutah, from the 
light-11 ing. f̂ fR-qw Vidyuttvam, the reason of being called Vidyuta. qpux Vach& 
by speech. Arambhanam, utterance. ftsKR: Vikarah, conventional
use rrrww. Namadlteyam, the name. affpTj Trtni, three. Rdpini,
colors, forms, ffu Iti, thus tp? Eve, alone. U3T? Satyam, true.
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1. The red colour of the lightning is the colour of 
Laksmi, the white of Vayu, the black of Rndra. Thus 
vanishes (the reason for the application of the word) Vidyut 
to the Lightning. The lightning is called Vidyut conven
tionally only. It is a mere matter of speech. The Three 
Primary Forms are only entitled to this name, and with 
regard to them alone is the name always true.— 419.

Mantra 5.

I f  w r | :  i f T f m m T  ^ r p ^ r r i m r

?y i r ^ r

n v n
qa^Etat, this. 5 Ha, verily. ^  Sma, a mere particle. VVai, indeed.

Tad-vidanisah, the knowers of this, wig: Ahuh, say. Pflrve, in 
former days, MabSialah, great performers of annual sacrifices.
ifSTWrbrwr: Maluisrotriyah, the great k 1 nvers of all the Vedas, with their glean
ing. sj Na, not. sj: Nab, of us: amongst us. w*T Adya, to-day. 5W  Kas* 
chana, any one. Asrutam, Unheard. T O !!  Amatarn, unconceived, not
considered. wreSCcT? Avijfiatam, unknown, gnisftwipft Udaharisyanti, shall men
tion. ffit Iti, thus. f| Hi, indeed. ip*i: Ebliyah, from them, from the learned 
men who had realized Brahman. r ? ? N f : Vidamcbakruh, they knew.

5. Verily knowing this, the great sacrificers and the 
great theologians of yore said “ From this day, none of us can 
be said not to know anything of which we have not heard, 
nor considered, nor known." For of a truth, others in (ire- 
sent times have learnt everything from these teachers oil 
yore.— 420.

MANTUA 6.

: u s. u
3 Yat 0 , what verily, u ftu * Rohitam, red. f *  Iva, like, SfiJH Abhat, 

was. Id, thus. SpiRT Tejasah. of Tcjas, of Laksmi. ^  I at, that, 
RQpam, colour. frS lti, thus. Tat, that. Vidariicliaki uj», they knew.
$3 Yadu, what, verily, Suklam, white. ^  Iva, like, tot*  Abhut, Was.

m  '
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^  Iti, thus, ^tfrg ApSm, of Vayu, of Water, Rtipam, color. ffg Iti,
thus, ffar Tat, that, Vidarbchakruh, they knew. ^  Yadu, what verily.

Krisnam, black, fer Iva, like. Abbot, was. ffg  Iti, thus. %(%*■!

Annasya, of R u d ra : of Earth, wpj Rupam, color, iti, thus, fjar Tat,
that. Vidariicbakruh, they knew.

6 . Whatever appeared to them red they knew to be 
due to Laksmt, whatever appeared to them white they knew 
to be due to Vayu; and whatever appeared to them dark they 
knew to be due to Rudra.— 421.

M a n t r a  7.

<r^r ^ n # # f r r  n n
ffeT «ST>?t I' y  II

jja; Yat, what, 3 U, verily. Avijnatam, unknown, inscrutable. £?(
Iva, like. spjj^Abhflt, was. Iti, thus. trgrar* Etasam, of these. ^  Eva, 
even, alone. Divataudin of the deities. tprrtv Samasah, combination,
ffif Iti, thus, ?PT Fat, that Vidariichakrub, they knew, j^rr Yatha, as. g
Nu, now. Khalu, indeed. t̂*®l Somya, O  child, Imah, these. fittr
Tisrah ttirce. ĝ TriT: Devatah, deties. Purusam, man. sfRt Prftpya,
reaching. ?%fu Trivrit, three-fold, tripartite, p t f ?  Tirvrit, threefold, tripartite. 
tf%W Eka-eka, each one. *T3t?T Bhavati, becomes. Tat, that, g Me,
from tne. T^srpfrrt Vijanihi, learn thou. srfg Iti, thus.

7. Whatever verily appeared to them inscrutable they 
took to be as some combination of these three deities. Now 
of a truth, learn from me, my child, how every deity be
comes tripartite in its descent into man.— 422.

MADHVA’S COMMENTARY.

Now that which is the red color (in whatever object it may he 
found) is a color which has its origin in the color of S r i:— Whatever 
is white is produced from the color of "Vayu (Prana); and know that the 
black is born from the colour of Siva (Hara).

(Since Agni thus depends upon ^rt, V a yu  and £>iva) therefore that 
which is the all-devouring power of Agni, and which is why it is called 
Agni (ag+nih — agni) really belongs to this Triad of Sri, &c. Therefore 
Agni lias no fieriness in its own nature, but owes it all to them. Simi
larly ail power of attraction UdadAna) belongs primarily to this Triad,

3
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'^wlKr€re the true Aditya (attractor) while the sun is ftditya derivatively only. 
Similarly the power of giving joy (chand) belongs primarily to this 
Triad, who are the true Chandra or Gladners, the moon is called Chan
dra secondarily only. Similarly the power of enlightenment belongs 
principally to tliis Triad, who are the true Vitlyut or Enlighiners, the 
lightning is called Vidyut secondarily only. Thus this Triad has all 
names and all forms, all other objects are but reflections of these ; there
fore, these Agui, &c., also assume all forms and colors, red, white, &c., 
in turn. (In themselves Agni, &c., have no form of their own, nor any 
color.)

Now tb© Commentator explains the phrase vaelia dranibhanam vikarah namadheyam 
trial rnpaiii ova satyam.

Therefore calling of one thing by the name belonging to another, 
as fire is called Agni, a name belonging to the Triad, is a matter of 
conventional speech only, Symbolically alone is such vikara or secon
dary names employed, the eternal name is that which refers to the Triad.

As the names Laksmi, Vayu, &c., primarily belong to the devatas 
of the Triad, but secondarily apply to men and women also ; and in the 
case of the latter the name being symbolical only is a mere matter of 
speech ; the human names being secondary only and not primary; so all 
the names of the Vedas are primarily the names of these three deities. 
Therefore they are called satyam: for satya means the prim ary; the 
principal.

As the names and the forms of Indra and other devas are but the 
secondary names of these principal Deities : derived from the names of 
the Triad ; and as these names principally belong to these Three ; because 
Indra, Ac., as they are subordinate to this Triad, aud as the Triad is 
superior to them in power, &c., so the names of Siva and his forms are 
the primary names of Vayu, they are applied secondarily to Siva ; similarly 
the names of Vayu and his forms are the primary names of Laksmi, and 
are secondarily applied to Vayu. Similarly the names of Laksmi and her 
forms are the primary names of the Lord Hari, and His forms. There
fore He is alone the Lord of all, lie is all forms, lie is all.

He alone is all-name, because every name is His name ; and so also 
He is alone the all-power because every power is His power. All the 
forms that belong to others are reflections of His forms. He is one only 
without a second—the peerless, and consequently, the best of all. He 
being the chief is called the Sat or G ood ; He is called the Satyam because 
He is good (Sat), He is all-pervading (Tati) and He has knowledge (Ya.)
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Thus Satyr, is the name of the Lord Visnu ; a tat' tvarn asi ^vetaketo thou 
i ttr*; no*- that 0  Svetaketu. Why art thou, therefore, so conceited and stern, 

i-hfi gods India and the others are higher than thou in wisdom and 
power, yea higher than they are the Triad $rl, Prana and fjiva : while the 
highest of all is the Lord V isnu; so never be conceited. Never think 
thyself the wisest or the greatest. Thus knowing the great power of 
Visn'n, let neither pride nor sterness enter thy heart; for none can ever 
rentals stern, who come to know the power of V isnu : for the knowledge 
of Visnu cannot be the cause of pride. Thus it is in the Sfinja Samhita.

F i f t h  K h a n d a .

Mantra i .

«Ni7 r m  m

H \\ % li
SRig Annam, food, the GocJ^iva in the food. A&tam, when eaten,

wlien taken as one's support, srm Tredha, three fold, frtftag Vidhlyate, be
comes. ff̂ Hf Tasya, of his, of it. sp Yab, what. Sthavisthah, Grossest,
tng: Dhatuh, portion, humour. Tat, that, gyfan Purisam, excrement, feces.

Bhavati, is called. q: Yah, what, jpapj: Madhyamaij, middle. gw Tat, 
that, Mdthsam, flesh. g: Yah, what. =5rfnnp Anisthah, most fine, most
subtle, gw Tat, that, gg: Manah, mind.

1 . (Rudra, the deity of) food when eaten, i .e . , (nourish
ing man) becomes three fold ; H;s grossest portion is 
called the excrement (because this aspect of Rudra dwells in 
it), His middle portion is called flesh, His subtlest portion 
is called mind.— 423.

Note The Lord Siva, when entering the body of man, through food, goes to support 
man in a three-fold way, first as directing the excretory functions, and expelling all 
noxious and useless particles from the body. This part of the food is called feces, and 
Rudra also gets this name because it presides over this function, similarly with bia 
middle portion, he builds up the muscles of the body and is called flesh. With his highest 
part, he builds the mind of man and is called manas.

Mantra 2 .

w m  cfT H i m  w t o h

^  *TT E r r s f tm : H  STTFI: || ^  ||
UP?' Apah, Water, Vayu. tjVgr: PitSb, when drunk. «nrr Tredha, three-fold, 

'jtpftgng Vidlhyante, become. graPT, TasSm, of his. sr. Yab( what, n&ig:
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Sthavisthah, grossest, Dhjtuh, portion. tf?r Fat, that, ijww Mfltram, urine.
BWivati, becomes. •£?: Yah, what. «r«qaT> Madhyamah, middle, * *  Tat, 

that, Loliitam, blood. *r Yah, what. ^rfrisj: Anisthah, subtlest, Sa,

that. WOT: Prarmh, life-breath.

2 . (Vayu the deity.of) water when drunk (and going 
to nourish man) becomes three-fold. His grossest portion 
is in urine, the middle is in blood and the finest is in -the 
breath of life.— 424.

M antra  3.

^ s r ts ftT c r  ^ r r  m

m r f t  *n w m t  h  q t s f r o  fit ^  u 3. u
%3t; Tejah, Laksmi. srfiirerii Aditam, when supporting man. srwr Tredha. 

three-fold. fwdtwg Vidliiyate, becomes. 5*3 Tasya., of her. *5: Yah, what.
Sthavisthah, grossest, mg: Dhatuh, portion. g^Tat, that. =wfw Asthi, 

bone. WWTk Bhavati, becomes. Yah, what. W’ispr: Madhyamah, middle.
Sa, that. W53r Majja, marrow. 35: Yah, wha.t. twfqrg: Anisthah, subtlest. g  
Sa, that. wi?K Vftk, speech.

3. (Laksmi the deity of) fire, when nourishing man 
becomes three-fold. Her grossest portion is in the bone, 
the middle is in marrow and the finest is in the speech of 
man.— 425.

Mantra 4.

t f  h h  m w m i  sthu^ t w  n rm fcr

tTEf ??T ^ q ^ T T ^ T T T O f ^  cF-TT 11 H \\

II 'A II
Annamayam, made of food. H aving principally Rudra the 

Lord of Anna as presiding deity, Hi, verily. ugw Somya, O  child, wq;: 
Manah, mind, srrwraw: ApomayaJj, consisting of water. Having V&yu the 
deity of water as its chief presiding deity. wWI- PrSnah, the life-breath, 
Tejoraayt, consisting of fire, wrar Vak, speech, lti, thus, qjc Bbflyah, 
again, (i^ Eva, indeed, even, wr Ma, to me. qnwrq BlfagavSn, venerable sir.

Vijnapayatu, teach. |i% lti, thus. frWT Tathft, be it so. # R (  Somya, 
O, child. ffq lti, thus. $  Ha, indeed. Uvficha, he said.

4. For truly, my child, mind has for its presiding 
deity Rudra the God of Food, the life-breath has its chief

'G  -'V/ ''' ! ':i' "  'G ' .  ' ' '  G  -
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Vavu (the God of Water) and the speech has its chief (the
) Goddess of) Fire (namely Laksmi).

‘ Please sir, instruct me still more,’ said the son. ‘Be it 
so, my child,’ replied the father.— 426.

S ix t h  K h a n d a .

M a n tra  i .

w rvq  qtsfxOT Ff

II 3 II
Sftj: DadhnaJj, of curd, gfw? Soraya, O, child. Mathyamftnasya,

when churned. *p Yah, wiiat Auimft, subtlest. u : Sab, that, s d :
Urdhvah, upwards, q iD V Tll  Samudisati, rises. ^  Tat, that, Sarpih, 
butter. Bhavati, becomes,

1 . My child, when curd is churned, its subtlest por
tion, which rises upwards, becomes butter.— 427.

Mantra i .

Jpni m s f w  Sf 37^:

^^ fq frT  rFFfdt W ffa  II R II
tjfw Evam, thus. ^  Eva, indeed. Khalu, verily, only. rfpai Somya, 

O  child, Annasya, of food. sgwiurf?! Asyamanasya, of being eaten,
of {Siva when nourishing man. g: Yah, what. Anintd, subtle, ts: Sa,
that, ijpsf: Urdhvah, upwards, Samudisati, rises. ?(ij; Tat, that. *jsf:
Manah, mind. ggf?T Bhavati, becomes.

2 . Thus, my child, verily, (Rudra when going to 
nourish man through) the food which is eaten causes (his) 
subtlest portion to rise tip and enter into the mind.— 428.

M antra  3.

m i x  # P T H R T  *rti*PTT *  g r f :  HijftafcT 

ST SCTWt PFFT% II 3. II
A paw, of water: of Prana. UFtl Somya, my child. 4Pt’TRHI9. Piya- 

manfinam, when drunk . when nourishing man. sji Yab, what. arrapiT Anima, 
subtle, g  Sa, that. Urdhvah, upwards. erg t̂arVi Samudisati, rises, q-
Sa, that, jjwj; Pranah, breath of life. ggYS Bhavati, becomes.



3' (Fayn, the God of) waters when nourishing man,
0  child, causes his subtlest portion, to rise up, and enter 
into the breath of life.— 429.

M antra  4.

iTSK ?: ^Ttsfw^n" 3 ^ :  ^JJ^RTTcf ^TT

|| *  II

ffSTH: iejasah, of fire, of Laksmi, tifiai Soraya, O child. ?nfaRT;Rsl Asya- 
tnAnasya, w' ien eaten : when nourishing man. *p Yah, what. ?fr%Tr Anima, 
tlie subtlest, Sa, what, gfsk (Jrdbvah, upwards, Sftmudisati, rises.
W  SS, that, afg; Vak, speech. Bhavati, becomes.

4. (Laksmi the Goddess of) fire when nourishing 
man, 0  child, causes her subtlest portion to rise up and 
enter into the speech of man.—-430.

