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il 'luisu"false conception about his Self, loses likewise his true Self, and not knowing the

trne self, even though approaching it in death, he has to suffer till he acquires some day
the true knowledge." !
But this explanation of Sankara is wrong. The true purport is thus explained :—

The son asks “ what is the nature of the fault committed by those who
think themselves identical with the Lord (Abhedajfidnin).” To this the
father replies, “since the thief, who steals the property of another is pu-
nished by the king, how much more must not he be punished who steals
the very Kingship, (who says Iam the King). Similarly he who steals
Brahman is destroyed by Brahman. That Brahman who is the Governor
and King of all is said to be stolen by the person, who forgetting the true
nature of Braliman lays claim to Brahmanship. Such a stealer of Brahman
i8 punished by being thrown into blinding darkness where he lives for

ever.

But if a pevson says “ 1 am king," he is punished by the officers of the king. Who
ares the officers of Brahman who punish those who lay elaim to being one with Brahman.
To this the Commentator answers :—

The Devas called Faults led by their chief Ignorance, bind the man
who steals the divine kingship of Visnu. They thus stop the vain con-
ceit of such person. Binding him, when he dies, they bring him to Visnu.
There the Devas try him with the help of the Lord (and he gets his con-
dign punishment). But when a person who isnot a thief of Brahman dies
and is brought bound by the Devas called Faults, he cries out “ I am not
Visnu, 1 am not independent, I do not possess perfect qualities, My Lord
is Harieternally, He alone is independent and possesses in full the six quali-
ties.” When he thus vehemently asse1ts his difference from Him, as a person
accused of a crime asserts his innocence on oath, and is ready to undergo
the ordeal, he thus knowing is not punished. The Fire of the ordeal does
not burn him, for he enjoys the inner bliss of a free conscience. Then
the Lord frees such a man from those Faults, makes him His own, and he
becomes a Member of the Household of the Lord. e punishes those who
had falsely accused him. But he who entertaing the false notion that
he is one with Brahman is thrown, along with the faults, into the dark-
ness ealled Andha tamas, which is like a great prison-hounse jor He causes
him to be thrown into a deeper hell called the great-blinding-darkness
(Mahi-Andha-Tuwmas) where there is matilation of the limbs, or into still
greater hell if the man is fit for that and is a perverse believer in Abheda,

This hell is like the punishment of killing (eternal damuation).

The hells are thus of three sorts, one like mere imprisonment, second where there
ig eorporal punishment, and the third and the last where thereis capital punishment, Thig
last is the eternal hell of Madhva,
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Therefore learning from the teacher the glm ious perfection of Vig-
l;'_q, and one’s being separate from Him, let him worship the Lord thus,
&, by so doing, he undoubtedly gets Release (Mukti). Thus it is in the
Sima Samhita.

GENERAYT, COMMENTARY.

The words Svam Apito Bhavati have been explained  he reaches Visnu.” An ob-
Jector says, this is wrong ; the word Svam is a Rudhi word and its conventional meaning is
fone's own sell.' The phrase ought to be branslated * he merges into his own self.” The
rule of iuterpretabion is that the conventional meaning of 4 word prevails over the
Etymological meaning. The Commentator shows that the word Sva means Visnu in the

- conventional aceeplation of that term also.

Brahma is called Svayambliu, becanse Te is born of Visnu called
Svayam (thus here Svayam popularly means Visnu) You cannot say
that Syayam here means self and Svayam-Bhu means self-born; for then
Brahmd would be born of Brahmé. But Seriptures nowhere say
that Brahmd is self-born. - On the contrary it is said “ He who in the
beginning created Bralund ” (2. e., Brahmi was created by the Lord).

Bub Brahma is ealled Atmabhna also, which also means self-born, The Comwentator
says that this is not so.

The word Atman means the Lord Visnu; he who is born of the
Atman is called Atmabhu. In the following line the word Atmé clearly
means Visnu “ Dattam Durvisasam Somam Atmeda Brahma Sambha-
VAN

The componnd word Atmesa- Brahma-Sambhavin means “born of Vignu, Biva (Tsa)
and Brahma.” But Brahmad is called Aja also or birthless, This shows that he is not
produced by any one, but is self-horn. To this the Commentater says that Aja also means
born of Visnu,

The Seriptures say that the word (A) & means Brahman, he who
is born of A is called Aja—A-Born, That is Brahma, Thus the word
Aja also means born of Vignu 9 ¢¥ sgentisdy: o

The text guoted by yuu shows that g7 means Brahman, and uot Vishnu and so Aja
onght to be translated born of Bralman and not born of Vishnu. To this the .Gommr-.‘u-
tator says :—

The word Brahman is not applied primarily to any one but Visna.
And so Brahman is the same as Visnu.  Thus the word svam is a well-
kuown name of Visnu ; therefore Svamapitobhavati means * he reaches
Vignu.”

But Apita does nob mean * reaches.' it means  hbecomes identical with.! For if mere /

reaching was intended, then the word gt Itah ' would have been enongli; what is the
foree of the preposition Apiin Apitah which is made of two words Api plus 1ta, This is,
however, not a valid objection. For aceord ing to Advaita also, the Api js redudant. Do you
say that the word Apita as a whole denotes becoming identical, or do you say that its
separate parts denote identity. This is the question that yon must answer. To meet this
objection the Commentator says :—
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- says the same.

: The root Api plus 1 or Api plus Aya, as Apyaya means entering
into a thing unconsciously (inveluntarily). As we find in the following
text of Subda Nimaya :—

‘ Phe involuntary and uncc acious entrance is called Apitat_ﬁ 7. €
when a thing eniers into another, without knowing that other or without
retaining its own consciousness, as the rivers enter into the Sea, or as
the living creatures enter into Vispu at the time of great dissolution
(Pralayz).

. Itit were a fact, that the Jiva gets the condition of Brahman in sleep or in Pralaya,
then it can be conceded that the word Apita vightly meuns to become identical with. Buat

~ the Jiva never gets the condition of Brahman in those states.

& Moreover the Jiva never gets the condition of Brahman in deep
sleep or dissolution. For a Jiva when it arises from deep sleep, retains

* the recollection ‘ I slept soundly.” Similarly when it attains Mukti, it

gemembers its past, and says “I was in the misery of the world once
(Samsbra).”

This distinetive recollection of the Jiva shows that he never attains the nature
ot Brahman. Brahman has no memory ; all knowledge is ever present in his conseiousness.
There is never any forgetting in Brahman, so there can e no recolloction in Brahman,

. Brahman never says, like the Jiva ‘T slept very soundly,” I was once in the misery of the

world, now T am free,  In the Omniscient, there cunnot exist any sueh recollection. Says
an objector, ‘but how do you show, that a man released from Bamsira, remembers the

~ misery which he suffered in it ? Is there any anthority for it ?’

Pa this the Commentator answers as follows : —
Brahmi on attaining release cried out ‘* Aham Vidvam Bhuyanam
Avy Abhavam”; “Fhad become the Lovd of the entire world.” So also
the text ““ remembring the sorrows that they had suffered from birth up to
death, the Releasedl ones rejoice exceedingly at getting freedom from
pain.”  Moreover there is no recollection, on awaking from deep sleep,
that one was Brahman when in sleep. The following text of Seriptures,

© also shows, that in the state of deep sleep, there is not identity with

Brahwan :—* Embraced by the Intelligent Self, the soul in deep
“sleep, does not remembor anything which is outside or which is inside ™
(Bri. Up. 1V. 3. 7). Moreover Lord Bidarfiyana in his Veddnta Sttras
In 1. 3. 42, he says ; “ He who is in Brahman in deep
slgep is distinet from it, both in the state of sleep and in departing.”