M antra  5.

m  v F T w r ^ r q ^ ^ r  k w  f t a r e  i u i i

fra  urj: w z - . 11 ^  11

1T5R?J» Annamayam, food as its chief. f$ Hi, verily, utrq Somya, O  child.
W  Manah, mind. Apomayah, water as chief, qrnj: Prflnah, breath,
■ irm #  TejomayJ, fire as its chief, cilfi Vak, speech, ^  |ti, thus. *33: Bhftyah, 
Again, Eva, even. *rr Ma, to me. W -gH. Bhagavan, venerable sir. h f^TT^ 
Vijnapayatu, instruct, teach. ^  Iti, thus. gqT I'atha, be it so. ^  Somya,
O child, ffff h.i, thus. ^ Ha, indeed, ;rdPT IM c h a ;  he said.

5. For truly my child mind has for its presiding 
deity Rudra the God of food, the life-breath has for its pre
siding deity Vayu the God of water, and the speech has for 
its presiding deity Laksml, the Goddess of fire.

“ Please sir, instruct me still more,” said the son. “ Be 
it so, my child,” replied the father.— 431.

Note. — The words of this Mantra are exactly the same as those of VI. 5. 4.
The theory propounded in the Chh&ndogya Upanisad that a man If he fasts for 10 

(ten) days, taking water only will loose all memory, and his mental activities will be 
lessened, because mind depends upon food, is true as a general rule but there are excep
tions to it. Experiments have been made lately to prove that man can live without food 
fora very long period. And that during this period though there is physical weekness the 
general health is not impaired and mind is more active than usual. \Yc give the following 
quotation from the Review of Reviews for the fnonth of April, 1910,
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Mr. Sinclair's personal experience.
Mr. Sinclair describes how a natural robust constitution was broken down by i'regu- 

lar eating. He never drank, smoked or used tea or coffee, and was a strict vegetarian. 
But overwork and carelessness both as to how and when be ate brought on dyspepsia, and 
he became liable to all manner of diseases. When at last he could not digest milk and 
cornflour mush, he decided to give the cure a trial. Hu thus records his experiences 
during the first four days : —

I am very hungry for the first day ; the unwholesome, ravening sort of hunger that 
all dyspeptics know. I had a little hunger the second morning, and thereafter, to my 
great astonishment no hunger whatever—no more interest in food than if I had never 
known the taste of it. Previous to tho fast I had a headache every day for two or three 
weeks. Tt lasted through the first day aud then disappeared never to return I felt very 
weak tho second day, and a little on arising. T went out of doors and lay in the sun all 
day, reading, and the same for the third and fourth days in intense physical lassitude, 
but with groat clearness of mind. After tho fifth day I folt stronger, and wa Iked a good 
deal, and Talso began some writing. No phase of the experience s urprised me more than 
the activity of my mind : I read and wrote more than I had dared to do for years before .

During tbe first four days I lost fifteen pounds in weight ; something which, I have 
since, learned, was a sign of the extremely poor state of my tissues. Thereafter I lost only 
I wo pounds in eight days, an equally unusual phenomenon. I slept well throughout the 
fast. About the middle of each day X would feel weak, but a massage and cold shower 
would ra fresh mo.

S e v e n t h  K h a n d a .

Mantra i .

q^r^TTfTFT ffTsfa: i l W f :  
f t s n W T :  5TRJT ^  f f c l l l   ̂ H

^PfWW: Sodasakalah, having sixteen parts, fipq Somya, O child.
Purusah, man. <?5^T Pancbadasa-ahAni, fifteen days. >?r Ma, not. ^ ft s . 
Asih, take food, gntfij Kamam, as thou wishest, as much as you like, qpj- 
Anah, water, jqir Piba, drink thou. qjT’HW  Apomayah, having water for his 
chief, SHUT: Pranah, life. !i Na, not. fqwiD Pibatah, drinking. Vichhet
svate, will be cut off, will leave thee fnr iti, thus.

1. 0  child, man consists of sixteen parts. For fifteen
days do not take any food, but drink as much water as thou 
iikest; for the breath of life is under the Lord of water; 
and so long as thou drinkest water, thy life will not be cut 
off.— 432.

Ma n t r a  2.

?TRTRrf?T7d Rft *TT sri^TTFaf
*?T ffrT II R II

f f f f i  . O f
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Saha, he, fjvetaketu. PaiSchadarfa-ahani, for fifteen days,

il Na, not. i p  Asa, took food. Atha, then. 5 Ha, indeed, qsfw Enam, to 
him, to his fatber.grmqrc Upasasftda, approached. faRg; Kim, what. S'ftirr BravSmi, 
shah I speak, shall 1 recite. Hf: Bhoh, O  Sir. ff%  Iti, thus. SEfrr: Richah, the 
R ig  Veda verses. ur*a( Somya, O ' child, fpjffr YajQinsi, the Yajur Veda verses, 
rtprifk Sflmani, the Santa Veda verses, Iti, thus. Sa, he (^vetaitetu). ff
Ha, indeed. g^fsr Uvacha, he said. k  Na,  not. %  Vai, verily, iff Ma, to me.
SffffvTffkff Pratibhanti, occur to my memory. kt' Bhoh, oh, frsf Iti, thus.

2. isvetaketu did not take any food for fifteen days, 
and then he repaired to his father and said “ What verses 
shall I recite ?” The father said “ repeat the Rik, the 
Yajus, or Saman verses” . He replied: “ They do not
occur to my memory, sir.”— 433.

M a n t r a  3,

cT*, H ^ T S ^ T % r j ^ > S f R :

H W P Q

% wr^TT^f ^ ^ F r r it^ T  ^ r f ^ S T

$  f~4w w *frfci n \  11
?frt Tam, to hint, f  1J a, verily, s-fpr UvSch, he said, qzrr YatiiA, as. 

rfrtg Somya, O child, iWcP Mahatah, of a great. Abhyahitasya,
lighted fully, tits: Ekah, one. STffO AugSiah, burning coal. Ĵ ifirrtHfsr: Kha- 
dyotamatrab, merely like a fire-fiy in size. 'UU%8': Parisistah, which remains 
behind, is left behind, Syat, may he. k?r Teyna, by that, Tatah,
than that, irfif Api, even, q Na, not. Bahu, much, Daheta, may
burn. ij=r*r Evam, thus, rfrrtf Somya, O child. pf Te, of thee. Soda-
^anam, of the sixteen. PRgrrfffw Kahir.am, of the parts, ijqft Eka, one. q^ir 
Kala, part, q^finnr Atisista, is left behind, frftk Syftt, may be. qqf Taya, 
by that. qyjff Etarhi, therefore, Vedan, the Vedas, k Na, not. ?rg*f5ff%
Anubhavasi, thou rememberest. ssr̂ TfsT Asana, eat thou ârej Atha, then, k  
Me, my. rtsjfOitfk Vijuisyasi, thou wilt understand, thou wilt learn from me.

Iti, thus.

3. The father said io him ; “ As of a great lighted 
fire one burning coal, insignificant as the fire-fly in size, may 
be left, which would not burn much fuel, thus my dear son, 
one part only of the sixteen parts of you is left, and there
fore with that one part you do not remember the Vedas. 
Go and eat, then thou wilt understand (remember) what thou 
didst learn from me.”— 434.
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Mantra 4.

srfrS^ it # u
ST Sa, lie. 5 Ha, indeed, qjrar Asa, took food Atha, then. ^ Ha, 

Indeed, Enarn, to him. »TO?rr< Upasasada, repaired, approached. ^  Tam, to 
him. ?  Ha, indeed, Yatkincha, whatever. 7 ^ 5  Paprachchha, asked!

Sarvatn, all, 5 Ha, indeed. trfffipj Pratipede, replied, answered.

4. Then Svetaketu took food and afterwards approa
ched his father. And whatever his father asked him he 
gave replies to it appropriately.— 435.

Mantra 5 .

a x  i t m  m r  w f a -

n *  11
rtR Tam, to him. 5 Ha, verilv. Uvlcha, said, *pj| Yatha, as.

Saniya, O  child. Mahatah, of a great, AbhyShitasya, of a
fully-lighted fire. tj3i?r Ekam, one. 3ijfrc*r Aiigaram, burning coal. tJfJjRriPPf 
Khadyota-matram, merely like a fire-fly in size, 'TRTOZ'h Pari&stam, remained r  

behind, qw I an), that. yap Tripaih, with straw, with grass. 3??p?ppT*i Upa- 
samidhaya, putting upon it. sm ra^ t PrajvMayet, may be lighted. Tena, 
by that. eT?p 1 atah, than that, sjflr Api, even, srf Bahu, much, Dahet 
may burn.

5. The father said to him “ As, 0  child, of a great ligh
ted fire one coal of the size of a fire-fly, if left, may be made 
to blaze up again, by putting grass upon it, and will thus 
burn more than this.— 436.

Mantra 6 .

*3^x %  isrr?3[rwr

^Tre?Trf|;^T srr^Tofrri^Tft %

’̂ TFTTfR: STTI ĵrl' cT^TFT

f tw fe fc r  fo isrrftftr n $ \\

m m  w * s ;  11 \s 1 1
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i f * *  Evam, thus. gt*st Soraya, O  child. %  Te, of thee. h It o W K  So^a& ndm , 
of the sixteen. «R3TRPt Kalan&m, of the parts. ij t̂T Eka, one. ^.jtr K a ’a, part. 
STfiffOTT Ati&sta, remained behind. spjjj AbhOt, was. g r Sa, that. ^srsR Annena, 

with food. Upasatnahita, being placed upon it, invigorated. STrYUreftit
PrSjvalit, lighted up again, fftff Taya, by that. q?fi% E larh i, therefore,

Vedan, Vedas, Anubhavasi, rememberest thou, Annam ayam ,

food as its chief, ft  Hi, verily. Somya, O  child, i r : Manalj, mind.
Apom ayah, water as its chief, upjj: Pranah, breath. Tejomayl,

fire as its chief. tT3Ei Vak, speech. ^  Iti, thus, Iti, thus. ^  Tat, that.

" f  Ha, verily, sb^h Asya, th a t: the genetive must be construed as accusative.

Vijajnau, he understood. ^  Iti, thus, Vijajnau, he understood.

Iti, thus.

6. Thus 0  child, out of the sixteen parts one part was 
left to you. That part being invigorated by food, lighted 
up again. By it therefore, you now remember the Vedas.
0  child, mind has for its presiding deity Rudra, the God 
of Food, the life breath, has for its chief Vayu the God 
of water, and speech has for its presiding deity Laksmi the 
Goddess of Fire.— 437.

Note:— In  some texts of the ITpanisad the following verso is also found.

s w r  f f t :  q f ^ r r ^ n ^ s c ,  II

Pafichendriyasya, of the man consisting of five senses, ipjspfjt 
Purugasya, of the man, *fj, Yad, when, vq Evaj even. rursr Syat, becomes, 

m ay  become. ^qrffP I Andvritam , unprotected uncovered by food. 33  Tat, 

then, nm  A sya , his. £131 Prajfid, intelligence. ?r^fcf Sravati, flows away.
Cep Dpitelj, from a leathern bag. mr?T«r Padai, from the loot, ftj Iva, like.

Udakam, water.

When the mind of the man consisting of five senses 
is not supported by food; then his intelligence goes away 
as the water flows away from the mouth of a leathern 
bag.— 438.

MADHVA’S COMMENTARY.

Says an objector: —
Still you cannot explain this subject, as If it all applied to the devas; for how will 

you explain the phrase ‘the middle one became the flesh, &c.’ Uces the devata became 
flesh? And the words mamsam, &c., are well-known names of flesh, &c. This objection 

is thus answered i—



^ ie words mamsa, etc., are the names of the devatas. (The three 
devat&s called Laksmi, V4yu, and rfiva are called also Mariisam, I.ohita, 
and-M ajji, etc.). They are so called because by entering into the flesh, 
blood and marrow, these Devatas regulate these organic parts and 
nourish man.

But liow can you take the -words food, water, etc., as meaning Devatas when the 
TTpanisad says “ the food when eaten becomes flesh, the water when drunk becomes blood.” 
It can only refer to physical food and water, and not to Doratis, called Aunarn and A pas, 
etc. This objection ia thus met

The word ‘ being eaten means being used as support of life. (The 
Devas go to support the organism, so it is said the Devas are eaten, the 
Devas are drunk).

But if with every morsel of bread, wo ara chewing a Deya in that bread ; and if with 
every gulp of water, we are swallowing a Dsva, then the lives of the Deva3  must be most 
miserable. To this the Commentator replies :—

The Devas do not suffer any pain in this process of being eaten and 
drunk, etc., because of their lordliness and super-physical power. The 
bruti further says these three Devat&s having entered the man become 
each tripartite.

This shows that the Doras enter as living-beings through food, etc., and within the 
body of the man they divide themselves into three parts. Had they suffered any injury, 
in the process of digestion and assimilation, they could not have regulated the manufac
ture of flesh, blood and marrow. The word Jiva has boon explained, as meaning the 
Supreme .Lord ; to this an objector says :—Why do you explain Jiva in this unusual sense ? 
It would be more appropriate to take the words food, water, etc., in their ordinary sense, 
and then say that this organised body remains insentient, so long as the JivatmS docs 
not enter into it. To this the author replies

The term Jiva is the appellation of the Lord Aniruddha, as says the 
following f$rnti: “ — Pranasya pranah, etc.”  Ho is the Life of life, the Air of 
the air, the Jiva of the jiva, Matter of matter. He, the Lord of the four
fold form.” Says another text, “  The support of Prana is Hari alone and 
no one else. The ordinary transmigrating souls are called jivas because 
they are born (ji =  born) and because they transmigrate (va=to go).”

In other words the term jiva, when applied to souls, is a word derived from the roots 
jan and va. Jan gives ji with the affix rii, and va gives va, with tha affix ka. The word 
jiva thus derived means the transmigrating soul.

Another reason, why the words jivena atmana in Mantra 2 of Khanda 
3 cannot mean the ordinary jivStman, is th is: —If the word jiva meant 
the ordinary transmigrating soul, then the passage under consideration 
would mean that one jiva entered into a body in which there was already 
another soul. The passage says:— The Tejas thought, Ac,, which shows 
that the Tejas, Ac., are sentient beings, who can think, what was the
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necessity of another jiva entering into this jiva, in order to developename 
and form ? One jiva does not stand in the need of another jiva to develope 
name and form.

But the same reasoning would apply to the entrance of the Lord into the soul; -what 
was the necessity of the Lord entering into the human soul in order to develope name 
and form ? The answer to it is, that the jivas by themselves have not the power to 
develope names and forms ; in other words, the jivas without (ho assistance of the Lord caiir 
not bring about creation. As says the following t e x t T h e  Lord saw that the creative 
Powers lay dormant after the cosmic dissolution, (and though alive were unablfe to create), 
therefore he entered into those twenty-three creative hierarchies, called the tattvas.

The Lord simultaneously entered into the host of the twenty-three 
Tattvas, when He saw that their power to manifest creation was dormant 
and required stirring up. (The Bhhgavata Purana).

The twenty-three creative hierarchies a r e T h e  five devas of sensation, tlio five 
devas of action, the five devas presiding over objects of sensation, the five devas of 
elements, and the devas of Manas and Ahamkara and Budcliii. But are not these 23 tattvas 
Insentient objects ? No. The text of our Upanisad shows that they are sentient beings : 
and the BhSgavata Parana also says the same

(The devas of the tattvas finding themselves unable to create thus 
prayed to the Lord):— “ We are thine, 0  Eternal ! Thou hast created us 
in order to further develope this universe, but we being a disorganised 
mass, cannot fulfil thy purpose, and cannot repay thy debt by creating. 
0  ! U nborn! make us capable to bring thee offering (in the shape of 
creation) in due tim e; organise us that we may eat food ; and adoring 
Thee and us may the people of the world bring offering to T h ee; and 
undisturbed may it eat food. Therefore 0  D eva! give us thy wisdom 
and power, that we may create.” (Bhagavata Purana Book Third Oh. 5, 
verses 48-49). After this prayer of the Tattvas, the Bhagavata goes on 
to say, that the Lord entered into the Tattvas.

The words jiva of Mantra 2 Ilhanda 3, has been explained by u* as meaning the 
Lord. The same phrase jlvena itmanS occurs in Mantra one Khanda 11, There the word 
Jiva cannot but mean the Lord, and is inapplicable to transmigrating soul. That passage 
refers to the Jiva of the tree. According to Sankara it is translated thus

11 If some one were to strike at the root of this large tree here, it would bleed, but 
live. If he were to strike at its stem, it would bleed but live. If he were to strike at its 
top, it would bleed, but lire. Pervaded by the living Self that tree stands firm, drinking 
in its nourishment and rejoicing.” Therefore our author says : —

The passage in 11th Khan da Mantra 1 shows that the word Jiva 
cannot refer to the transmigrating soul but to the Lord. For it says 
“  drinking in its nourishment and rejoicing.”  Now who rejoices ? Is it 
the body of the tree or the Jiva in the tree, that rejoices ? The tree cannot 
rejoice, because it is insentient: therefore, the Jiva in the tree rejoices. Now 
it proves that the Jiva Atman referred to in that Mantra, which pervades
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the tree, must be the Lord ; because the Jiva of the tree could not be 
pervaded by another Jiva. Therefore the word Jiva in this passage 
Mantra 2 Khanda 3 must mean the Lord. The word Jiva when applied 
to God, denotes that form of God which is Antary&min cr the Inner 
Guide of all souls. This is the technical name of God as we find in the 
Tattvavivelca:—

“ Jiva is the name given to the Inner Dweller of the enjoyer of 
pleasure and pain (i.e., the Dweller within the Soul). The same Lord 
dwelling outside and controlling the cosmic forces (Devatas) is called Sat. 
He is the Lord, the Highest Spirit,” Thus it is in the Tattva Viveka.

The word Agni is not the primary name of fire; primarily it is the 
name of God, secondarily it is applied to fire :

Note: -  The word nimadheya means 1 a name,’ the affix dheya has no specific force 
here. The word Yikara means “ not the primary,” “ the secondary meaning.” An objector 
says : —“ The text (VI-4.1) kpagad agaer agnitvam vacliarambhanam vikaro nainadheyain 
triui ritjrinityeva satyam literally and grammatically moans—1‘ thus vanishes what we call 
fire, as a variety, being a name, arising from speech. What is true are the three colors.’ 
Your explanation that the application of the name Agni to any one else than the Triad is a 
conventional use of speech, is wrong as there is no such phrase ‘ as any one e lse ’ in 
the text, nor it is right to explain fcpini rfipjni by a genetive construction t ray a mim 
rOpaiiam.” To this the Commentator answers : —

The sentence should be construed thus :—
Agni numani trini rupfini iti nUmadheyam satyam ityadi:

All the names of Agni are the primary names of the Triad j not only the word Agni, 
but it,-s synonyms also are the primary names of the Triad, and secondarily of others. 
Similarly the word Aditya and its synonyms aro primarily applied to the Triad, and are 
secondarily to the sun and others. The Smriti (Tattva Viveka) is therefore’ right in 
explaining trini ” by trayinam " ; for the text cannot be explained without the use of a 
genetive word. For in paraphrasing it we have to use a word in the genetive case ; thus 
Agnyidi namSni tesam eva mukhyani : where Lesam is used.

E ig h th  K h a n d a .

Mantra i .

W  yWETFd ??

w n f?T  5TR7 ^RTT

# T ffr  w i m

FTK W i f e  II \ II

Uddfilakah, by name Uddaiaka. s  Ha, once. »fr^f5tr: Arunifa the 
gon o f Arujja. gjvetaketum, to ^vetaketu. F’qtram, son.’
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B v id ia ,  said. Svapnstntam, the end of dream state, i, e., the. state

called su sup ti: the nature of deep sleep. %  Me, from me. tfrwf Som ya,

O  child, frs ip fid  Vijanlh i, learn thou, Iti, thus. 3 3  Yatra, at what time i 

when in deep sleep, tjrfar Etat, this : another reading is ayam. 5^3: Purusab, 

m anjiva. r*rrtrra Savapiti, sleeps. ;rr*f Nama, then. Sata, w ith the Sat, 
with the Lo rd  V isnu , w ith the Suprem e Self, Som ya, O  child. 3^1 Tads,

then : in that state of deep sleep. tr*'T5T Sampannah, gone to, attain to, com 

panionship. spfftr, Bhavati, becomes. Svam , the Lo rd  called Sv a  or the In 
dependent. sjpf Apitah, attained, reaching, entering unconsciously. T h e  
unconscious m erging of an entity into a higher is called apita. Bhavati,

becomes, rtw ?; Tasm St, from that, therefore, Epam, him. Svapiti,

sleeping, Iti, thus. Achaksate, they say. The wise say. ftp? Svam ,

the independent Lord, ft  H i, because, Api-itah attained, reached,
entered. Bhavati, becomes.

1. Uddalaka Arum said to his son £Kretaketu, “ Learn 
from me the true nature of deep sleep (susupti). When a 
man sleeps, then he comes into the presence of the Sat (True 
and Good). He has reached the Independent called Sva. 
Therefore, they say, Svapiti, because he is gone to (his Lord) 
the Independent,” — 439.

Note.—This vopso may be explained as applying to the state called Mukti or Release 
also. Then the word Svapn&nta would mean the end of dream or the middle state called 
that of Jivan-Mukti. When a «L van Mukta becomes fully Mukta, then he in said to have 
reached Sva or his Lord or his Master. In this state, lie is in the company of the Sat or 
the True, The state of a Mukta reaching the Lord is called Svapiti.

Mantra 2 .

T^T T^T

5f3S5TT w g  rFHHT f^ T  Vi*T

II * 11
0  Sa, he. 33! Yatha, as. sjspjft: Sakunilj, a kite, falcon, hawk, any bird, 

^wttj Sotrena, by a thread tied to the thumb of the hunter, by a thread tied to the 
hand of the bird-killer, JURB: Prabaddhah, tied to. D isam  disam,

in every direction. Patitva, flying, falling, Anyatra, anywhere

(than the bondage). W JW 'P? Ayatanam , rest, release from the string, place 
of rest. *?r®!5®rr Alabdhva, not finding, Baudhanam, the bondage, tr??
Eva, even. w nift Upairayate, settles down, rest, qryrr Evam, thus, Eva, 

even. ?ggj Kha lu, verily. # * 3  Som ya, 0  child. 33  Tat, that. • ejsf: Manah, mind,
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jiva tiia Th inker, ffsrg D isam  disiatn, every direction. Tffrt^j-Patitva, fal
ling, dying. s p iT  Anyatrn, anywhere. Ayatanam, rest. I A l-

abdhva, not finding, nrurf PrSnani, the Lord, the Life Breath, the Sat, the S u 
preme Self, qq Eva, even. Upairayaf.e, settles down upon, irrar^JtpT*!
PrAna-bandhanam, tied to Pra.ua, the Lord, f| Hi, because. %fiar Soniya, O  child. 

Jf?r: Manah, mind, Jiva, ihe Thinker. Iti, thus.

2. As a hawk tied by a string (to the finger of the 
hunter,) struggles to release itself, by flying in every direc
tion, and not finding release anywhere, settles down (on the 
finger) where it is fastened, exactly in the same manner, 
0  child, is this Thinker, which after flying in every direc
tion, and finding no rest anywhere, settles down on Prana, 
for indeed, my child, the Thinker is fastened to Breath.— 4.40.

Note.—The state of deep sleep is a constantly recurring element in the life of man, 
and its object is to give absolute rest to the Thinker when tired with the experiences of 
the waking and dream state. The state of Mukti is similarly a state of rest from the expe
riences of the Samsara— but without any return to mundane existence.

Ma n t r a  3.

w sR rftram  i? f i r m  R iifp fr#frr  

f^ T R tr %  \\ \ II "
5PfPTI"Hiru Asana-pipdse, hunger and thirst, The  desire to eat is called 

asndyd. The  sg is elided as a vedic anomaly. The desire to drink is called 

pipasa. It Me, from me. Somya, O  child. Rxfpfrft Vijamhi, learn thou. 51^ 
Iti, thus, Yatra, where when. q?rsr Etat, this. 5 ^ :  Purusah, man. WTOr*T>tffer
A iis isa ti, hungers, w ishes to eat. Ndma, a particle, tsm: Apah, water, Prflna 

the Lo rd  of waters, qq Eva, even. ?r$ 1 at, then, that. Agitam, eaten
food, ifspfr Nayante, carry : the waters which have been drunk, carry, Tat, 

that then, m r  Yatha, as. *rtuT®|t Gonayah, the leader of cows, a cowherd 

Agvanfiyah, the leader of horses, (asva p lus ndya) a keeper of 

horses, Purusanayah, the leader of men, the k in g  or the commander
of an army. fi^f Iti, thus, tpfa Evam, thus. gpC Tat, therefore, sggi Apalj, wa
ters, Prana. Achaksate, are called, they call, the wise say. stpcrsftjj Aga-

naya, the leader of digested food, jfsr Iti, thus, fjw Tatra, then, qs^r Etat, this. 

$jfq  Butigam, the bud, the offshoot, from the seed, stgRtarq Utpatitam, brought 
forth, comes o u t : an effected object, the body. Som ya, O  child

Vijanlh i, learn thou. ^  Na, not. fqq Idam, this. JTbtsnur Bhavisyati, shall be. 
SRjgfSPj AmCilam, without root or cause.

\-'v ||| ) : j  V I A DTI V AY A, V llt  RUANDA 2, 3. V̂>|



3. Learn the truth about hunger and tliirst, 0  ciiild. 
When this man desires to eat then the waters (Prana) carry 
the food which has been eaten (he., Prana the Lord of waters 
modifies the food into the germ). Therefore Prana is called 
Asanaya, because Prana is the leader of food. Just as a cow
herd is called Gonaya, or a keeper of horses is called As'va- 
naya, or a king is called Purusanaya :—-thus the waters are said 
to be the leader of food or Asanaya. Thus as this oif-shoot 
(presupposes a root) so this created body. It is verily not 
without its root, 0  child,—-441.

Note.—The real object why a Jfva eats and drinks is to reproduce another JIy» 
of its kind.

Having shown in the last verse that the man is under tho Lord, in his state of Mukti 
and Deep Sleep; this verse shows how ha is under Him in his waking state also. Tho 
fact of reproduction is a standing miracle proving the dependence of the Jiva on the Lord. 
He eats and drinks, but who is it that turns tho food into blood and bone; and makes tho 
reproduction of species possible ? It is (lie Lord acting through Prana—the Life Principle. 
The word i>uhga used in this and the subsequent mantras is significant. As a Suhga or an 
offshoot is a mark from which wo infer the existence of its cause or root, so the body 
of the child presupposes its cause. This body must have an agent, as it is an effect, just 
as an offshoot.

Mantra 4.

tflpT JFRJyTT: m & m T t  ST5TT:

srarorw r: ii $  n
?I«t Tasya, of that, of this physical body, g; Kva, where, jjstw Mfllain, 

root, cause, w iw  Sydt, m ay be, can be. arapsf Anyatra, any where else.

Anndt, than the food (Rudra). irgu Evam , thus, f g  Eva, even. Khalu,

verily. Somya, o child. ’m>,n Annena, by food, through food, through

Rudra. s j fd  fjun-gena, through the offshoot, the food itself is an effect like 

an offshoot w hich  is an effect of the seed. tgPTPpw Apomulam, the waters 

or the prana as the cause or root. ?rf#Teg- Anvichchha, search thou, seek thou,

Adbhil}, w ith the water, with Prana. Somya, o child, gjirs* Suugena,

as an offshoot, from  which to infer the existence of the root or cause.

TejomOlam, the root of heat. Anvichchha, search thou, ensreff Tejasa,

with the tejas. Somya, o child, gjjpr Suugena, as an offshoot. gwjsrsr

Sanindlam , the L o rd  Sat as her cause, Anvichchha, seek thou.
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Sshm filah, the L o rd  Sat as the cause. tffKt Somya, O  child. Iraajj, these.

Sarva t, all. spffr. P ' ajab the creatures. qvjmW '- SadayatanSjj, hav ing  the 

Sa t as their resting place. HarikBF Sat-pratisthah, having Sa t as the.r 

foundation.

4. And where could the root of body he except in  
Food (Rudra) ? And in the same manner, my child, taking 
the Food (Rudra) as an offshoot (effect) seek to find its root 
(cause) the Water (Prana). Taking Water (Prana) as an 
offshoot (effect), seek it’s cause the Fire (Laksmi), la - 
king the Fire (Laksmi) as an offshoot (effect) seek her 
cause the Good (Lord Visnu). All these creatures have 
their root in the Good, have their dwelling place in the Good, 
and (even after Mukti) they rest in the Good.— 442.

Note.—The body being an effect m  have to And its cause. That cause wo And to 
be Food (Rudra). But Food itself is an effect, we have to And its cause, which wo ascer
tain to be the Waters (PrSna). From Water wo infer Fire, from Fire the Good. Thus the 
living man is also under the Lord and dependent upon Him.

Mantra 5.

dd-Flri'

n *. n
Atba Yatra, now, when. ffTff. Etat. this, grssf: Purusa, man. 

fq’iraRr Pip&sati, w ishes to drink, becomes thirsty. N&ma, a mere particle, 

^sr: Tejah, the fire (Laksmi). tpr Eva, even. h *  Tat, that. ffdff Pttam, water 
w hich has been drunk. Nayate, leads, carry. aw Tat, that, q?TT Yathd,

as. tiRW . GonAyah, cow leader, Asvanffyah, the horse leader,

PurusanayaJj, the man-leader. Iti, thus.  ̂ tpr* Evam , even thus, ? r ?  Tat, 
that, k * :  Tejah, the fire (Laksm i.) s rck ? Achaste, is said, is called, srrar 

Udanya, water leader. $Tk Iti, thus, Tatra, then. t!nd Etat, this, iff 

Eva, even, duflgam, offshoot. qrtfkfrH. Utpatitam, produced: effected,

g r s r  Som ya, O  chid, fqsnkffir Vijanthi, know, learn, *  Na, not, ^ 5  Warn, 
this. Amulam, w ithout cause, w ithout root. Bhavisyati, can be,

will be Iti, thus.