“(Thus in deep sleep, the Stitra says there is distinction or Bheda hetween

‘the goul and Braliman).
The whole teaching of Uddélaka to his son Svetaketu also shows

" that Abheda is nowhere taught. If we analyse the nine llustrations, we

shall: find nowhere any example of Abheda. (1) The first illustration
says :—* O child, all living creatures Lave Sat for their root, they dwell in
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T the Sat they rest in the Sat.” (Whicli shows that Sat is different from the
' creratures) (2) The second illnstration also declares that all these creatures
when thoy become merged in the Good (Sat), in deep sleep, they know not
that fliey are merged in the Good Sat). This also shows that the Saf is
. different from the ereatures, which merge in Him and who do not know Him,
~ (3) The third illustration also says that all the creatures when they have
. come back from the Good know not that they have come back from the
Good. This also shows that the Good is different from creatures.  (4) The
fourth illustration also says “pervaded by the living Lord, the Jiva of the
tree stands firm drinking in its nourishmient and rejoicing.” This also
shaws that the Jiva of the tree that rejoices, is separate from the Living
Lovd who pervades it.  (5) The fifth illustration is about the seed. The
son says these seeds are almost infinitesimal ; the father says break one
of them. The son says ‘it is broken, sir.”  The father asks “ what do
you see there.” The son replies “ nothing, sir.””  Thereupon the father
says “my son that Subile Essence which you do not perceive there, of
that very lssence (Animan) this great Nyagrodha tree exists,” This also
shows that the Subtle Essence is different [rom the tree. (6) The sixth
illustration also is to the same effect. The father says to thc son;
“ Place this salt in water, and then wait on me in the morning.” The
son did as he was commanded. The father said to him: “ Bring me
the salt, which you placed in the water last night.” The son having
looked for it found it not, for, of course, it was melted. The father said ;
“Taste it from the surface of the water. How is it?" The son replied :
[t is salt.” ° Taste it from the middle. How is it?" The son replied
“it is salt.’ ‘Taste it from the bottom. THow is it? The son replied
‘It is salt.  The father said : ‘ Throw it away, and then wait on me,’
He did so, but salt exists for ever. Then the father said: = * Here also,
in this body forsooth, you do not perceive the Good (Sat) my sons but
there indeed itis. That God is the Essence and Ruler of all that exists,
the desired of all and known through the subtlest intellect. He the
(lood controls and pervades all, and is [ull of all perfection. And thon
O Svetaketu art not it.” This also shows that salt is different from
* water, and retains its difference when it is not visible. (7) The seventh .
illustration is that of a person being directed to go to Gandhfra, he \\_ras'.'
told to go in a particular direction, it is Gandhara. This also shows that
(Gandhara is different from the person who goes there. (8) The eighth illus-
tration also does not establish Abheda, for it says “ when the Tejas merges
in the Highest Ged, then he knows then not ;" which also shows the differ-
ence and not identity. (9) The last illustration of the thief also does not
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’I'. stablish identity ; for it shows that the heated hatchet is certainly
[-_ '-diﬁemnt from the hand that clutches it, for if the hatchet and the hand
i _were identical, it would not burn the hand of the thief.

 Thus repeatedly, by tliese nine illustrations, it is taught that by

. not knowing the true distinction between the Self and the Higher Self,

there results great calamity. The distinction (Bheda) is so subtle and
#o dificult of perception that ordinarily people are liable to overlook
it.  All these nine illustrations are meant to show, that one must not see
G ldentlty between objects, on a cursory view of them, Theve is no illus-
- teation given showing identity. Neither the illustration of the string
~ and the kite, not the illustration of the flowers of different trees and the
. juice, nor that of rivers and the sea, nor that of the Jiva of the tree and
~ the Liviag Lord, nor that of the seed and the Subtle Essence, nor that
. of the salt and the water, nor that of blind-fold man and Gandhéra, nor
. that of absolute knowledge and dependent knowledge, nor that of the
~ thief and the hatchet, establishes identity.

Moreover, if it he taken that these illustrations establish identity
(Abheda), then they would contradiet the highest purport of all Serip-
fures. For the Lord Sri Krisna has himself declared, that the highest
aim of all these Seriptures is to establish the Supremacy of Visnu over
all; and that all authorities go to prove that assertion. In the GIA it is
thus written (XV 16 to 20) :—" There are two energies (Purusas) in this

 world, the destructible and the indestructible; the destructible is all
« beings, the unchanging is called the indestructible. The highest energy
* ia verily Another, declared as the Supreme Self, He who pervading all
- 'éi':xataiueth the three. worlds, the indestructible Lord. Since I excel the
destructible, and am more excellent also than the indestructible, in the
. world and in the Veds Iam proclaimed the Supreme Spirit. He who
 undeluded knoweth me thus as the Supreme Spirit, he, all-knowing,
" worshippeth Me with his whole being, O Bhirata. Thus by Mo this
 most socret teaching hath been told, O sinless ome. This known, he
hath become illuminated, and hath finished his work, O Bhirata.”
Further on, it is again said (V, 20) ‘Having known Me, as the En-
Jjoyer of sacrifice and of austerity, the mighty Ruler of all the worlds, and
' she Liover of all beings, he goeth to Peace.’ Further on it is said (VL. 2)
T will declare to thee this ki wwledge and wisdom in its completeness,
| :-whuh having known, there is nothing more here needeth to be known.’
: 'Ii’urther on (VIL. 7) ‘There is naught whatsoever higher than I, O Dha-
; nanjaya. All this is threaded on Me, as rows of pearls on a string.” So
"iﬁ:rther (lX 12) ngly, Science, Kingly secret, supreme Purifier, this
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- infuitional, according fo righteousness, very easy to perform, imperishi-
¥ u‘ofe Men without faith in this knowledge, ‘O Parantapa, not reaching
M, return to the paths of this world of death, By Me all this world is
 pervaded in My womanifested aspect; all beings have root in Me, I am
il n{:t_:iooted in them. Nor have Beings root in me ; behold My sovereign
. Yoga! The snpport of beings yet not rooted in beings, My Self their efi-
| cient canse.” Further on (IX. 11) “The foolish disregard Me, when eclad
- in human semblance, ignorant of My supreme nature, the Great Lord of
: hemgs Empty of hope, empty of deeds, empty of wisdom, senseless,
partaking of the deceitful, bratal and demoniacal nature. Verily the

. Mahitmés O Pirtha, partaking of My divine nature, worship with un-
| wavering mind, having known Me, the imperishable source of beings."
Further on (X. 3.) ‘Ho who knoweth Me, unborn beginningless, the great
Tord of the world, he, among mortals without delusion, is liberatad from

all sins.” TFurther on (XIV. 1) ‘I will again proclaim that supreme
Wisdom, of all wisdom the best, which having known, all the sages have

~ gone hence to the supreme Perfection. Having taken refuge in this wis-

- dom, and being assimilated to My own Nature, they are not rehorn, even

* in the emanation of & universe ; nor are disquieted in the dissolution. My
- womb is the great Eternal ; in that I place the germ ; thence cometh the
e birth of all beings, O Bharata. In whatsoever wombs, mortals ave produe-
A ed, O Kaunteya, the great Fternal is their womh, I their generating

. father.” »