5. When a man desires to drink then the fire (Lak
smi) carries the water which has been drunk (and converts

'  5
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it into the germs), therefore fire is called Udanya, because 
fire is the Leader of Water. Just as a cow-heard is called 
Gcmaya, or a keeper of horses is called Asvanaya, or a king 
is called Purusanaya, thus the fire is called Udanya. Thus 
as the offshoot presupposes a root, so this created body. It 
is not without its root, 0 child.— 443.

Note.-Hero the inferential chain starts with a step higher, with water (Priua).
Mantra 6.

itsrar m m

m t :  5RT: ^ R r R T :  ^ElfclHT ?TWT §

^ ftt: m m

w m m  m m  m m  

r n ^ r n  m :  srr< ir^R ?crsr: q r^ rV ^ T F rrii.!i i  \\
tr?*t Tasya, of that, fff Kva, wliere. tjstit Mfllara, root. fjggr SySt, can 

be. Anyatra, any  where else. A d ohyah , than, the water. 'Efft:

Adbhih, from water. # u r  Som ya, O  child, gjp r ^u.igena, as an offshoot.
TejoniOlatn, the fire as root, as cause. sErFf^gr Anvicbchha, seek thou. 

% H 5fT Tejasa, w ith the fire, Som ya, O  child, igjpr Suiigena, as an offshoot.
SanmOlam, the Lo rd  Sat as her cause, Anvicbchha, seek thou,

tlwjOT; SanrnQlah, the Lo rd  Sat as the cause, Somya, O  child, ftrr-' Imafi

these. Sarvdfc all. qrsu: Prajah the creatures. *r<froun: SadSyatanaJj.
hav ing  the Sat as their resting place, their refuge. u?!Tfrr§r: Sat-pj atisthah, 

Sat a s their foundation, assjT Yatha as. g  Tu, but. sjpjj K ha lu  verily.

Som ya, O  child, tpif: Irakli, these, ftjst: T israh, three. i[wn: Devatih, 
d ivin ities : F ire  W a te r and E a rth — Laksm i Prana, and Rudra. Purusam,

man. irfcat Prapya, having  readied, fw gf T riv rit, three fold, fgrpr T r iv r it  

tripartite, tjtfcsr Eka -Eka , eacli one, every one. Bhavati, becomes,
Tat, that. S tRn Uktam, has been said. gt>.fr<T Purastat, before (in mantra V I -  
4-7.) tp? Eva, even. Bhavati, becomes. A sya , of this. uf«T Som ya,

O  child, Parusasya, of the four-faced Brahm a, of the M an, Paradigm a
tic Man. *r*Fer Prayatah, on getting M ukti from the cosm ic Governorship.

V gk , speech, (fire, lima). M anasi in the mind, in Rudra. Sam -

padyate, merges her body, rpr; Manalj, m ind (Rudra). q r%  PrSne, in the 

ch ief V a y u  (in Christ), upuj: Pranah, the chief Vayu. kvtftf Tejasi, fire Laksm i, 
in the H o ly  Ghost. %3ti Tejah, the fire Laksm i. <jrw?f Paraskm, in the 
Supreme. Devatayam, in the God.
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6. And where could its root be except in (the God of) 
water. With water, O’ child, as an offshoot, seek after his 
cause namely lire (Laksml). As fire is an offshoot, seek 
after its cause namely the Good. All these creatures, 0  
child, have the Good as their cause, the Good as their sup
port, the Good as their stay.

And how these three Devatas, (Fire, Water, Earth) 0  
child, when they reach man, become each of them tripartite, 
has been said before. When the man gets mukti the (God
dess of) Speech (Uma) is merged in (the God of) mind 
(Rudra), the mind in (the God of) Breath, the Breath in (the 
Goddess) of fire, (the Goddess ofj fire in the Highest God. 
— 444.

Note.—This shows that not only men, but gods also are under the control of the 
Supreme. The order of cosmic dissolution shows how each god merges into one higher 
than himself in the scale of gradation.

M a n t r a  7.

fTvWTTi +P' W4 JRT W 4 H )

ersnr u vs n

srrgr: 11 c it
U Sa, that, the God called sa the Essence (Sara). 3: Yafc, the G od  called 

Yah  (Yam a) the controller. Esah, this, the highest God V isnu  desired of all 

(Ishta). Arxiraa apprehended b y  subtle iteilect. (j^sr A itad-

atmyam, this controller, as controller., the universe is controlled by this Lord., 

therefore it is called Aitadatmyam. Idam, this. Sarvam , ail, the

whole universe, h *  Tat, all-pervading. ruga Satyam, the true, the supreme 
bliss, the Good. t jS a ,  the destroyer, the full. wpjtr Atma, the
full, the perfect. 07*3 Atat, not that, tar? Tvam, thou, Asi, arc. 

^vetaketo, O  ^vetaketu. ffg  h i, thus. BbGyah, again. <rt Eva, even,

ftr Ma. to me >r»r̂ rar. Bltagavan O  Sir. ftgrpgg Vijnapayatu, inform, instruct. 

ft% Iti, thus. HUT hatha, be it so. gfwr Somya, O  child, sfg lt i,  thus, ^ Ha, 
indeed. 3HFT Uvacha, said.

(That highest God is) the Essence and Ruler (of all), 
the desired (of all) and known only through the subtlest



intellect. All this universe is controlled by Him, He per
vades it all, and is the Good, He is the destroyer of all 
and full of perfect qualities. Thou 0  Hvetaketu art not 
that God (why then this conceit).

“ Please sir, instruct me still more” said the son. “ Be 
it so, my child,” replied the father.— 445.

Note.—The explanation of Madhya is totally different from that of Sankara. Even 
the ordinary words like H qf5f have been given meanings not found anywhere else. The 
word *r is taken to mean rfpr or essence or Best; q  as a short of yama, means the Ruler, th* 
Restraiuer or the wisdom from *l PH W  from 5*T to desire, the desired one &c. The famous 
mahavakya ^  3 3  t-Hfw is analysed as U 3nwr STO II But 6fri Madhva is
not responsible for this text torturing. Long before him, the Bhdgavatas had attained 
this feat. The SSma SatnhitA has given this metrical paraphrase:—

“ sr”  f f h  1V ’ i

s t r m p t  II

par: “ ' s w ” , “ e ”  '^ r R fr :  i

g $ f?r  n  ^  g  n
For its translation seo Madhva’s Commentary last page of this Sixilx Book.

MADHVA’S COMMENTARY.
Xr. the previous chapters it was shown, that the Jiva and the Lord are absolutely 

different, by describing the Great Glory of the Lord and His omnipotence, in creating, 
without the help of any body, the mighty beings called Fire, Water, and Food. In the 
present chapter, the same fact is illustrated by instances taken from the experience of 
man. In his waking state, man is proud of is freedom and independence ; but in dreamless 
sleep, he is prefectly helpless ; and that state describes the dependence of man on the 
Lord. Therefore, Uddalaka describes the state called deep sleep. The word Svapnanta is 
used in the text. It is an ambiguous word, and is not to be confounded with the word 
Svapna. Svapua means dream ; in the dream state the Soul doos not enter into the Lord. 
It is in the Svapnfinta state alone that the Jiva enters into the Lord. The Commentator, 
therefore, explains this word ;—

The word Svapnanta means the anta or end of Svapna or dream.
That state, where the condition of dream ends, and the state of deep 

sleep begins, is called Svapn&nta, it is thus the name for Sueupti or the 
state of dreamless sleep.

The Commentator next explains the word Svapiti
The word Svapiti means 'entering or reaching the Lord.’ The 

Lord Vishnu, God of all gods, is called Sva, because He is absolutely 
self-contained and independent of everything else. Since in the state of 
dreamless sleep, the Jiva reaches this sva, he is called Svapiti. The word

0H HAWD0GYA-UPANI8AD. vj I
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Apiti means ‘ reaching.’ The Jiva called Manas, (Thinker) reaches the 
Lord in tins state only ; for so long as he is not free and does not get 
Mukti, the transmigrating Jiva enters the Lord only in the state of deep 
sleep. The transmigrating Jiva is called Manas, because it always works 
through the mind, (and not through the higher faculty of intuition or 
Buddhi).

Similarly the Lord is called Prana, because He gives life to all. The Commentator 
next explains the word Sunga

The word ^uhga means ‘ the hud,’ ‘ the offshoot.,’ while the word 
Mula means ‘ the root;’ which is, in this case, the Lord Hari Himself. He 
is also the root of the Universe, in the sense, that He is the efficient cause 
of the world ; and not its material cause.

The word Mula or root can apply both to the material cause and tho efficient cause.
As in the case of pot and clay, we can say that the clay is tho cause of the pot, in tho 
sense that it is modified into the pot. Tho Lord is not such a cause. Or as the father 
is M ill a or root of the son. He is not the material cause of the Jiva or the soul of the son, 
but he is the occasion or nimitta cause of the birth of the Jiva. But so far as the body 
of the son is concerned, he is the material cause also ; because tho germ of the father 
is the root from which the body of tho son grows. Therefore the Commentator says:—

He is the Mula or cause of the world also, in the sense of being its 
efficient cause, aud not its material cause ; since He undergoes no modi
fication. As the Jiva of the seed is the cause of the offshoot, without 
undergoing any modification ; or as the Jiva of the father is the cause of 
the body of his son (so is the Lord the cause of the world). As the body 
of the Jiva of the seed (namely the seed itself in the case of a tree) 
and the body of the father (namely the sperm cell of the father which is 
the cause of the body of the son) are the material cause of the tree and 
of the body of the infant; because the seed and the sperm themselves 
modify into the tree and the body; not so the Lord. He is the Mula or 
root in the first sense of the word, but never in that of the second. Thus 
the Lord Hari, though a Mula or root, is never a modification.

The world is not a modification of the Lord. He is just like a father who procreates 
a son. ,

The word mula does not invariably mean the material cause of a thing. It is not res
tricted to that meaning. It denotes a cause in general : whether efficient or material. 
Therefore, the soul of the seed (bija-jiva) is said also to bo the milla or root of the f ree : 
where raula could not but moan the efficient cause of tho troe ; for the jiva of the! tree 
is certainly not the material cause of the tree. Moreover you cannot say that the God 
is the material cause of the world, as the clay is the material cause of the p o t : for the 
strict Advaita theory does not say that the God is the material cause in this way. For 
according to your theory the Pure Brahman cannot be the material cause of anything. Nor 
is the illustration in the text in favour of your theory of Brahman limited by mayfi to bo 
the material cause of the world. For we do not find any mention of mayfi in this illustra
tion. It says; as from an offshoot the root is inferred, so from body as an offshoot or effect

' GC W \
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infer the root namely food, from food as an offshoot or effect infertile root water, from 
water as an effect infer its root Fire, from hire an effect infer its root the Good. If any 
thmg tt,m passage may countenance pantheism, where everything is Brahman, but not 
yom theory of M4y4. Your M iy i also introduces an dement of duality in Pure Brahman 
Moreover Maya, according to you, is sufficient to create the world, why assume a Brah-
Z L  Tr SU,1;t  U"° materW CaUSeS ° ,th e  world-Pure Brahman and M4y4, is anpor- fiuous. Nor is there any text of the sacred scriptures to this effect.

If you say the creation is an illusion, like that of a snake in a rope, that is also wrong, 
i o one ever say* that the rope is the material cause (upadSna Hraua) of the snake, it is an 
abuse oflanguage to say so. Bopo is the adhisthina cause of the snake and not its upadSna 
cause. The repeated exhortation of the text “ search out the root,” “ search out the 
root would be irrele vent in the case of illusion theory. It would be inappropriate to 
say . as from an offshoot, the root is inferred, so from a snake find out its root the rope.” 
U would ,e simply absurd. The illustration of the sruti text does not support the illu
sion theory, and cannot be made to do so by any rules of interpretation.

An objector may further say the context shows that the material cause is meant 
here; for it says “ food is an offshoot, find out its cause ; which is water; water is an 
offshoot, find out its cause, which is tire; lire is an offshoot, find out its cause, which is 
the Lord called the Good.” Now wster is the material cause of food, Are is the material 
cause of water ; therefore, the Lord called the Good must also bo the material cause of 
lire ; otherwise there would be break in the, continuity sentence. To this we reply that 
the word food, water, fire refer to Devatas, and even here also, the material cause is not 
meant, but the efficient: cause only. Therefore the Commontator says

Because they are the first creation, the fire means Laksmi, the 
water means Vayu and so on. For it is thus said in the Brahiiifinda 
. P u r A m i L a k s m i  is the Goddess presiding over fire (tejas), Pruna is 
the god presiding over water (Apas); Rndra is the deity presiding over 
food (Annara1, therefore, those are the three ancient primary Devalue 
created before anything else.”

In Mantra 2 it is said 1 mind is fastened to breath PrAnabandhanam hi somya manah. 
This has been explained that the transmigrating soul called Manas is rooted in or fasten 
ed to prana or the Lord ; but how do you say so ? The word Manas means mind only, 
and prS«a moans breath : why do you explain Manas as the transmigrating soul, and 
prana as Lord ? To fcliis the Commentator replies

The scripture says “ when a man sleeps hero, then, my dear son he 
becomes united with the Good he is gone to the Absolute (Sva).”  This 
shows that the transmigrating soul reaches the Brahman, in the state of 
deep sleep. Premising this, the scripture goes on to sa y :—-“ As a 
bird when tied by a string flies first in every direction and finding no 
rest anywhere, settles down at last on the very place where it is fastened, 
exactly in the same manner, rny son, that mind (the Jiva) after flying in 
every direction, and finding no rest anywhere, settles down on breath; 
for indeed my son, mind is fastened to breath.” This illustration shows 
that Marias cannot but mean here the transmigrating soul, which is like 
the kite lied by a string, while Prana corresponds to the man that holds 
the string and therefore the word Prana must mean here the Lord, who
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Iioirfs" the string to which the Jiva is fastened. The final passage shows 
the same. It says “  Yes, all these creatures, my son, having their root 
in the Good, they dwell in the Good, they rest; in. the Good.”

In the concluding passage the word Sat denotes the Lord and the word Praja means 
the Jxvas. So in the opening passage the word Manas must denote the Jiva and Prana 
denote the Lord. “ Now ’ — says an objector, “ admitted, that owing to the force of the 
word Sat in the concluding passage, wo take the word Prana of the initial passage to 
moan the Lord ; but how do you say that the word s'raji of the concluding passage means 
the Jivas. It may mean all the animate and inanimate creation.” To this the Commen- 
tator answers ;—

The word Praj& is a well known term applicable to sentient, consci
ous beings on ly ; and never to beings which are not self conscious. As 
we find in the following passage : — " The king gets good or bad fortune 
according as his subjects (praja) are happy or miserable.” (Tims the 
word praja cannot refer to inanimate objects which are incapable of 
enjoying pleasure or pain).

■Now the Commentator quotes on authority showing that the Devatas Laksml. &c., 
mentioned in Mantra 6 are to be meditated upon :

Devatas Laksml, &c., should be meditated upon by the person 
desirous of getting Mukti (release) because they are the builders of his 
bodies and their humours. He must also meditate on the adorable Lord, 
the Highest Person, as the Ruler of these Devatas. Therefore the 
Mantra 6 leaches meditation on these Devatrs. In fact in Mantra VI. 
4. 7 the tripartite has been taught in order to teach meditation on these 
deities.

Tlio physical elements fire, &c,, being inert are incapable of creating bodies or their 
humours. So thoir meditation is not taught, and they are not to bo taken in this passage 
VI. 4. 7, <feo.

In the passage “ when a man dies his speech merges iu the mind, his mind in breath, 
the breath in lire, the Are in the highest be ing ;” the words speech, mind, breath, &c„ 
do not denote material organs of speech, mind, Stc. For the passage teaches that’ they 
merge in the Highest DeVaM, (Parasy&m Devatayam) so these words speech, mind &e 
must also bo Devatas, though of lower grades. That they mean Devatas, we and in the 
Vedanta Sutras also. As in the following (Vedanta Sutras XV. 2. 103).

“ <Iu this P;V:la treated how the gods obtain release and how thev depart from 
the body. ' ‘

“ Speech (is withdrawn) into mind, on account of this being seen (observed) and from 
the Word. (Vedanta SUtra. I V . 2.1.)

iVotc.-L'ma, presiding ovor speech, is withdrawn into Jludra presiding over mind- 
and the Sruti (Word) runs thus: “ He understands those round him until his speech is 
not withdrawn into Mind.” (Oh. VI. 15. 1 .) It is said in the Skanda ; “ By the wise, 
0mA indeed is called Speech and Rudra is called Mind ; and ho who knows*this couple’ 
is not deprived of the blessing of wedlock.”

“ rhat Manat (Mind) enters into Prana, from the subsequent (passage) (Vedanta btltra 
I V . 2. i ) ,
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• /  y MpiPrdna) enters into the Supreme lord  (the omniscient Lord) at teen from the state

ments, &c., (as to Prana’ *) going to him. (VedAnta Siltra IV. 2. 4).
These aphorisims show that BAdarayana has also taken these words speech, mind 

&c., to mean Devatas. The Commentator now quotes an authority to prove this:—
It is thus written in the Sat Tattva :— In Mukti, Urn a called speech 

enters into (that is, merges her body in) Itudra, the presiding deity of 
mind and called mind ; while Siva himself enters into Vayu, and Vayu 
enters into Fire, which denotes the Goddess £>ri. That Goddess taking 
Vayu with her, enters into the Lord Visnu, the Highest of the High.

The merging of Um4 into Rudra means that she loses herself in the body of Rudra,and 
all her activities are thenceforth performed through Rudra body. Rudra in his turn merges 
into Vayu, or as the Sruti says that Manas enters into Prina. Here says an objector, “ it 
is not proper to say that Vayu merges into (Sri, for the Vends ata Sfltras say that Vayu 
merges into the Supreme at once." To this the Commentator answers :—

Vayu certainly reaches the Lord (Janardana) directly, the Goddess 
Sri is merely a doorway for Prana to enter the Lord. At the time of death 
and Mukti all spirits enter first into speech.

In fact the phrase Vayu merges into the Sri means that he reaches Sri ; and does not 
mean that he drops his body and enters into the body of Sri, as was the case with lower 
Oevatas. He loses his body, if ho loses it at all, only when he enters into the Supreme 
Self. Vayu has two aspects (1) Brahma the Four-faced (2) Prana,—Prana loses his body 
when lie enters into fc'rl, not so however Brahma.

Mantra 7 of this Khanda introduces for the first time the famous saying Tat Tvam 
Asi which is generally translated as ‘ Thou art that.’ This is one of the logoi or MahAvak- 
.vas of Vedanta. This verse is tlms translated according to hahkara “ Now that which 
is that subtile essence (the root of all), in it all that exists has its self. It is the True. It 
is the Self, and thou, 0  tvetaketu, art it.” Sankara explains it thus “ He who is 
called Sat, i. e., the subtle, the root of the universe. This Universe is called AitadStmyam 
moaning “  having this sat for its self,”  i. e., everything in this Universe has its self in this 
self alone. There is no other transmigrating self. The word Atma when used without, 
any qualifying terms, denotes this Supreme Self, and that Supreme Self Thou Art 
O Svetaketu,”

This explanation of Satikara proceeds upon a misapprehension of the Sruti.
Tho Mantra is this Sa ya eso’ nimaitadatinyam idaai Sarvam tat satyani sa atma tat 

tvam asi.
Tho word Sa. and Ya, &e., prima facie look as if they were pronouns but they are 

really substantives. Ya is a substantive derived from the root Yam to control. The 
controller is called Ya. Tho word Sa is derived from Sara the essence. Therefore Ya 
and Sa mean 1 ho controller and the essence. Tho word amrnii moans that which is known 
through subtle intellect or knowledge. It is a compound of two words Anu meaning 
subtle and Ma meaning to know. The word Aitadatymam is a compound of etad and 
Atman with Tuddhia affix. Etad means that, namely the Lord. Atma moans the Governor. 
That which has the Lord Visnu as its Governor and is ruled by Him is called aitaditm- 
yarn. The word esa means that which is desired (lata) that which is worshipped by all. 
Therefore the Commentator says

Vi§im is called Ya becatise be controls (Niyamana) a ll ; He is 
called sa, because be is the essence of all (Sara) be is called anima 
because be is known through subtle intellect. The universe is called
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Aitadatinyan because it is controlled by that Lord. He is called Tat 
because He is all-pervading. He is called Satyam because He is the 
highest bliss. lie is called Atnui because He has all qualities in their 
perfection.

The pharse Sa Atma tafc tvam asi is to be analysed as (1) Sa (2) Atm A (8 ) Atat (4) Tvam 
(5) A s i; and not as (1) Sa (2) AtmA (3) Tat (4) Tvam (5) Asi. It means “ thou art not that 
and not “  thou art that.” Therefore the Commentator says :—

In reality verily thou art not that (Clod) 0  Svetaketu, so be thou not 
conceited and proud. The Asuras became conceited, thinking in then- 
heart “  I am Brahman” ; they say “  the world is false, I am a perfect being 
I am almighty,” they say “ there is no Lord of the universe, there is no firm 
foundation for it.”  They further maintain that all the Vedas teach that 

• consciousness is one alone. They are given to false reasoning, and cannot 
brook to hear the glory of the Lord Hari. Without knowing the real 
truth about scriptures, they say that the Vedas teach unity and monism. 
They go to the utter darkness these blasphemers of the Supreme Self. Do 
not follow their doctrines, do not think thou art one with Visnu. When 
thou shall; not entertain the notion of being one with Visnu, thou shalt 
never be conceited and proud. Verily all creation is founded in Him, 
and all must be devoted to Him, as devotion to Him leads to Release. 
Since of all the creatures He is the Root, how can they be identical with 
Him— (the effect is different from the cause),

N in t h  K h an d a .

M antra  i ,

*T9T HpRJ ^  T^FrTsf^rT ?THT?q?7HT

m  w r ^ r T  II  ̂ II

aptT Vatha as. Somya, O child. Madhu, the honey. JfqfSrP Madhu- 
kritah, the honey bees, Rn%gf?rf Nististhanti, collect, make, -tKrUHiq Nanatyaya- 
nam, of different kinds, of different descriptions, of distant places, fguUff; 
Vriksanam, of trees, turret Rasftn, of juices. qu-^rur Samavaharam, collection. 
qeRT? Eltatam, in one place, mixture. Rasam, juice. ipjtaiPfT Gamayanti, 
make, or, cause to be made.

1. As the bees, my child, make honey by collecting 
the juice of different trees and bring together and mix them 
in one place.— 446.
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^  ^  W W  THT

O T 7 5 ^ T t  I ^ T  T$%  HT^ITT: w f i :

w m : safrr w r u  ^  B t t : f m  n r n
% Te, they, insentient juices. qqrr Yatha, as. z/w Tatra, there, in the state 

o f mixture. a  Na, not. fqqg^r Vivekam, d iscrim ination (as to their being really 

separate from each other). Labhante, know, attain, get, Am usya,

of that, of the m ango or the jack fruit. qr?ri Ahain, I. V rik sasya , of the

tree, t*ft RasaJj, ju'ce. «rf̂ cr Asm i, I am. qj-ijGq Am usya, of that (tree).
A ham  I. fvjeq V riksasya, of the tree. *qr. Rasah, juice. Asm i, I am.
?f3f Iti, thus, tjqa Evam, so. ijq Eva, even. ttqg Khalu, verily, qj-jq 

Som ya, O  child, ?frn Imalj, these. Sarvftlj, all. snip Prajfth, creatures, jtvas. 
SHTfT Satt, in the Suprem e Lord. %q«q Sampadya, being m ixed with, q Na, 

not. f%f: Vidu(i, know. *rf?r Sati, in the Supreme. * r *W R %  Sampadyamahe, 
we have been nosed. ff% Iti, thus.

2. And as these juices hare no discrimination, so 
that they might say, “ I am the juice of this tree, I am the 
juice of that tree ,” in the same manner, my child, all these 
creatures, when they get mixed in the Sat, do not know that 
they have got mixed in the Sat.— 447.

M a n t r a  3.

c? m  w ^ t  srr ^ T f r  srr m i i

'w g t w c  \\ \ \\
% Te, they. ^  Iha, in this world. sqrST Vyaghrah, tiger, qr Va, or. 1 % :  

S im hah, a lion, qr Va, or. V rikali, a wolf, qr Va, or. qq-g; Varahah, a boar.

WT Va, or.  ̂ Klfaft, a worm, qr Va, or. qqjf: Fatangafc, an insect, qr Va, or.

W  : Darbsalj, gnat, qr Va, or. qsrqp M a^ikah, mosquito. Va, or. q?r Yat" 

what, Yat, what. q q r#  Bhavanti, they are. qg- Tat, that. ?rr*Tqi% Abha- 
vanti, become.

3. Whatever these creatures are here, whether a tiger 
or a lion, or a wolf, or a hoar, or a worm, or an insect, or a 
gnat, or a mosquito, that they become again and again. -  448.

M a n t r a  4.

^ s f t p f a  d ICWJ f t  3 ̂  H 'l cRHW*. €  WR3RTS

ffr f  3j?T ?TT ¥ ^ 1 ^ 1

m r  f h r R  11 *  n
wri a t, it

f i Y ^ \IS I J i ) CHBANDOGYA UPANIZAD. J ^
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W Sa, the essence, aj: Yah, the controller, tnf: Esah, the desired,

Animfi, known through subtle intellect, Aitad-Atm yam , the con

troller of this universe. Idam, this, ;£pfij Sarvam , all. ffa 1'at, all-pervad
ing'. er?T5t Satyam, the good. 0  Sa, the destroyer, the home. iftFHr Atm4, 

the full, Atat, not that. 5f*t Tyam , thou. Asi, art. Sivetaketo,

0  Svetaketu. ^  Iti, thus. BhOyah, again, qn Eva, even. Hr Ma, to me,

»FFiT3: Bhagavan, O  Lord. rq-ffppjjj; Vijndpayatu, instruct, ffW Iti, tnus. 5FTT

1 atlia, let it be so. db*r Somya, O  child. Iti, thus. % Ha. indeed. g^psf 
Uvacha, said.

4. (That highest God is) the Essence and Ruler of 
all, the desired of all, and known through the subtlest, in
tellect. All this universe is controlled by Him, He pervades 
it all and is the Good. This God is the destroyer of all and 
full of perfect qualities. Thou 0  bVetaketu art not that God 
(why then this conceit).

“ Please Sir, instruct me still more” said the son. “ Be 
it so, my child,” replied the father.— 449.

MADHVA’S COMMENTARY.
At the cud of the last Klian da Svetaketu says “ Please Sit explain tome further" 

Sankara takes this question to mean that Svetaketu puts the following question “ s am 
not quite sure of what you say, seeing that everyday all creatures, during deep sleep, 
reaching Pure Being do not know that they have reached the Being; therefore, please 
explain it to me by further illustrations.'’ This explanation is, wrong. For if it were 
correct, then the scripture would not have mentioned “ And as these juices have no 
discrimination, so that they might say, l am the juice of this tree or that." Nor the 
illustration of river and ocean becomes relevant according to this explanation. Sankara 
says that the illustration of river and ocean is given in answer to the question of the 
son which was to the following effect.:—“ Just as in the world one who is asleep in his 
house rises and goes to another village, knows that he has come away from his own home, 
why should not the creatures, in the same manner, be conscious of the fact of their having 
come from pure Being ? ” Had this been the meaning of the question, then the scripture 
would ha ve mentioned “ As those rivers when they come out of the ocean do not know 
that they have come out of the ocean,” but instead of this, it says “ as those rivers, whoa 
they are in the sea do not know, I am this or that river,” In fact, according to Ankara's 
explanation thero is no difference between the first illustration of juice of the flowers 
and the second of the rivers. For in both cases, it comes to the same conclusion. The 
Commentator now explains the true meaning of the question of Svetaketu

I lie sou asks again If there is a Higher Being, within me in this 
body, who is separate from my self, but who regulates my activities, how 
is it that he is not perceived by me ?”  This ia the question which the 
son asks again. To this the father replies “ though he is not pewaived 
by the ignorant, yet U son, He exists within thee, so do not say there is 
not difference between Him and thee. Do not think, that because thou
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dost not. perceive Him, as separate in thy consciousness ; therefore He 
must be thyself. As the juices of various flowers are separate front the 
flowers which are their sources, but through ignorance they do not know 
that source, so the souls do not know their source the Lord Visnu who is 
separate from them.”

The reasoning is this ; the son says, if there is a Higher Self within me that Self 
must be known to me, if it is distinct from me ; but as it is not so known, it must be 
identical with mo. For anything that is not known as separate in consciousness, must bo 
identical with it. The answer to this is, that the ignorance of one's source does not 
mean that there is not any such source, or that the source must be identical with it. The 
juice of the honey, brought by the bees from various flowers, become all united in the 
common honey cell and there, they do not know from what flower they were brought. 
Therefore, It does not follow that there were no separate flowers, from which each little 
drop of juice came. Similarly, though the souls do not know tlieir origin, it does not follow 

that there is no such origin. Only the ignorant souls do not know their origin. The wise 
know it. This illustration, further shows that the Jivas, when collected together in the 
Brahman, in deep sleep, do not remember their separate selves from which they were 
brought, the separate flowers of which they are the honey, because they have not develop
ed their consciousness to that extent so as to respond to Brihinic vibrations ; but the wise 
having developed their souls, retain their consciousness, when they merge into Brahman.