So far thess quotations from Gitd do not establish Abheda or
identity. On the contrary, they show that Mukti or release consists in
" knowing the Lord as separate from one's self. [urther, in another hook,
it s thus written :—"1, the God of all gods, am reached by them alone,
who know me as full of all auspicious qualities, and whose faith in me
1§ never shaken, but not by others am I to be found. The release is easy
of attainment, as if it was already in onc's grasp, to those who constantly
remeniber me and have their minds fixed steadily with love and knowledge
on all the perfection and fullness of my qualities. But those who thinlk
that my qualities are not full, verily go to darkness. They ave not dear
to me, nor do they love me, but he who knows that I am full of a'l perfec-
tion, he necessarily attains perfection and reaches me, because T am dear =
to him and he is dear to Me.  All authorities, proofs and evidences and
all arguiments and reasonings establish this, that I am the greatest, Any
reasoning or authority which is against this, is fallacious and but a semb-
~ lance of argument,”

|
]



>
CHHANDOGY A-T'PANISAD, ' L

ok Since the knowledge that the Lord is full of all qualities is the means of pleasing
the Lord, and therchy attaining release, therefore all anthority and reasonings must be o
mslmwd as to establish the Supremacy of the Lord. All seriptures bave fhis great aim
before them, namely, to produce the knowledge that the Lord is full of all perfection, and
the knowledge of the Lord is the key to Mukti. The following texts also show the
suine i— .
“The Devas worshipped Him as Bhiiti (or perfect bliss and fulness),
80 they became (blessed and) perfect. Therefore, even now a man who
sleeps, breathes in and breathes out, making the sonnd Bhur Bhnr (blessed
_ perfection, blessed perfection). But the Asuras worshipped the Lord as
 Imperfect (abhati) hence they were defeated.” (Ait. Ar. 1L 1. 8. 6-7.) An-
' other verse says ‘‘Supreme God is to be worshipped as Bhima (Full and
. Infinity), for the non-full (Abhtimé) cannot give the rewards of action to
~ his votaries; therefore, verily this Bhiima (infinity) is pre-eminent among
~ all qualities as the sacrifice called Kratu is pre-eminent among all reli-
~gious rites.” 8o also in the Rig Veda (1. 176. 4 “ Throw into deserving
. darkness, O Lord!every one who offers no sacrifice to Thee, whois &
miserable wretch and hard of heart; he who is not full of Thee; and does
not acknowledge Thy pre-eminence. Give to us the knowledge of Thy
supremacy, for the wise alone can get vid of the miseries of this world.”
Asunvatam, non-sacrificing one, who does nob worship the Lord. Samam, deserving
~ equal to his demerit. Jahi, slay, throw into darkness. Dindsam, hard of reaching, hard
* of heart, miserable. Yah, who. Na, not. Temayal, fall of Thee. Asmabhyam, to us, who
worship thee: Asyn, of that groatness of Thine. Vedauvam, knowledge. Daddhi, give,
Buris, the wise. Chit, cnly. Ohate, gets rid (of the samsirp).
~ Similavly in Rig Veda (VIIL 3. 4):—" He with his might enhanced
" by Risis thousand-fold, hath like an ocean spread himself. His majesty
- '__is-_pmised as true, at solemn rites, his power where holy singers rule.” So
' aleo Rig Veda (X. 90. 3.):—*“So Mighty is his greatness; yea, greater
‘than this is Puruga. All creatures are one-fourth of him, three-forths
‘eternal life in heaven.
2 80 alsoin the Svet. Up. 111, 8. “By knowing Him alone one
 ctosses over death, there is no other path to go upon.” Similarly the
faﬂowing verses declare that Glod is the Highest goal :—creation, susten-
ance and dissolution, necessity, knowledge and transmigration (ignorance)
bondage and rolease are the eight things described in Sdstras in order
_ to magnify the glory of the Lord and to declare his pre-eminence.

That i God creates, maiutaing and destroys the universe. He is the Great Law of

ol mity. He gives knowledge, he withholds knowledgo, he ig like bondage to the
. ginners and Mukti to the pious.

S . To magnify whose greatness, and spread whose knowledge among
.m@ki.nd,i is the sole object of all the Vedas, and the arguments, for by
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wing His glory and by nothing else, does the man got release.  That
Lord Hari is the supreme. Soalso in the Rig Veda (VIIL 3.8) “And
- living men to-day, even us of old, sing forth their praises to His Majesty.”
s Thus all these texts of the Vedas and Sryitis declare that the wlole
object and the highest purport of the scriptures consist in glorifying
" the Majesty and pre-eminence of Visnu. So also in the Brahminda
Puréna :— All texts and arguments, fonnd scattered everywhere i the
' soriptures, are for the object of declaring the greatness and pre-eminence
‘of Visnu, That is their chief aim.”
~ The Holy Bidardyana thus says in his Vedanta Sttras, showing thereby that Visnu.
Is the Chief object of all the Seriptures (111, 3. 59.) :—
' The attribute of perfectness being present with, 1. e., modifying every
other attribute is the most important, as Kratu (isof all the sacrifical
aets) ; thus Syuti declares: (hence the attribute of perfeciness is lo be con-
templated by all). Similarly (LV. L. 8} :—

Atman is to be eontemplated as Brahman (the perfect); for (this)1e
the best, (i. e., to contemplate Him as perfect is the best means of gaining
His perfect grace). i
! These words of Lord Badariyana establish that God is perfect and
that by meditating on Visnu as perfect one gets mukti.

There, is no proof here that the object of the seriptures is to estiblish
the non-difference (Abheda) between the Supreme self and the embodied
solf. This we learn from the fact that the word Atat Tvam Asi have
been repeated nine times over, showing that “Thou art not that,” and
thereby establishing the difference between the Jiva and fdvara. Move-
over the Vedanta sfitras also establich this Bheda, as the following five
aphorisms say (L. 8. 5.) : —Oun acconnt of the declaration of difference.

The view of absolute identity cannot be taken; for the text “He who sess the
Lord worshipped by the gods as different from himself and understands His glory,” dee-
lares the differcnee (between the soul worshipping and the Lord worshipped), So also
(L 1. 21).

And He is a different one, (also) from the indication of difference,
8o also (1. 2. 3) :—{On the other hand) the (All-pervading) is not the em-

~ bodied soul, as it is quite impossible (to predicate omni-presence of him),
So also (I, 2. 20) :—(Nor) is the embodied soul (The Internal Ruler); fm-
both speak of the sonl as distinet (from the Ruler within). So also
(11—3. 28) :—The soul is separate from (not one with, Brahman), from the
staterents in Scripture,

- These and other aphorisms also show that the Lord Badariyana every-

‘Sywhere has established the difference of the Jiva from the Lovd,
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s an ohjector says “how do you reconcile the theory of Bheda with the following
i i of the Rig Veda. “The Supreme person is all this," This Sruti does not mean that
the Lord is averything. 1t means this:—
’E il The phrase Purusa Eva Idam Sarvam Yadbhitam Yat Cha Bhavyam
I (Rig Veda X. 90. 3.) means “ by the Tord is pervaded everything, that
exists, whatsoever that exists, whether in the past or present or future.”
It does not mean that the Lord is all that exists, for then would avise the
absardity that He is a cow or a man, &. This is a false notion that every-
' thing is the Lord, whtether it be a tuft of grass or cake of dung. As the
| ?phrase * gurd Saktu“ “butter vice,” do not mean that the curd is the
same as the Saktn, or the butter is the same as nce but it means * the
4 cm-ii pervades Saktu,” and “butter pervades rice,” and we supply the
 word pervade, though itis not used iu the phrase, so' in the phrase
_ * Purusa Eva Idam Sarvam” we supply the word Vyiptam, in order to give
" ik & rational meaning ; and therefore we have explained this as meaning
¢ "-_“:-by TLord is pervaded all this,” and not that * the Lord is all this,” * For
. ‘the phrase Dadhi—Sakatavah or Ghirtandanam is not translated as the
Courd is sakin’ or ‘ the butter is rice,” but it means ‘curd mixed with
Saktn,' or rather ‘Saktu mixed with curd,’ and ‘the rice mixed with
butter.” On this analogy, the Rig Veda text should be analysed as, “ by
the Lord is prevaded all this, whether it exists in the present or in the
fature,”
' Therefore, all authorities establish the pre-eminence of the Tord
“ and the highest aim of all scriptures is to establish that pre-eminence ;
“eonsequently, if the scriptures were to establish the identity of the embo-
‘died soul with the Lord, they would contradict themselves, and would
muke the embodied soul equal to the Lord.
" But hew do you show that those who hold that the Jiva and Idvara ave one and identi-

m; di;rog-ate the pre-eminence of the Lord ?  Why shonld it be considered derogatory fo
" fhie Lord, il one says “T am one with the Lord." To this the Commenatator replies hy