Though thus taught by the father, the son again asks him “  how 
conscious beings become unconscious in deep sleep.” This is the purport 
of the second repetition.

The second question is based on the following idea. The flowers are unconscious 
beings, so also their juice. There is no wonder that the juice remains unconscious when 
brought into the honey cell. But Jivas are conscious entities. In fact, conscious
ness is their very essence. Brahman is also the Highest conscious entity. One light 
entering into another light does not lose its luminousity. How do then Jivas become 
unconscious, when they enter into the Highest Consciousness.

T enth K handa.

Mantra i .

Her r n f o  m  m i  ^  r

ii \ u
-tit. Imflh, these ; well known rivers (river gods) like the Ganges &c. 

Sotnya, O child ! Nadyah, rivers; the river gods. <p*Hr» Purastat, to
wards the east, a m : Prachyah, the eastern (rivers like the Ganges,) 
Syandante, run flow. TWTrf Paschat towards the west, gffreg; Pratichyflfl, the 
western, (rivers like the Indus &c.) HP Taft, they. Hftfiw Samudrat, from the 
sea (through the clouds). Samudram, to the sea. tpj Eva, even ; this
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^•^ojtl- 'isr 'to  be joined with the word sa of the Sam udra . fjft Ap i-yanti, 
enter, into ; reach unconsciously, s? Sa, that; Sam udralj the sea. qq

Eva, even. gtifaf Bhavati, is, remains. Tha t sea rem ains the sea, does not 

become som ething else by the com ing of the rivers into !' : does not become a 

r iv e r : that sea even becomes a sea; the rivers do not become the sea.

T a t, they, am  Yatha, as. Tatra, in that, in the sea. ^  Na, not.

V iduh, know. ldam, this, Aham , 1. sg# r A sm i, am, Iti, iti.

1. These rivers (devatas,) my child, run, the Eastern 
towards the east, the Western towards the west. They rise 
from the sea and go back to the sea. But that sea even 
remains the sea (whether the rivers come out of it or go 
back to it, nor does it become the river). And as those 
river-gods, when they are in the sea, do not know ‘ I am this 
river ’ ' I am that river’ (cannot discriminate the waters 
that formed their body).— 450.

M a n t r a  2.

^  vmu Wt ?r
f f  ^TT̂ JT 3T T fT it  3T

^rrrft sfcrt "tt TrTfr tt  srr

II R (I
qgn Evam, thus. trq- Eva, even. ^  Kha lu , indeed. *ff«j Som ya, O  child. 

fJir: Imalj, these, uqi: Sarv^b, all. sn*r: Prajab, creatures, Satab, from the 
Sat, from the Suprem e God. s u t s t  Agam ya, coming, being produced. ^  Na, 

not f r f :  V idub, know. Satab, from the Sat, the God. Agach-

hamahe, we have come from ; we are produced. Iti, thus. %  Te, they.

Iha, here, «ira: V ySg lirab, a tiger. =n Va, or. r % :  Simhab, a lion, ?rr Va, 
or. <p;: V rikab, a wolf. ^  Va, or. Varaliab, a boar, qy Va, or. eft?:' 

K ifab, a worm, =rr Va, or. Patangah, an insect. qr Va, or. Damsali,
a gnat, qr Va, or. jtsj^v M asakab  a mosquito, qf Va, or. 53; Yat, what, 

verprr Bhavanti, they become. Tat, that. ^rpT?r% Abhavanti, come out.

2. In the same manner my child all these crea
tures when, they have come from the Sat (the good), know 
not that they have come from the Sat. Whatever these crea
tures are here, whether a tiger or a lion or a wolf or a worm 
or an insect or a gnat or a mosquito, that they become again 
and again.— 451.
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Mantra  3.

h  n  h ^t ~ ^  =e t t w $

rTrW ^T ^ c T ^ r  ffcT WT rpj ¥]j TH^'HTR=H%

<TOT ^T^rfrf f R r e  II ^ ||
*f?r epn?n II » o  11

?T Sa, the essence. 3: Yah, the controller. î ref; Esah, the desired.

Anima, know n through subtle intellect, ijrnr s r i ? * ^  Aitad atrnyam, the con- 

ttoliet o f this universe, f^rr Idam, this. H=f?r Sarvam, all. ff<r Tat, all-pervad- 
ing. Saiyam , the good, Sa, the destroyer: the home, tgrarr Anna, the

fu ll s r ^ A t a t ,  not that. m .T va ro , thou. Asi, art. «rg%frt Svetaketo

O Svetaketu. frd ill, thus, q*: BhuyaJj, again, q? Eva, even. ** Ma, to me, 
Bhagavdn. O  Lord. ft^PTaig Vijnapayatu, instruct. Iti, thus, rim

Tatha, let it be so. Somya, O  child. fRf Iti, thus. 5 Ha, indeed. g^pT
Uvacha, said.

3. (That highest God is) the Essence and Euler of 
ah, the desired of all, and known through the subtlest in
tellect. All this universe is controlled by Him, He pervades 
it all and is the Good. This God is the destroyer of all and 
full of perfect qualities. Thou 0  Svetaketu are not that 
God (why then this conceit).

“ Please sir, instruct rne still more ” said the son.
“ Be it so, my child,” replied the father.— 452.

MADHVxVS COMMENTARY.
To this the father rep] led —

The father answered him thus : -As rivers, who are conscious Deva-
tAs, when they fail into the sea, cannot discriminate their particular 
waters (which formed their- bodies) so the creatures (prajas) do not retain 
their consciousness of lower personalities, when they enter into the Lord, 
the home of all Personalities.

The river-devatas do not know, when they enter into the sea, the particular portion 
of the water which constituted their bodies, when they existed separately. So the divas 
when they are collected together in the home of Jivas, the Lord Visnu, do not know their 
lower vehicles, ami hence they do not remember their personalities,"but their consclounsss 
is nover lost. The son again says “ please explain to me further.” Ankara understands 
this question to mean this: In the world we have seen that in the water (ho various
modifications, in the shape of ripples, waves, foam, bubbles and the like, rise up and then 
disappea, in the wator becoming destroyed, while the human 0 3 0 s ate net destroyed ever, 
though every day during sleep, at death and at the universal dissolution they are merged 
iu their cause, Pure Being, How is that” ?
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This explanation of Sankara is not valid, because sea and bubbles are both made 
up of water ; and sea is the material cause ol the bubble; but in the illustration in the text 
given hi the next Klianda there is no such material cause referred to. On the contrary 
the mention of drinking amt rejoicing, shows that the Jiva of the, tree is considered as 
separate and distinct, from the tree itself. The Commentator therefore explains what is 
the true meaning of this question

S ivs the son “  Admitted that there is a higher Being in my body, 

distinct from myself, how may I lcnow that the Jiva (myself) is under 
the control of that Higher Self.” Thus asked, the father replies again, 
through the illustration of the tree.

E l e v e n t h  I v i i a n d a .

M antra i .

w f t  s r f c f T  f w r  ^

^ ' t ^ R T ^ n f c T :  q # 7 ? T R t

sfc? II \ II
Asya, of this. nt1*! Somya, O  child, ugfj: Mahatafj, of the large. 

cfEfTO V rikasasya, of the tree. q: Y ah  who. Mule, at the root, 

Abhyabanyat, were to strike. Jivan, living, so long as it is being presided

over by  the Lord  called J iva  o r Aniruddha. 5CTT Sraved, would bleed but not 

die. ?f: Yah, who. rpa) Madhye, in the middle. sn u n M iu  Abhyahanvat, were 

to strike. Jtvan, so long as the Lo rd  Jiva presides over it. 5 ^5  Sraved,
would bleed, but not die. 3: Yah, who. Agre, at the top. A b h y i -

hatiyat, were to strike. Jivan, so long as the Lo rd  jiva  presides over it

Sravet, would bleed. Sa, that, trq-; Esah, this tree ; the jiva of the tree.

Jivena, by the Lo rd  J iva  (Aniruddha). 3tt?rRr Atmana, by the God ; by 

the supreme self. AnuprabhOtah, being pervaded, being presided over.

'JifdHiU: Pepiyaruanah, constantly d rin k in g  in (nourishment). Jff̂ HTST: Mudam a- 
»ah, rejoicing. fAgfk Tisthati, stands.

1. If some one were to strike at the root of this 
large tree, it would live, so long as the Jiva (the Lord Ani
ruddha) presides over it, though it will bleed. If he were 
to strike at its middle, so long as the Jiva (Aniruddha) is 
there, it would live though it would bleed. If one were to 
strike at its top, it would live, so long as the Jiva (Ani
ruddha) is there, though it would bleed, That Jiva of the

i ADHYlYA, XI KTIAWJA, I. cfL



tree is pervaded by the Jiva (Living) Self, (the Lord called 
Jiva Atman) ; and hence the body of the tree stands firm, 
drinking in nourishment, and the jiva, of the tree re
joices.— 452.

Mantra 2 .

w rx *  armi sfret r m  *rr f^ n rf
ex  r j # r r  s f fr e r a  i ^ tH m  srfrfcr

f t ^ r  u r 11
UTf*t Asya, of this, of this jiva of the tree. 33T Yada, when, qqrrq Ekam, one. 

sOTtaRE Sakharn, branch, aftq: J ivah,the  Supreme G od  : called the Jiva  or Life.

Jahati, forsakes, leaves, w f  Atlia, then, $rr, Sa, that. sjwtfa flusyati, 

dries up. fgrftSTq Dvitiyam , the second branch sigTffi Jahati, leaves. %ftt 
Atlia, then. ?n  Sa, that. fhisyati, dries up, withers. giJtejjrr Tritiyam ,

the third branch. Jahati, leaves, Atha, then. HT S;i that. sjsgRr

jLsyati, dries up. tpr? Sarvam, all, the whole tree, antrfa- Jahati, leaves.

Saryah, all. Suayati, dries. tjyq Evam, thus, qq Eva, even,
tqg Khalu, certainly. *ff»q Somya, O  child, Viddhi, know, ff|y Iti, thus

5 Ha, an expletive, sqwr UvScha, he said.

2. (But, even when not struck by any one, still) when 
the Lord Aniruddha leaves one of its branches, that branch 
withers; if he leaves a second branch that also withers; 
if he leaves the third branch, that also withers, if he leaves 
the whole tree, the whole tree withers. In exactly the same 
manner, my child know this. Thus he spoke.— 454.

Note :—This shows liow the jiva is under the control of the Lord. Ho long as the 
Lord is in the jiva of the tree, the tree may bo struck, but still live and will not die. But 
when the Lord leaves the tree, it dies even when not struck by anybody. Thus the jiva 
ia under the control of the Lord.

Mantra 3.

* s M  T5R?r f̂cT H q
>  r\ »*s    , r- _ —,— , . .... _     . „ r\

STW tToFRSTX ^
gfcf tî  iff rT̂ TT

# ^ f r f  f T ^  II \  II

W * ::  II U  •!
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sfrYlYiT'?. Jivffpetam, w hen left by the J iva— the Lo rd  : the Suprem e Sell. 

3TT VAva, verily, fifcsf Kila, indeed. Idam, this, any one in the saihsara. 

fifSRT Mriyate, dies, q Na, not stiff; Jivalj, the Lord, Mriyate, dies.

T h u s  man and the God are extremely different, ff% Iti, thus. *T Sa, the 

essence, g: Yah, the controller, EsaJ.i, the desired. ffrtirpu Anim a, know n 

through subtle intellect. q-fis srrwsfir A itad  Atmyam, the controller of this 

universe. This which has him as its S e lf  or Ruler. The  world is aitad- 

atm yam  or God-controlled, faw Idam, this, u l *  Sarvam , all. ?ra; Tat, all- 

pervading. Satyani, the good, rr Sa, the destroyer ; the home. fffr<3TT
Atma, the full. =5r<fsr Atat, not that. ?ffn Tvam , thou. fffl% Asi, art.

Svetaketo, O  ^vetaketu. Li, thus. 133: Bhuyab, again, qff Eva, even. 

w  Ma, to me. 3TUffrff; Bhagavan, O  Lord. rffsclfYSg Vijnapayatu, instruct. 

?TfT Li| thus, »jtrr latha, let it be so. *ff*n Somya, O  Child. Iti, thus, 
tj Ha, indeed, JTffpff Uvacha, said.

3. This tree indeed withers and dies when the Lord 
called Jiva has left it, but the Living Lord dies not. (That 
Highest God is) the Essence and Ruler of all, the desired of 
all and known only through the subtlest intellect. A ll this 
universe is controlled by Him, He pervades it all and is the 
Good, this God is the destroyer of all and full of perfect 
qualities. Thou 0  Gvetaketu art not that God (why then 
this conceit).

“ Pease sir, instruct me still m ore” said the son.
“ Be it so my child,” replied the father.— 455.

MADHVA’S COMMENTARY.
tn the tree, there exist the soul of tho toco and also the Lord Hart tlio ovor-sou!. 

That the soul of tho tree is not identical With him or independent is a matter of daily 
observation, for tho tree cannot move from its place. The jiva of tho tree is therefore in 
a very low stage of evolution, but all tho same the tree produces beautiful fruits and 
flowers. It is owing to the Lord, who regulates the functions of the tree, that this is so.

The Lord Hari is perceived as separate from the soul of the tree for 
the tree has no independence of its own and is absolutely dependent on 
the Lord, When the Lord (Jiva Atma) leaves any portion of the tree 
that portion dries up, in spite of the jiva of the tree being still in that 
tree. This drying up shows the want of independence in the tree. Much 
more so is the case with man.

As tho true is not independent bo also is man, by the very fact that he is constantly 
frustrated in his efforts. That all he desires do not come to take place, it is proved 
there is soma One within man, who baffles his attempts and frustrates his efforts.
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T w e l f t h  K i-i a n d a

M a n t r a  i .

^ W H ’^uTOrT ^ T ftr fr ?  O T  fRT m -f t P a  f i #  

f f r f  f o f r s r  q r ^ T ^ r t T o q -  f % m  v T i n r  * p r t  f ^ r n i r f l ^ r  
f ^ f r m  f k ? T T  f T c f  T ^ F R T  q ^ ^ f H c r  ? T  f % ^ T C  
W ft  f T H  I S  ?  I I

^RTB 'Fvf? Nyagrodlia-phalarn, the fruit o f the N yagrodha  tree, Ataji, 

from this tree, ^ r s ?  Ahara, fetch, f f t  Iti, thus, par Idam, this, *m«f: 

Bhagavah, O  Sir. g f t  Iti, thus. f * r %  Bhindhi, break it. f f s  iti, thus. fSrgrat 

Ih innam ,. broken: it is broken. h *BT Bhagavan, O  Sir. g ft Iti, thus. (%«; 

K im , what, Atra, here, s t #  PaSyasi, thou seest. ffar Iti, thus. W W  

Anvyah, very small, atoms. Iva, like, fffr: Itnah, these. tJW: Dhanab, 

seeds. »rm i Bhagavah  O  Lord. ^  Iti, thus, t o ?  Asarn, of these, tgjf 

Ahga, dear. u-tfirH £kam , one. fiffstj Bhindhi, break, ff$  Iti, thus. f?rar Bhinna, 

broken. xprtf: Bhagavah, O  Sir. s f i  Iti, thus, Kim , what. 3TS Atra,

here. Pasyasi seest. ?ra Iti, thus. B  Na, not Kifichana, any

thing.