. auoting an anthority :—
Those who think that they are Visnu the ever-wise and blissful,
"resﬂly think that He is neither wise nor blissful, but full of ignorance and
'~ pain.  For according to them, all knowledge of the embodied Jiva is based
npon ignorance and pain ; and as the Jiva and the Lord are identical, all
knowledge of the Lord is also due to ignorance and pain. Thus they
really have a very low conception of God. Those who thus derogate from
'- '_ﬂm glory of the Lord Visnu, have never any happiness. Those who
believe the God of Gods to be gomething different from what He really is,
2 @mmmd the highest sin possible, for he is a thief, who steals the
oy gud-heq.d of the Lord, by saying ‘Tam identical with God." The




i tm& is one unly But it is a mere tll’)gmdti(. assertion o[ thous, fox they
have misunderstood the true meaning of the scriptural pussages, like “Aham
_ Brahmdsmi” &e. Such persons are overpowered by lust and wrath, slave
. to their egotism and thief of Braluman, joyless and of immature mind, aud
'-'a.re aTways unforfunate. They do not know the right meaning of the
scriptuves, and hence they ave, as if, the robbers of seriptures. They
think that the Jiva and the Lord are without qualities (Nirguna), aud thus
they see wrongly and do not know the right qualities of the Lord. Such
‘souls have their bodies of darkness (Tamas) and they go into the darkness.
‘Because the Lord is different in his essential nature from the Jiva (one
_ _gii'ﬁ-nite, the other is infinite), different in kinds (One is Jiva the controlled,
the other is Tvara) different according to the teachings of the seriptures
- also (for they say two birds on the same tree &e.,) and because their objects
. are also different (one is ever consecious, the other is not) therefore how can
it be true that the Jiva is identical with the Lord; (for all these reasons
- show the incongruity of holding Jiva and the Lord to be identical, on the
\ strength of a single stray text like Alilam Brahma Asmi).
Moreover the Mahibhdrta also shows the same 1 —
~ Janamejaya said :-——* O regeuerate one, are there many Purusas or
Lg there only one? Who, in the universe, is the foremost of Purusgas.
What, again, is said to be the source of all things. You are worthy of
 telling me that.” Vaisampayana said “O thou support of the race of
- Kuru, the wise do not wish to assert that there is but one purus in the
universe. In the same manner, in which the many purusas are said to
hayve one origin in the Supreme Purusa, it may be said that this entire
universe has its origin in that one Purusa of a superior attributes”
(Mahabharata, Sinti Parva, Section 351.  Moksa Dharma and also Vana,

parva,)
Now the Commentator takes up the two well known phrases “Aham Bralimna Asmi”
_nml-“Ynsau HSo’ham Asmi” The Advaiting explain these senfences as meaning “1 am
Hrahwan ” and “1 am that which is He.” The Commentator shows that the word Aham
B4 “does not mean “I" hut it means the Bupreme, the indestruetible,
Ham is the pame of the Jiva, because it is liable to destruction
(Han, to kill, to destroy). He who is not liable to destruction, is called
Alam, the Non~Jiva hence it is the name of Visnu the indestructible.
The word Asmi algo does not mean *Lam’ but it is a compound of A not and Smi
meaning small . ¢, He who is not small, Big, Full.
Smi is the name given to the Jiva, because it is small and because

: it is perfectly measureable (Su+ Mita=smi well measured). The Lord is
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_ Asml becanse it is not small nor is He measurable. On account of
His fallness, He is called Asmi ; He is called Brahma, because He is all-
full. Thus the phrase “ Aham Brahma Asmi” means * the Non-des-
‘tructible Brahman is the Supreme Immeasurable,” thus the whole phrase is
‘an epithet of Visnu, when he is looked upon as dwelling within the Jiva,
and Brahina here weans *full °; being derived [rom the rooty Brili ‘ to
grow,”  to expand.’

The second phrase ( d&Y &reafes ) refers to Visnu, in His cosmolo-
gical aspect. That (Asau) Lord Visnu, residing in the sun and far away
from us is called Asau, meaning * dwelling in Asu or life, dwelling in the
“ . sun which is life.” Therefore this phrase means *“ [le who ig in Asu or
~ the sun, is called Aham or the indestructible,”” The aspect of the Lord

~ Vignu dwelling in the Jiva is called Aham, because it is always above
anything ywwhich can be discarded (Heya).” Thusitis in the Brahminda
Purana. '

Thas the ahove saying that the Lovd in the sun and the Lord in the Jiva are identical
is refuted. "This also proves that He is the Most Eminent Persen, in the universe; and
and thut 21l anthorities have as their highest aim to establish the unique supremicy of the
Lord. Moreover the phrases like Tattvam Asi &e., do not establish fhe identity of the Jiva
with the Lord. If they swere to do so, they would contradict the innnmera hle texts, whieh
establish the differcnee hetween the Lord and the Jiva. Uad it been the ease, that these
texts establishing difference were few in nuniber, we might give them a subordinate
position, and say that the chief object of the geriptures was fo maintain the identity of
the Lord and the Jiva. Buatas a mabber of fact, the so-ealled Abheda Vakyas are few in
number, while those on the other sidé are overwhelming in their frequency. Consequent-
ly, in order to give a cousistent explanation of the seriptures, it is necessary thaf we should
explain these apparent identity-texts, in sueh a way, asnot to conflict with the distinetion-
texts, The Commentator, thervefore, quotes a number of texts, to show, that distinction
or Bheda is the primary teaching of the Upanisads. Norean yon say that these distine-
ioh or Bheda Vilyas apply only to the phenomenal existence, and nob to the highest
tpibh 4. ¢, there is appareat Bheda between the Jiva and the Iivara, in the world only;
but thoy are identical in the state of release or Mulkti, The author, now gquotes texts to
show that in the state of Mukti also, the Jiva retains his separateness from the Lord.

Thus in Ch, VIIL 3, 4 it is said “ now he who gets the grace of the
Lord, having rvisen from out his final body, and having reached the
Highest Light, appears in his true form. Thigis the self.”

This shows that in the state of Moksha also, the Jiva retains its own t’-:lrmt separate
from the Lord,

: In Ch. VIIL 12, 3, “now he who gets the grace of the Lord, having
yizen from his final body, and having reached the Highest Light, atfains
liis true form.  He is the highest person. He moves about there eating
and playing, and rejoicing, be it with women, carriages, or relatives, never
conscious of persons standing even near to him.
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i also shows that the state of Mukti is n state of separate individual existence,
'M.Hl not of loss of conseionsness or identity with the Lord. *Rejoicing with the relatives '
means rejoicing with other Mukéa Jivas in Heaven, ® rejoicing with the non-relatives'
means rejoiaing with the Mnktas of the past Kalpa.,

Similarly is Ch. VII, 26, 2 © the Muktas do not see death, nor illness
nor pain, he who sees this sees everything and obtains everything every-
where. He can assume many forms, he is one, he becomes three, he

- becomes five, he hecomes seven, he becomes nine, &c.” Similarly in Taitta
I1, 2 :—* He who knows the supreme Brahman as dwelling in the cavity
of the heart, the highest space, lie enjoys all objects of desire along with

the Omniscient Brahman.”
This also shows that the Mukta retains his separateness from Brahman, because he’
enjoys all desires along with Brahman and not becoming Brahman.

So also in Taitt, [II, 10, 5, it is said “the Mukta Jiva leaving this
world reaches the Ananda Maya (the Supreme Lord consisting of bliss)
after having travelled through these regions, eating whatever he likes to eat;

and taking whatever form he wishes to take sits down singing this hymn.”
This also shows that the Mukta Jiva reaches the Lord, but does not become the Lord,

- So also in Br. Ar. 1, 4, 15 :—“ He who wmeditates on the Atma alone,
never gets his Karmas exhausted, and whatever he wants from the Lord
{ﬁgman) that He creates.” (This also shows the difference between the
Lord and the Mukhta Jiva). So also in the Rig Veda T, 164, 50, *“By
means of Sacrifice the Gods accomplish their sacrifice ; these were the
earliest ordinaunces. These Mighty Ones attained the height of Heaven,

there where the Sidhyas, Gods of old, are dwelling.”

*The height of heaven ” here means Moksa, for the word in the original is Nikaw,
which literally means Non-non-happiness, i. e., supreme happiness. The gods of old ealled
Sadhyas are the Mulkta Jivas of the past Kalpn. This also shows that the Mulktas are not
ahsorbed in Brahman, but retain their identity.

Similarly in Mundaka III, 1, 3:—* When the Jiva sees the golden
coloured Creator and Lord, as the person from whom Brahmi comes out,
then the wise, shaking off virtue and vice and becoming free from Avidya,
attains the highest similarity.”

And Katha IV, 15 :—As pure water poured into pure water hecomes
like that, O Goutama, so the Atma of the Muni, who knows, becomes like

that (with Brahman.)

The following texts also show that in Moksa the Jivas vetain their separate Iudlvl-
dualiby.

In Mukti, the Jivas though separate from each other are yet related
to each other in manifold ways, yea even at that very time, when they
are in the state of Mukti. They are free from all organs of senses made
of Prikyitic matter. They remaiu in their own-form called the Svarfipa

Deha (. ¢., the only organ which they possess. It is not made of ordinary
10



Prakriti, these Muktas have no such connection, because they have seen
the Truth (Tattva.)

Does Prakriti bind again a Mulkta Jiva in her meshes? To this the reply is in the
negative.

A Jiva once Mukta, does not again draw the attention of Prakriti
towards him, and as Purusas are many, Prakriti has her scope with
them, who are not {ree, and she leaves the Mukta Jivas alone, and even
at the time of creation of a new world system these Mukias do not fall
into the snare of Prakgiti. So also in Gith X1V, 2 the Tord says that
the Muktas do not come back into the Samsira, even at the time of a
new creation, nor are they disturbed at the time, when the dissolution
gets in ; and that they reach the Lord and attain similarity of nature
with Him. !

This also shows that in Moksa, the Muktas retain their separateness and have
the same nature ag the Lord, but do not beeome identical with the Lord.

8o also :—* Where Maya (Prakpiti) does not exist, what to say of
other lower things ?  Where dwell the servants of the Lord Hari honor-
ed by Devas and Asuras.””  All these texts of Sruti and Swriti deelare
that even the Muktas or Released souls remain separate, in the state of
Moksa, from ihe Supreme Lord Visnu.

Note :—The above textalso shows that Asuras also dwell in heaven. The Aguras
therefore do not mean demons, hut a separate race ol beings. The Commentator now
shows that Tat bvam asi of this section does not mean identity, for then, it would contradiet
the whole context. |
: - The paseage begins with the statement that “all these creatures,

O ehild, have the (food as their cause, the Good as their support, and
the Good as their stay.” Entering into the Good they do not know
thai they have entered the Good.” *Coming out of the Good they do
not know that they lave come ount of the Good.” This also shows,
that difference is here established between the ecreatures and the Good.
{Ch. VL 8, 6).

. Similarly “ these rivers, my child, rise from these seas and go
back to the sca, but the sea ever remains the sea, and does not become
the river.” This also shows that the rivers never become the sea, thongh
they enter into the sea. The phrase Sa eva samudrah thu\-nti means
that the sea remains even the sea, and does not become the river, mor
do the rivers become sea. This also shows that difference is the main
-f.opic of the scripture.

Note :—* Rising from the sea’ means rising from some natoral or artificial lake. The
word ‘Eva ' in the text VL 10, 1 shows that the sea alone remains the sen, and not that

the rivers become the gem.

‘
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~ The last illustration of the thief also shows the same.

' 1f a man were identical with Brahman, whether he knew it or
- not, he could not be said a thiel. No man is said to be a thief of a
thing which belongs to iim. Even an ignorant person cannot be called
4 thief of Brahman condition. But if a person is not essentially a Brah-
anan, and assumes falsely, the condition of Brahman, such a person can
appropriately be called the thief of Brahma condition, for he has taken up
that which does not belong to him. Moreover according to Adavaita,
‘every man is essentially Brahman, whether he knows it or not. So, if
a man, who is essentially, Brahman, says *‘ [ am not Brahman,” he cannot
~ bo said to have stolen Brahma-hood ; on the contrary, he is like that
{foolish person, who throws away his own birth-right or wealth. As no
one calls a spendthrift or a squanderer of his own riches to be a thief;
why should a man who says ‘1 am not Brahman’ be called a thief. He
only is the thief, who takes away the property of another. That man
is @ thief who assumes Clod-head, the property belonging to God, and
God alone. Therefore, when the seripture says “this man has taken
away something, this man has committed theft ” it means that the man
not essentially being Brahman, falsely arrogates to himself Brahiman-
hood. Thus this illustration of the thief, also establiches difference.
The properties of Brahman are freedom from sorrow, full and perfect
knowledge and joy, perfect independence, &e. A man who does not
really experience these states in his consciousness, but asserts that he
18 Braliman, is really a thief and takes up the qualities belonging to the
Brahman. He who assumes the qualities of another is called a pretender,

He who takes away the property of another is called a thief. Both these i

words, the pretender and the thief, are used in this illustration. So also
in the Tattva Viveka it is written ,“ he who takes up the attributes and
the properties of another is called a pretender and a thief, The person
who thinks he isidentical with Brahman is ever destroyed by Brahman,”
The Advaita says this ilustration of the thief is intended to show that a man suffers
according to his belief. If a man firmly believe thab he is nob guilty, he will nof be burnt,
by the heated axe. But if he has not this fiem faith in himself, he will be burnt. Whether
"& man is really a thief or not, he is burnt or not burnt, aceording to the firmness of his
conviction, This objection is not valid, The Commentator answers it thus :—
This illustration is not given in order to show the greatness of
faith. For the text says that the burning or not burning does not de-

pend upon one’s faith, but upon the fact, whether he has committed theft

or not, Forit says, *if he has committed the theft, then he makes
‘himself a liar ; and being addicted to untiuth, and covering himself by
a lie, he grasps the heated axe, he is burnt, and he is killed; if however

e e i e it

i
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off and delivered.” This shows that death or release, is the consequence
of the theft and non-theft; and not according to one's belief. Otherwise
the text would have been “if he is not firm in.his faith, he is killed;
if he is firm, he is released.” Nor can you say that this illustration
' teaches the importance of truth and the danger of falsehood. The thief
is punished, not for his falsehood, but for his commission of theft. The
innocent man is released not because has spoken the truth, but because
. he has not committed the theft. Had the illustration intended fo teach
| the beauty of Truth, and the danger of falsehood then it would have
i #aid “he is killed, because he has spoken the falsehood, he is saved be-
. cause he spoke the truth.” But the seriptures say that the killing or
saving depends upon the commission and non-commission of theft, and
1ot upon one’s faith. i