1. “ Bring a fruit of that Nyagrodha tree.” “ Here
it is Sir.” ‘ Break it ’ : ‘ It is broken sir,’ “ W hat dost thou 
see there ? ” “ These extremely small seeds, sir.” ‘ Break
one of these, my dear.’ £ It is broken sir.’ ‘ What dost 
thou see there ? ’ ‘ Nothing sir.’— 456.

M a ntr a  2

rtxfT T F H  q  1  H r ^ r q r % r f R  nr 1

I I  \  I I
?rrr Tam, to him. 5  Ha, then g^par Uvacha, said. q s  Yam, what. % H a , 

an expletive. Som ya, O  child. t^g. Etam, this. 'g p im R g  Auim auam ,

the A tom ic : the J iva  of the seed. g  Na, not. r s t r b ib  N ibhalayase, perceivest.

E taysa , of this. %  Vai, indeed, btkt  Som ya, O  child, tysr: Esah, this, 

«pQiR{: Aijitnnah, of the Atomic, ggg, Evam, even. <{?fg Mahan, the large.

,' /n'*( jl) CHHANDOGYA-iJPAmSAb. ^
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\ H ^ W ^ ^ w a g r o d h a h ,  N ya g ro d h a  tree. f%gffT T istha ti s t a n d s ; e x i s t s . ^ S ^ ? V  

BradKatsva, believe thou. Som ya, O  child. %{% Iii, thus.

2. The father said, “ My child that Atomic essence 
(Animana) which thou perceivest not, of that very essence, 
this Nyagrodha tree subsists. Believe it so inv child.”— 457.

Mantra 3 .

^  ht  w i w l

f r n m M *  CRT HR^fcT \\ \  II

HfrT II ll

ft Sa, the essence, *f: Yah, the controller, erg: E sah , the desired. frrafMT 

A n in ia , know n through  subtle  intellect. ^ ^ * 3 ^  AitadAtm yam , the con tro l

ler of this universe. Idam, this. Sarvatn, all. rTf| Tat, a ll-pervad ing. 

ftfJt? Satyam , the good, u  Sa, the destroyer : the home. ? jfbt  Atraft, the full.

Atat, not that. ssjg l'vam, thou. =smi Asi, art. ^vetaketo, O

^vetaketu. 51^ Iti, thus, sjjt: BhOyah, again. Eva, even, *rr M i,  to me.

I WJT3R: BhagavSn, O  Lord. f t a m S  V ijuApayatu, instruct. 5 #  Iti, thus,

Tatha, let it be so. t i w  Som ya, O  child, tffif Iti, thus. % Ha, indeed,

Uvdcha, said.

3. (That highest God is) the Essence and Ruler of all, 
the desired of all, and known through the subtlest intellect. 
All this universe is controlled by Him, He pervades it all and 
is the Good. The God is the destroyer of all and full of 
perfect qualities. Thou 0  Svetaketu art not that God (why 
then this conceit).

“ Pleaso sir, instruct me still more” said the son. “ Be 
it so, my child” , replied the father.— 458.

MADHVA'S COMMENTARY.
Sankara introduces this khartna thus :■ The purport of the question, which the son 

is supposed to have asked, is this “ How does this gross universe, consisting of 
the earth, Ac., with Names and Forms duly differentiated, proceed from the extremely sub
tle Pure Being, devoid of all Name and Form ? Please explain this to me "by means of aa 
illustration,” The reply to this is thus interpreted by Sankara that as from the subtle 
seed, by modification, the Mighty Nyagrodha tree grows u p ; so from the mod ideation of 
the subtle Supreme Self the whole of this universe has come out. But this is incorrect 
and tiie explanation is irrelevant, because there is no such idea in any one of the preced
ing passages and there would be no desire on the part of the son to put such a question. 
Moreover Sat is Pure Being and it is not even subtle, for subtle and gross are relative
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; X  - *uJare not applicable to Pure Being. Moreover, ife is said the*®, from that, subtle 

infinitely small (Animan) this Great- Nyagroclha t.reo exists. This shows that the Animan 
referred to there cannot mean any subtle substance, like the seed. It refers to something 
■which is invisible anti not to the seed. In this K’ bam'la the word Animan is never applied 
to the seed and where the smallness of the seed is indicated, the word used is Ann 
along with the word Tva “ almost.”  This shows that Animan is not the seed. The Seed 
no doubt, is the material cause of the tree, and if the teacher meant to instruct that 
this material cause was the source, then there was no necessity of breaking the seed, and 
stating that the invisible was the cause. The true question which the son is supposed to 
have asked is thus set forth by the Commentator :—

The sou asks :— “  Why is the Supreme Tlari not known as within 
one’s self, even when one knows the subtle self, namely understands his 
own Jiva. Why is not the Lord seen as dwelling within the diva.”  Tims 
asked Uddalaka replied to his son as in that almost infinitesimal small 
seed, the Jiva of the tree possessing the potentiality of causing the growth 
of that Mighty Nyagrodha tree is not visible, so in the Jiva is not visible 
the Lord ITari.”

One may look at the seed under the microscope and yet not find the life principle 
or the Jiva of the tree in it. Similarly an ordinary yogin of atheistic tendency, may come 
to know the Jiva, but still fait to And the Lord dwelling in it. The word Animan does 
not apply to the seed, but to the Jiva of the tree.

T h ir t e e n t h  K h a n d a .
Mantra t.

T?T JTW-Rfres?T rfrT rTWT

w t  cr* i n *  q tr e r  v R q g & i & r m  ^  rr^T frfe

n x n
5nt!jn Lavanam, salt, ijfrq; Etat, this, this lump of salt. Uciake, in

the water, sp w *  Avadhaya, place. Atha, now, then, qp Ma, to me.
Pratah, in the morning, next morning. tjcRffastri Upasidatbah, come, approach. 
Sfit lti, thus, ur Sa, he. g Ma, verily, Taiha, so. nW T CEakSra, did, 
fra,Tam, to him ? Ha, verily. Uvacha, the father said. v-irfpT.’ Yad-
dosah, which, last night, Lavanam, salt. Udake, in the. water.
?PITNT: Avadhah, thou didst, dissolve, Ahga, O dear, fpj Tat, that, -snsr 
Ahara, bring, fetch. ?ff[ hi, thus, ffif Tat, that. ^ Ha, verily. Avam-
ritJya, having searched for, looked for. ^ Na, not. f t t f  Viveda, he could find. 
Yatha, of course. Vilinam, was dissolved. Eva, even.

1. Put this salt in water and then come to me in the 
morning. The son did so. T ie  father said to him “ Take 
out the salt which you put in the water last night” . The



VI ADEYAYA, X I II  KII ANT,) A, 1, 2.
% § t § ^  ; " 7  .
w ^H H ^oked for it and did not find it, for it had becom eM rM  

solved.— 459.
M a n t r a  2,

w  ^ r ^ r fr r

^q -fo fcr

n %  r t z  h w

r f ^ -^ ^ R W T  cTC R R  R

f e ir r e  w r  n
m r  Yatha, of course, because. p jsfpR  V illnam , dissolved, Eva, even, 

=?Tf A  tig a, O  deal’. sr*n Asya, of this water. A n  tat, from  the front por

tion, from the surface. ssrnrm Acbama, sip, drink. Iti, thus, q^nr Katham , 

how. Iti, thus. 5TTO5 Lavannm, sail, f R  Iti, thus. Madhyat, from -

the middle, r̂rsTTH Achama, sip, taste, f R  Iti, thus, erztr Katham , how. §ni 

Iti, thus, ireurs Lavatjara, salt, f R  Iti, thus. ^p^rnf Antat, from the bottom t 

or the back or another part. fTp^R Achama, sip, taste Iti, thus.

Katham , how, fj% Iti, thus, srerjtj. Lavannm, salt, fpt Iti, thus. fn'WtlT^t A b b i ■ 

prtisya, throw ing away, Enat, this. Atha, then. jr  Ma, to me.

SFrtftofs Upasldathah, appear, come, f i^  Iti, thus. ^  Tat, that. 5  Ha, verily, 
?ftrr Tatha, so. Chak&ra. he did. ^  Tat, that, finSvat, always.

HsrFR Sariivartate, exists, subsists. *pr Tam, to him. f  Ha, verily. 37!"^ 

U vScha, the father said. =tnr Atra,* here. ^  Vava, ve rily . K iln, indeed.

Tat, that. t T R  Som ya, O ,ch ild . Na, not. R 'T r t^ %  N ibhMayase, seest 

thou, nw  Atra, there, tpr Eva, even, Rt5t Kiln, indeed. Iti, thus.

2. The father said “ Child, taste it from the surface. 
How does it taste?” . The son replied “ It is saltish” . 
Taste it from the middle, how is it” . The son replied “ It is 
saltish” . “ Taste it from the bottom, how is it” ? The son 
replied “ It is saltish” . The father said “ Throw it away and 
then come to me” . The son did so. That salt exists for 
ever in the water. Then the father said to him “ Here also,
0 child, you do not perceive the existing salt, though it is 
there certainly.”— 460.

M antra 3 .

*T H HHTSfTHi ^  yf WHITS

fRT ^  m

mx f t T R  11 ^  n
lf*r u \\ a



the essence, g: Yah, the controller. tj«f: Esah, the desired. tSThHt 

An im S, known through subtle intellect. qrggfgq^A itad-Atm yani, the controller 
of this universe. Idara, this, gsftf Sarvam , all. Tat, all-pervading. g fg if  

Satyani, the good, g  Sa, the destroyer : the home, ttnw  Atma the full. ’g g g  

Atat, not that, ftpr Tvam , thou, ?rfg  Asi, art. wggitTr Svetaketo, O  ^vetaketu.

?f% Iti, thus, ijsj: BhQyaljj again, Eva, even. nr Ma, to me. ggsrrq? B hagav  in,
O  Lord. Yijnapayatu, instruct. 51% Iti, thus. s=r®TT TathA, let it be so.

Som ya, O  child. |fg Iti, thus. 5 Ha, indeed, ggjw Uvaclia, said.

(That highest God is) the Essence and Ruler of all, 
the desired of all, and known through. the subtlest intellect.
All this universe is controlled by Him, He pervades it all 
and is the Good. This God is the destroyer of all and fnil 
of perfect qualities. Thou 0  SVetaketu art not that God 
(why then this conceit). “ Please Sir, instruct me still more” 
said the son. “ Be it so, my child,’, replied the father— 4 6 !,

MADHYA’S COMMENTARY.
According to Sankara the question here asked is “  if the Sat Is the root of all that 

exists, why is it not perceived." But this cannot be the purport of the question. For 
according to Artvaita theory, the Sat exists in everything, and so can never be said to be 
invisible : in fact it is everything. The things like pot, &c., in that theory are Brahman, 
and therefore, the question becomes meaningless, for the Sat becomes visible and percep
tible in the existence of every object. It is existence of the Sat, that gives existence to 
every other object. If it be said, Ho is not visible because Ho is very subtle, then there 
is no difference between this and the last Rhanda. The Commentator shows what is the 
real ques tion put

If Hari cannot be perceived in the above manner as separate from 
the Jiva, then how is it that bis power Siakti is perceived in every thing ?
T o  this implied question of the son, lid  dal aka replied again thus :— w As 
the salt dissolved in water is not visible, (in the from of a crystal) because 
it  n ow  pervades the whole water, and looks like water, but every drop of 

w ater manifests its existence when lasted, so the Lord Vienu permeates 
the ve ry  essence of the Jiva, and though remaining separate from it, is 
yet not visible.

The force of the question is, if the Lord cannot be perceived, how is it that His powers 
are parem vod. The genera i rule is, that a thing whose effects are perceived, is ais<> capable 
of ixdng perceived. The powers of the Lord are seen in nature; but how is it that He 
Hiuiself remains unseen. To this question tiddSlaka gives this illustration of tho salt 
and water, implying that the Lord cannot be seen by ordinary senses, but is to be perceived 
through devotion and Bhakti.

iff4p \1' CBITASDOOYA-TJPANISAD.It'T
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F o u rteen th  Ivtianda .

M a n tra  i .

% rTrTTsfrT-
m r  s u fr ^ fr s ^ R r ft sr^TfT

JRFT5T ^ F f r ^ r s f ^ R ^ r t  T W 8 ’ : II  ̂ II
«PTT Yatha, as. Somya, O, child, g^qtr I’urusam, a person, a rich

man. iWHlPS'' Gandharebhyah, from the Gandharas. Abhinad-
dhaksam. with the eyes bandaged, blindfold, =qr;ffa Aniya, being brought.

Tam, him. ?rrT Tatah then. wf?[3R Atijane, where there are no human 
beings, desolate desert, ra p̂itr Visrijet, leave him. q  Sa, he. srt Yatha, as. 
fftr Tatra, there, in the forest or desert, ur^ PrSii, east, qr Va, or. 333: 
Udah, north. =?T Va, or. itr-my Adharau south, qr Va, or. Piatyau
west, qr Va, or. sjwrrdtq Pradhmayita, may shout loudly. smPhSrg: Ablun- 
addhaksah, blindfold. qrRfa: Anttah, (I have been) brought, qtfqrRrrg: Abhin- 
addhaksah, blindfold. fqj|£: Visristalj, (1 have been) left.

1. As a person (may be kidnapped and) brought 
from the country of the Gandharas blindfolded, and then 
left in a place where there are no human beings, cries out 
east and west, north and south, saying: “ I have been 
brought here blindfolded, I have been left here blind
folded.”—462.

Mantra 2 .