Therefore, this illustration shows that there is great danger of
| spiritual destruction, for the person who believes in -identity, while the
man who believes that he is not Brahwan gets release. A person who
(i s separate from another can get excellence and pre-eminence, but a
| person whois already identical with the highest is not capable of aet-
' ting any excellence, because he is u'.'crpnw.emd by ignorance and sorrow.
. ‘There is a clags of Philosophers who hold the theory of Bhedi-Bheda, They say
. Sadmitted that all seriptures prove the Supreme excellence of Vignu, still why should
there be any confiict, if we admit that every man is identical with Brahman. In the theory
of difference plus identity, all texts can be easily recociled.,” To them the Commentator
says:—
Excellence ean belong only to him who is different from others
(for where every one is equal, there is no exeellence of one over the
other). Therefore, where there is no difference, how can there be any excel-
lence., Moreover, if there is no difference between the Lord and the
" Jiva, then the Lord necessarily becomes inferior, hecause the IZuorance
and the sorrow, will then be attributed to him. Man is ignorant and
suffers from sorrow, he is identical with God, therefore God is also ig-

norant and saffers from Sorrow.

The objector says though Brahman is identical with J Iva, yeb there is no detraction
from his exeellenee. It is through illusion that sorrow and ignorance are attributed to
Brahman. Jiva has not sorrow and ignorance essentially nppertaining to it. The june-
tion with sorrow &c., through illusion, does not take away the inherent (Paramérthika)

- exeelience of the self. For il this were so, then Avatérs like Réma and Krispa, whom
all admit to be Vignu were temporarily in conjuetion with sorrow and ignoranee and
go conld not be God, To this we angwer, this is not so, Forif the Lord were identical
with Jiva, and the Jiva were essentially full of sorrow, then it would naturally follow
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that. also would be essentially full of sorrow. 1f, however, the Jiva is not essen-
tially fall of sorrow, bub it is only an illusory eonnection, still the Lord being identical
with Jiva, would be liable to this temporary obscuration, and would therefore not be
snpremely excellent, A person suffering from illusion, may get rid of it in some future
time ; but for the time being, hiz pain and sufferings are extremely real. As a person
who has really lost a son, and a person, whose son is alive, but who has heard the false
news of the death of his son ; both suffer equally from the sorrow of the logs, and for the
time heing there is no difference in their suffering. Therefore the Commentator saysi—

In this theory, there is no difference for the time being between
the person who has a real cause of sorrow, and the person whose sortow
is illusory. For the sorrow is equally keen, for the time being, in hoth
persons, Moreover, the very fact of illusion, shows that the man 1s not
independent. If illusion could attack the TLord Vispu also, then he
would not be independent, for no heing who is independent would like
to be under illusion. Nov it can be said, that the Lord by His own will
combines himself with illusion, for illugion does not arise from one’s own
will. The Avatiras Rimaand Krisna acted a stage part. “ Knowing
himself to he the Supreme Visnu the Lord Réaghava showed himself, as
if he was ignorant, and was suffering from sorrow, so that the Daityas
may become deluded.” Thus it is in the Padma Puréna.

Moreover the venerable Bidarfiyana has definitely setiled it in his.
Brahma Sttras that the Keleased souls are different from Brahman, in
the matter of Lordliness and glory. For he says (IV 4. 17) “ with the
‘exception of world-energy ; on account of leading subject-matter and of non-
proximity.”

The text says: “ He has become immortal and attained all his wishes " ( A. A, IL &, 4)
gtill the text should be understood to mean that the Released obtains all wishes, other

than those regarding the creation of the world, ete.” Why (this exception)? And hecaunse
Jiva (the soul) is the topie of the passageand is far away from (such power).

For the passage deals with the individual goul and such powers are very far from
his reach. This is said in the Vaviaha: *There arises no wish in the relcased for oh-
taining bliss more than what is allott ed to each of them or for certain other activities ;
all other wishes they realige ; for they never possess such high eapability with regard
te anything, Even though he may be a released soul, he does not obtain anything beyond
his fitness, nor would he desire such a thing.”

But ecannot this aphorism be explained as applying to a released soul in the second-
ary sense of the word release, i. ¢, not to the fully released, but to the partially eman-
cipated. To this the Commentator answers :—

The Vedasand the rest should all be construed, in accordance with
the rules of interpretation laid down in the Brahma Sltras; but not so the
Braha Sitras. They should not be construed different from what is
their plain and apparvent meaning. Thus it i3 in the Brahma Vaivarta
Puréna,
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The illustration of the thief shows that he who has the belief of
bei'nglideutical with the Lord goes to the darkness, but he who knows
that the Lord is supreme and separate from him gets release, like the
person whe is innoeent of thelt (Ibid). ;
It has been said the Vedas and the rest are to be constrned in accordance with the

maxims laid down in the Brahma Sitrag. How will you explain, aceording to those
Blitras, which establish that the Jiva is different from the Lord, the well-known texts
like Tat Tvam Asi, which shows conclusively that the Jiva is identical with the Lord.
To this objection, the Commentator gives an answer in the words of Lhe anthoritative hook,
called the Sima Samhits, where this famous passage g g qq: &c, Sa Ya Hsa anima,
Altaditmyam Idam Sarvam, Tat Satyam, Sat Atms Tat Tvam Asi, is thus explained :—

He 15 called Sa ( & ) hecause he is the essence ( 81 ), he is named Ya
(#) because he is all-knowledge ( #19) he is called Esah ( aw: ) because he
18 desired by all { ¥2:) he is called Apim4 ( /@41 ) because he is the im-
peller (Anaka) of all that exists (He is called Animé4 because he is the Anaka
or impeller or propeller of every Devatd which presides over Mana or
knowledge, 1. e., He is the inuer controller of every deity which presides
over functions of knowledge). He is called Tat ( 78 ) because he pervades
all, he is called Aitadato yam because he is the ruler ( #®1 ) of this all
the universe, (¥% ). He is called Satyam because Lis form is all goodness;
He is called Atm4 because He is full, he is called Sa & becanse He des-
troys (&% ) everything (or because he is a home of everything). Gau-
tama nine times repeats to his son the phrase Atat tvam asi ‘thou art not
that O son,” giving illustrations, showing that the Lord Kedava is sepa-
rate from everything. Salutation be therefore to the Lord, who is above
all matter and souls, who is the Purusottama, the Highest Spirit, the sup-
reme Giod, the perfect bliss, and fullness.” Thus it is in Sima Samhita.

Thus it is established that the Lord Purusottama the Highest
bplrlt is full of all qualities, is the Highest of all, is separate from all
souls, and matter, sentient and insentient objects.
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SEVENTH ADHYAYA.
First KH.—\IFD'A.

MaNTRA 1.
)

o 1 ity wwrr 2P Sioees SReEET aEEY
T To<H A ArvEts qaea 9 aearEer o g 0

g, Om, om. spfifd Adbibi, teach, wng: Bhagavah, Sir. #f& I, thus.
¥ Ha, once. gggare Upasasada, approached. gaggmmy Sanatkumaram, Sanat-
kumara. ar@: Naradah, the Deva-sage called Narada, who was lower in
hierarchy than Sanatkumaram. s® Tam, him, g Ha, then. zgmr Uvacha,
said, =3y Yat, what, e Vettha, thou knowest. Fa ‘Tena, with that, after
telling me that. #F Ma, me. ggdis Upasida, come to learn, ga: Tatah, from
that. 7 Te, to thee. Fw¥g Urdhivam, more after.  zzmfy Vaksyami, [ shall tell,
g I, thus. @ Sah, He, g Ha, then, 3ars Uvacha, said.

1. Nérada approached Sanatkumdira and said, “ teach
me Sir.” He said to Narada “ tell me first what thou knowest
already, then come to me and I shall tell thee what is

beyond that.,”—471.
Note :— Sanatkumira called also Skanda—bhe warrior, belongs to a higher hierarchy
than the Devarsi Nirada.
MARTRA 2.

q [T WESHW  T9dey arRTaTgay
TG 95d Jarar 37 Regy o 34 frld
RTINS IAT ST At St
FRATTATY AR T AARAEITASAH 0 R )

sgigaq, Rigvedam, the Rig Veda. wwg: Bhagaval, Sir.  ssif® Adhyemi, I -
have studied. m}ﬂ Yajurvedam, Yajurveda. arafsg Simavedam, Samaveda,
qunfmqﬁtharvanam. Atharvaveda. quh Chaturtham, the fourth. sfgerg-
g ltihasa-puranam, the [tihdsa-purapam. gzsg Pafichamam, the fifth.
Hemm, Vedanam, Fzg Vedam, of the Vedas the (fifth) book, fysaq Pitryam, the
science of the sacrifices to the ancestors: the Svaddha-science. ufim Radim,
the science of numbers, ¥gq Daivam, the science of Devatas. fafis Nidhim,
the science of finding hidden treasure, argy ar9aq Vakovakyam, the original
Veda, ggmas Ekayanam, the supplemental treatise to the Vedas, the essence
aof the Vedas. ¥afary Deva-vidyam, the science known only to the Devas,
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mﬁqr Brahma-wdyam, the Aranyaka, aarqar Bhata-vidyam, the science
about the ghosts and spirits. . gefFmm@ Ksatra-vidyam, the science of politics.

aeafEore Naksatra-vidyam, astronomy. §9-83-m9-fimre Sarpa-deva-jana-vidyam,
the science of serpents and of Gandharvas. Deva-jana literally means the

ministerial officers of Devas. gmg Etat, this, wwa: Bhagavah, Sir. wea@
Adbyemi, 1 know,

2. Niarada said “I-know, Sir, the Rigveda, . the
Yajurveda, the Samaveda, and the Atharvaveda, the fourth,
the Itihdsa-purina, which is a fifth book among the Vedas;
the science of ancestors, the science of numbers, the science
of Devatis, the science of treasure finding, the undivided
original Veda and its twenty-four branches, the superhuman
Deva sciences, the science of Brahman, the science of ghosts,
the science of politics, the science of stars, the science of
serpents and Deva-officials (Gandharvas); all this I know
O venerable Sir.”—472.

MANTRA 3.

Arse WAl FefRTim auerieggy 89 8
AT TR MR asE W mary &
AT WEGEFET T ardiats a« g5\ 8 e
FemiteT afaag U 2

|: Sab, that, sgm Aham, I. wmg: Bhagavah, Sir. sesfag Mantravid, a
knower of Mantras, the knower of the names of Lord only. wa Eva, only.
wfftr Asmi, [ am. 7 Na, not. wrsfyg Atmavit, the knower of the Lord. wmaa
Srutam, I have heard. fg Hi, becanse g Eva, even: just. & Me, by me,
Wz Bhagavad- dr:écbhyah from men like your honor, gafg Tarati, crosses.
sitam Sokam, grief. wmmerfig Atmavit, the knower of the Lord. @ Iti, thus.
&: Sah, that, =ga Aham, I wwra: Bhagaval, Sir, grerfa Sochami, 1 am suffering
grief. sa Tam, therefore. &1 M3, me. ¥arg Bhagavan, Lord. draes Sokasya,
of the grief. gqmm Param, the other side. amwag Tarayatu, may you cross.
o Iti, thus, && Tam, to him, g Ha, then. ggrg Uvacha, said. a1 Yat, what.
% Vai, indeed. fsy Kificha, whatever, gaq Etat, this. seamfiar: Adhyagisthah,
thou hast learnt. wrg Nama, the name of the Lord. gg Eva, only. gagy Etat,
that.

3. “But Yir, with all this I am like one who knows
the Mantras only (I know the names of the Lord only) but

—
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thie Lord. Ihave heard from personages like your honour,
that he who knows the Lord overcomes grief. [am in
grief. Therefore, O Sir, take me over this Ocean of grief.”
' Sanatkumara said to him “ whatever you have read 1s
verily only the name of the Lord.”—1735.

’ MaNTRA 4.

AR AT WA IAT: AT eaaugy e
W A dEE 3e: feur ofidEr e
ATFTRRTI FACT SETEIT ATt Sty asrs =y
AERTAACIT nen

am Nama, name, i. ¢, the Goddess Usa, the presiding deity of Name.
She is called Nima because she is not (Na) immeasureable (ama). ¥ Vai, verily.
g7ax: Rigvedal, the Rigveda =#wdz: Yajurvedah, the Yajurveda. araRE:
Samavedah, the Samaveda. wrafm: Atbarvapah, the Atbarvaveda g
Chaturtbah, the fourth. gfigra-gurm: Itihasa-puranah, the Itihasa Purana.
I5Hq: Paiichamah, the fifth. ¥=rym %=z: Vedanam Vedab, book among the
‘Vedas. fqz: Pitryah, the science of Sraddha. wfar: Rasih, the Arithmetic.
¥4: Daivah, the science of Devas. fpr: Nidhih, the science of treasure-
divining., arsrrsam Vakovakyam, the original Veda. garmm Ekayanam, the
supplemental Vedic treatises. Xa@ar Deva-vidya, the sciences known to Devas
only. m@fEmr Brahmavidya, the Upanisad. gatyar Bhatavidya, the science
of departed spirits. Fsfar Ksatravidya, the politics, awwiEar Naksatra-
vidya, the astronomy. ai¥gs-far Sarpa-deva-jana-vidya, the science of
snakes and Gandharvas. st Nama, name: Goddess Usa. ¥ Eva, even : alone.
gaq Etat, this. arg Nama, in uame, inlGoddess Usa. gqrees Upassva, meditate
upon. g Iti, thus.

4. Verily Name is the (presiding deity of the) Rig-
veda, the Yajurveda, the Simaveda, and the Atharva-
Veda the fourth, the Itihasa-purdna which is a fifth bhook
among the Vedas; the science of ancestors, the science of
numbers, the science of Devatis, the science of treasure
finding, the undivided original Veda and its twenty-four
branches, the superhuman Deva sciences, the science of
Brahman, the science of ghosts, the science of politics, the
science of stars, the science of serpents and Deva-officials
(Gandharvas). All these are verily Name only. Meditate
on Brahman in the Name.—474. :
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&: Sah, he. =: Yah, who. &m Nama, in name (Usa), =g Brahma, the
Lord Brahman: Vispu. gfd Iti, thus. sqreg Upaste, meditates. =rgg Yavat,
so far. s Namnah, of name (Usa). maw Gatam, scope, reach, going. %
Tatra, there. wea Asya, His, amy Yatha, as, mr=me Kamacharah, freedom
of movement, Lord and Master. wafg Bhavati, becomes. =z Yah, who, am@
Nama, in name: in Usa. agr Brabma, Brahman. 1§ Iti; thus. aqrey Upaste,
meditates. @féq Asti, is. sy Bhagavab, Sir, g Namoab, than name
(Usa). w=: Bhayah, again, greater. 3R Ui, thus. sys: Namnab, than name.
- 3@ Vava, verily. w=: Bhoyal, greater. =iféq Asti, is. gf, aq Lti, Tat, thus, that.
H Me, to me.  wyarg, Bhagavau, Sir.  @&4ig Bravitu, tell g [ti, thus.