T O T  %  STJfST T p q r c r  R r ft

ftr$r * *  Trm rfsrm
^ i 1 ̂ ^  i*1̂  'jjrr'j* 'tja-

j k i  w w  f e w m m  11 r  11
rj?a: Tasya, his. qqr Yatha as. iqnTqsmq Ablunahanam, the bandage, 

tig-sq Pramuchya, loosening spjWdi PrabrQy&t, may say. qqrq Etam, to that.
Disam, direction. irsqKfs Gandiitirah, (is the land) of the Gandharas. 

f*?fT? Etam, to that, fqstrq Disam, direction, sjgf Vraja, go thou. |fff Iti, thus,
5T Sa, he. «rr<7rg; Gramftt, from a village, nrqq Gram am, to a village, f ’egaf 
Prichhan, asking (his way). qnr?(; Panditah, wise. Medhavf, having
retentive memory. Gaudharan, to the land of the Ghandharas, qq
Eva, even. Upasampadyeta, arrives, sees, reaches, qqq Evani, thus,
qq Eva, even, Ilia, here. Acharyavan, having found a Teacher.

p
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gvr: Purusah, a man. Veda, knows, (his native land, the Lord from whom 
he came). FTfst Tasya, his, for him who has obtained the intuitive knowledge. 
tTI-jH Tavat, so long, Eva, even, only. Chiratn, delay, Yavat,
as long. s[ Na, no. Vimoksye, freed from the Prarabdha Ivarmas, sht

Atlia, then. Sampatsyate, he attains the perfect, hi, thus,

2. And as thereupon some (kind-hearted) person 
might loosen his bandage and say “ Go in that direction, 
there is Gandhara, go in that direction.” Thereupon, being 
wise and retentive, he would ask his way from village to 
village, and arrive at last at Gandhara—in the same way 
does a man who finds the Teacher, obtains the knowledge. 
For him there is delay only so long as his prarabdha karmas 
are not exhausted. Then he reaches the perfect.—163.

M antra 3.

rfrTl#T m w tfl ffrl 3£T K? =RT T̂TIFT 50 T̂ r̂ TcT
m \  fTTR? II  ̂ II

T^r 1stg^?I5 It v *  It
*a Sa, the essence. aj: Yah, the controller, tpsj: Esab, the desired. !snr%!T 

Anitna, known through subtle intellect. '"qgrfw« Aitad-Atmyarn, tlie con
troller of this universe, Idam, this, Sarvam, all. ff? Tat, all-perva
ding. «j?r*r Satyam, the good, 3a, the destroyer t the home, tsnwt Attn a, 
the full. WfR[ Atat, not that. Tvara, thou. Asi, art. fche-
taketo, Q Svetaketu. Iti, thus, jjsj: Bhflyah, again, ij-sj Eva, even, irr
Ma, to me. Bhagavftn, O Lord, fifStWsI Vijflapayatu, instruct. ?f?j Iti,
thus. -T̂ rr Tatha, let it be so. Somya, O child, Iti, thus. % Ha,
indeed. Uvflcha, said.

3. (That highest God is) the Essence and Ruler of all, 
the desired of all, and known through the subtlest intellect. 
All this universe is controlled by him, he pervades it till 
and is the Good. The God is the destroyer of all and full 
of perfect qualities- Thou 0 Svetaketu art not that God 
(why then this conceit).

“ Please sir, instruct me still more” said the son. “ Be 
it so, my child”, replied the father.—464.
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MADHVA’S COMMENTARY.
^Ankara introduces this chapter, by explaining the question of the son thus “ If 

like the subtle essence of salt, Pure Being who is the cause ot tho Universe, is capable of 
being perceived by other means, though it is not perceived by the senses, by the percep
tion of which I would have my end fulfilled and without the perception whereof, 1  would 
have these ever unfulfilled ; what is the means of perceiving this ?'* But this explanation 
is inconsistent with his own theory ; the Pure Being is according to him the substrate on 
which is superimposed the false notion of the world, as the false notion of the snake is 
superimposed on the rope. Sat is thus the reality under -very idea, and so there can bo no 
method of perceiving it. The true meaning of the question is thus given by the Commen
tator.

The son says “ by what method that Vi§nu may be known, and 
reached by the Jlva, for though he is so intimately connected with the 
diva, yet, He is so distinct from it and appears to be far off.”  To this 
question Uddalaka answers, “ as a blindfold person, though not seeing the 
road can find it out and reach liis home when another person tells to him 
the direction in which he must go, so through the instruction given by the 
teacher, the soul reaches the Lord, though he is separate from him hut 
within him,

*

F if t e e n t h  K u an da .

M a n t r a  i .

g w .  w m :  s t r i c t  r

f r r M r  h t w

^sr: qr^rf ^ ftt rTRSTRrfcr n * n
SFW. Purusam, a man. #*qr Somya, O child, uw Uta, an expletive. 

^T5nfTT‘I UpatApinam, .suffering from disease, gmar JfiAtayab, his kinsmen! 
qfgrt#  Pari-upasate, assemble round, sit around him. WRri% janasi, dost 
thou know. Mfim, me. JanAsi, dost thou know. gp*. Mam, me

hi, thus, qsh Tasya, of him, the dying person. Ydvat, so long. !{ Na"
not. Vak, (the Goddess Uni a the diety of) speech. Manasi, iu the 
mind, in Rudra the lord of mind. SampadySte, merges, gsp Man, i
mind, Rudra. miff PiAue, in breath, in PrAna. sniff: Prflnah, Pranah.
Tejasi, in Light: in & i. Tejah Sri. ParasyAra, in highest.
DevatayAm, in God. IAvat, so long. vtiArm jAnati, lie knows.

1. As a man suffering from disease, and surrounded 
by his kinsmen who ask : “ I)o you know me, do y o u

k n o w  me,” (goes o n  answering) so long as the speech (Unia)
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Is not merged in the mind (Rudra), the Mind in Breath 
(Christ), the Breath in the Fire (tin, the Holy Ghost), and 
the Fire in the Highest God (Visnu): he knows so long.—  
461).

M antra 2.

STT̂ T

qT^ri h  sfH rftf n q n
5f5T Atha, tl»en. Yada, when. Asya, his. ^  Vak, speech, Uma 
Manasi, in the mind, Rudra. Sampadyate, merged. tfij: Manah,

mind, Rudra. nrfij Prflue ill the Prana, Breath, the Christ, trrep Pranah, the 
Breath, %-stfh Tejasi, in the Light, Sri. Tejah, the Light. 'qrr’jpr Parasyam, 
in the Highest. Devatayam, in the God. Atha, then. ?r Na, not.
W-uRr Janati, he knows.

2. But A vh en  Ills speech is merged in the Mind, the 
Mind in Breath, the Breath in Fire, the Fire in the Highest 
God, then he knows them not.— 466.

Mantra 3.

rn* ht

m i  f N l F T  II ^  II

IRT I! ^  li
*T Sa, the essence. *|: Yah, the controller, trer: Esah, the desired. l?tr*n'*if 

ApimS, known through subtle intellect. trfjTrww Aifad-Atniyam, the control
ler of this universe. idam, this. Sarvam, all. ft5f Tat, all-pervading

Satyam, the good, rr Sa, the destroyer : the home. tjfmr Atma, the full. 
m *  Atat, not drat, isr? Tvam, thou. ?rl% Asi, art. SSvetalceto, O
^vetaketu. Iti, thus, spfs BhOyafr, again, tftf Eva, even, nr MS, to me. 
vrtrq-tqr Bhagavan, O Lord. ftjlT'WsJ Vijnapayatu, instruct. Iti, thus, ?pn 
Tatha, let it be so. # « t  Somya, O child. Iti, thus, 5 Ha, indeed.
Uvacba, said.

(That highest God is) the Essence and Ruler of all, 
the desired of all, and known through the subtlest intellect.
All this universe is controlled by him, he pervades it all 
and is the Good. This God is the destroyer of all and lull



of perfect qualities. Thou 0  SVetaketu art not that God 
(why then this conceit).

“ Please Sir, instruct me still more” said the son. “ Be 
it so, my child,” replied the father.— 467.

MADHVA’S COM MEITTARY.
Sankara introduces this chapter thus:—* The son asks'please explain to me, by 

further illustrations, the method by which one with a Teacher reaches the True Being". 
According to him, the question supposed to be asked is “ By what degrees a man, who has 
been properly instructed in the knowledge of Brahman, obtains the Sat or returns to. the 
True. To judge from the text both he who knows the True and he who does not, reach, 
when they die, the Sat, passing from speech to mind and breath and heat (fire). But whereas 
he who knows, remains in the Sat, they who do not know, return again to a new' form of 
existence. ' 1 But this explanation is wrong. For it was taught bofore (Vi. 8-6 ) that when 
a man dies the speech enters the mind and so on. What was the necessity of repeating the 
same teaching again. In fact, this illustration of the entering of the speech into the mind 
and so on, shows that the Jiva is dependent upon another and has no freedom of iris own. 
When the Lord gives life to the Jiva, then it know: (and perceives a ll; when lie withdraws 
that lift, it becomes unconscious. The Commentator explains the true purport of the 
question and answers thus :—

The son asks “ Sir, prove to me how the man is not independent, for 
everyone feels that be lias freedom of w ill” . 'To this the father says 
“  the want of free will in man is proved by the fact that he knows only 
so long as the sense Devas help him : and when they depart, he becomes 
perfectly helpless, this proves his dependence and want of freedom.”

The son says “ I have understood how in the tree the Jiva of the tree is dependent 
upon Lord, but man lias free will. Prove to mo by an illustration, bow Jiva in the body of 
man is also dependent upon the L6 . , just like the Jiva iu the tree." The answer to this 
is given in this Chapter.

S ix t e e n t h  K han d a .

M a n t r a  i .

e  q f o  ^  W T  c R

' ^ 0%  H  II % H
gpjqsr Purusara, a man. gT*!i Somya, O child, ^  Uta, an expletive.

Hastagrihitam, bound by the hand, taken by the hand, hand-cuffed. 
tgpTaf̂ T Anayauti, (the police men) bring. Apaharsit, he lias rob
bed. Taking a thing in open daylight while others are looking on is 
apahAra. tjcftiw Steyarn, theft (by concealment). =sp$|i$fW AkAisit, committed.
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x W hen  Jre denies, the k in g  says. Paraium , an axe. HT$f Asm ai, for film.

JTCftT Tapata, heat ye. Iti, thus. ?tr: Sah he. h r  Yadi, if. h r  Tasya, of 

that crime, gtffr Karta, agent, Bhavati, is. Tatah, by that, qH' Eva,

only. Anritam, false ?rr?qR*J Atmanani, himself, Kurute, makes,

g: Sah, he. nniHTbT-qbR: Atritabhisandhah, false-minded. '5T ^ T  Anritena, by 

falsehood. H trR P R  Atmanam, self. HjSrrqfH Antardbaj'a, having covered, qtigw 

Parasuni, the axe. Taptam, heated. Pratigrinliati, grasps, takes.

<j: Sah he. Dahyate, is burnt, h r  Atha, then, ganf H  any ate, is killed.

1. My child, the king’s officials bring a man hand
cuffed, saying “ He has robbed, he has committed a theft.” 
(When he denies, the king says) “ Heat the axe for him.’ 
If he is the doer of the crime imputed to him, (by the fact 
of his commission of the offence and its denial) he makes 
his soul a liar. That false-minded one having covered 
his soul with falsehood, grasps the heated axe, he is burnt, 
and then (his guilt being proved) he is killed.— 468.

Note.—Si railary the ministers of Vayu (the Christ who judgetli all) bring the Advaitin 
the Pretender who attempts to rob God and steal his divinity, saying. “ This man is a 
Pretender to Brahman, a stealer of Brahmanhood. 1 The word atm‘X also means u the 
body.” Covering the dfcnia with truth or falsehood moans putting an aura of truth or 
falsehood around his body. The thief by his crime has robbed himself of his best pro
tection, this aura of innocence, and has further degraded himself by his denial. The in
nocent accused by Ms non-commission of the crime has this aura round his body, he 
unconsciously covers his hand with this protective aura, and is not burnt though he 
graps the heated iron. The ordeals are no tests now, for there are no longer judges and 
kings who are masters of occult forces and can. regulate this aura. If however there be 
any such judge or king, test by ordeal would again regain its probative value in his 
Court.

M a n t r a  2.

gspsr m

h  h w i  n  r  h

H R  Atha, now, but. nfe Yadi, if. H R  Tasya, his. htHvt! Akarta, the 
non-doer : has not done. Bhavati, is. ffcT: Tatah, by that, by the fact that

he is not gu ilty  of the crime, q * Eva, alone. sr?iq Satyam, true, the speaker 

of truth. HTTRPTq AtmStuam, self. «p>?f Kurute, makes. Sah, he. HtHf- 
fvRR-* Saty&bhisandhah, true-minded, ter^f Satvena, by truth. At.na-
na‘“, * uul, body. s r r Sh  Amardhftya,. hav ing  covered. «r sjs. Paraium, the axe. 

tfR?t Taptam, heated. Pratigrinhati, grasps, Sah, he. if Na, not.

HHfij Dahyate, burnt, h r  Atha, then. 3 ^  Muchyate, released,
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2. But if lie is not the doer of the crime, by that 
alone he makes his soul a speaker of truth. That true-mind
ed one covers his soul with truth and grasps the heated axe. 
He is not burnt, but is released.—-169.

Mantra 3.

rT rW ^ f ffrT PFSTfrTf^ f^fSTT-

f l ' f c f  H \  \\ mxsti “ f>* B

?f?r m w  55qra«*r:« ^ 1
Ui Sal,i, he. aw Yatha, as. ft* Tatra, there, in this trial by ordeal, at 

Na, not even, =5rafiT( Adahyeia, slightly burnt. Aitat, of this,
Atmyam, the ruler aitadatmyam—the Ruler of this world, f?? Idam, this.

Sarvam, all. tpsr Tat, ail-pervading. Satyam, the true, the Good,
g-; Salt, the destroyer : The home, ttngrr Attna, the Full. =sf?f̂  Atat, not that. 
«?:. Train, thou, Asi, art. f^vetaketo, gvetaketu. 51% Iti, thus.

T at, that. % Ha, verily. Asya, of him, from the teaching of his father.
This doctrine : the genetive has the force of accusative rrstfr Vijajnau, he 
knew. ff% Jti, thus. Vijajflau, he knew. Iti, thus.

3. As that innocent man is not burnt even slightly, 
by this ordeal, (so the believers in God). All this universe 
is controlled by Him. He pervades it all and is the Good. 
He is the destroyer of all and full of perfect qualities. Thou 
0  Svetaketu art not that (why then this conceit).” Then he 
verily knew this— yea he knew this.— 470.

MADHVA’S COMMENTARY.
According to Sankara the question supposed to be asked is “  When the method 

of reaching Pure Being is the same, for one who is dying and for one who is going to bo 
liberated, then how is it that the knowing person, reaching Pure Being, does not return, 
while the ignorant person returns again ? Explain to me the reason of this Sir” . Accor
ding to Max Matter the purport of the Khanda is this. “  The next question is ; Why floes he 
who knows on obtaining the Sat, not return, while he who does not know, though obtain
ing the Sat in death, returns? An illustration is ohbsen, which is intended to show how 
knowledge produces a material effect, The belief in the efficacy of ordeals must have exis
ted at the time, and appeal big to that belief, the teacher says that the man who knows 
himself guilty, is really burnt by tiio heated iron, white the man who knows himself inno
cent, is not. In the same manner the man who knows his Self to be the true Self, on 
approaching after death the true Self, is not repelled and sent back into a new existence, 
While he who does not know, is sent back into a new round of births and deaths. The