5. He who meditates on Brahman in Name, gets
freedom of movement throughout all that region over which
Name has her scope ; he who meditates on Brahman in Name
(Usa).

“Is there something better than Name ?””  “ Yes, there
18 something better than Name.” “Sir, tell it me.”"—475

MADHVA'S COMMENTARY.

In the sixth Adhyiya, it has beon determined that the Lord Vignu is the highest of
all aud separate from the Jivas. Now in the present Adhyaya it will be taught, that to
eompeietly understand the superiority of Visnn, it is necessary to know the gradation
of Devas, and to understand that the FLord is the final term of this series ; for by such
knowledge alone and by understanding the various grades of the divine hierarchies, one
understands the infinitely great superiority of the Lord Vignu., Therefore, this Adhyiya
teaches chiefly this gradation.

When Nirada goes to Sanatkumara and asks him to teach him, the latter says “ Yad
Vettha Tena Mopasida.” This is a doubbfal phrase, and if “ Mo " be taken as equal to
M4 meaning “ not; " then the phrase would mean © what thou knowest, do nob come to me
with that, but leave all thy learning behind, and then approach me.” Even if this * Mo"
be taken as a form of M4 meaning * to me *, yet the phrase may he translated * leaving
behind thy knowledge come tome ", This is also impossible, for no one can, at his will,
forget all that he knows. Therefore, the Commentator explains this :—

The pbrase Yad Vedtha, &c., means  first tell me, what thon al-

ready knowest, and then come to me to learn something further.,”

There upon Nirada envmerates all the sciences that he knows, Most of the names
of theso seiences are clear, but some are not. The Commentator explains those of thew,
which are of doubtful import, .
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. iryam means “ the knowledge of the Pityis, namely the science o
Staddha in which is tanght the characteristics of the Pityis 7. Rasi
means ‘ the science of numbers (including arithmetic and algebra).
Daivam means © the science teaching about the nature and funection of the
Devas their gradation and their thirty-two marks, &e., it does nof mean
the science of portents).” Nidhi means the science of divining hidden
treasures buried in the earth. Vikovikyam is the original Veda, the root
Veda. Fkéyanam means the supplemental science of the original Veda
(the twenty-four branches into which the Vedas were subsequently divided.
These two words do not mean logic and ethies). Deva-Vidyi means that
seienca which is known only to the Devas, and never to human beings,
Brahma-Vidya means the Upanisads taught in the forests. Bhita-Vidyi
means the science teaching about the marks and qualities of spivits, other
than the Devas (the science of Samudra (palmistry ?) is a part of this
spiritist science). Ksatra-Vidyi means the science of polities, (and does
‘not mean the science of archery). Naksatra-Vidyi means the seience of
‘slars 4. e. astronomy. Sarpa-Vidya means the science describing the na-
ture of serpents (it is called also the (Giaruda science). Deva-jana-vidyi
the science cultivated by the Deva-officials, the servants of the Devas ave
ealled Deva-janas, the science peculiar to them is so called. Narada knew
all these sciences Thus it is in the Simasamhita.

Here says an objector, “ Navada knew all the seiences, how can then you say that he
did not know the seience of the Self, and why does he say that Iam like one who knows
Mantras only and does not know the Self 2 And why does he say that he is overwhelmed
- with grief and prays Sanabkumira to take him over the ocean of grief. ' This objection
i8 answered thns by the Commentator :—

A man is said to he not learned if hie does not know the eo-relation
of seiences and their relative importance ; even, il a man knew all the
seiences he would still be called not wise, Therefore Devarsi NArada,
with the object of understanding eagerly the co-relation of sciences, goes
to Sanatkuméra and puts the question that he did ; because Sanatkumaira
was a higher knower of Brahman than Nirada. Thus it is in the same.

This shows that among the knowers of Brahaman also, theve are varions grades,
Sanatikumira, being Sicanda, is superior to Nirada ; and consequently there is no ineong-
rniby in Ndrada's asking him for further illumination. The word Nima is used in this
Khanda, and it says Namopasva. What is this Nima. Does it merel ¥y mean name, and does:
Sanatkumira teach Narada to worship names? No. It means that all names are nnder the
jurisdiction of o particular deity, as the Commentator explains it :—

The Goddess Us4 is the presiding deity of names and all names are
primarily the names of Visnu who is ealled Sarvanima ; the Sruti there-
fore, teaches that Braliman shonld be meditated in Usf, the Goddess of
names,
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J}lr{'. why is Usi called Nimn ? She i so called for two reasens ;3 1 becanse”She 1s
the presiding deity of names, and secondly beeanse the word Nima means No-=Not, and
Ama-—inmeasured, therefore, Nama 437q means not-unmeasured, Not-unknown, i.e, known.
Sinee She is not immeasurable and unknown, because She is tho-
roughly measured or known at the time of dawn, even by persons who do
not know the length of night, therefore, She is called Nama,
y " Usa is the wife of Advi. She is not the Goddess of all learning ; had she heen so,
geo wonld be like Bhirati and consequently immeasurable, nol folly known ; bat She can
always be fully known, and therefore, called Nama. Infact Nima or science expressed
through words must always be a definite and fally known fhing. So far as we know a
thing, we name that thing, and it means that it is fully known to that extent. Thus
naminga bhing is a mark of knowing that thing which is at the same kime a mark also of
limiting that thing. Usa therefore, is a Goddess of definite knowledge. Dawn is also a
symbolic representation of this knowledge. A nman asked about the time of night, may not
know it so long as it is night, say midnight or any other portion of pight, but if it is Duwn
(Usd) he wonld at once say ‘it is Dawn./ Thus any man and every man knows the time
of night when it is Dawn, Thus Usd or Dawn is definite, commensurate or measured time.

Seconp Kuanpa.
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ars Vak, speech, the goddess Svaha, presiding deity of speech. gy Vava,
Verily. #Ara: Namoah, than name. guefr Bhoyasi, greater. arx Viak, speech,
% Vai, verily, =mem Rigvedam Vijiapayati, makes us understand the Rig
Veda, @wdzm Yajurvedam, mydqza Samavedam, srggwa Atharvapam, wgda
‘Chaturtham, srygrg-guura [tibasa-puranam, qgae Pafichamam, Jaram gen Veda-
nam Vedan:, fysga Pitryam, ufirg Radio, %am Daivam, Afgs Nidhim, sraframas
Vakovakyam, gmmag Ekayanam, Tafmarg Devavidyam, ssfrome Brahmavidyam,

¢
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@Y Bhotavidyam, gt Ksatravidyam, ssysiaam Naksatravidyam,
a9 77 Wt fygra Sarpa-deva-jana-vidyam, f@gq Divam, the Heaven, < Chia, and.
Tﬂ"( Prithivim. earth, = Cha, and, g Vayumn, Air, = Cha, and, ssmae
Akasam, Ether. = Cha,and. =3: Apah water = Cha, and. &=t Tejah, Fire.
= Cha, and. %y Devan, gods. = Cha ,and, agearg Manusyan, men. | Cha, and,
quz Padao, cattle, = Cha, and.  7aify Vayarhsi, birds. & Cha, and. gaaveqdia
Tripa-vanaspatin, herbs and trees. sarTEnfA Qvapadani, beasts. wfirETag-
fadtamn, ﬁkita—-palaﬁ ga-pipilakam, insects and ants up to worms.‘nﬁq Dharmam,
right. =® Cha, and. g Adharmam, wrong. = Cha, and. g®&g Satyam,
true. = Cha, and. srga® Anritam, false. =7r Cha, and. grg Sadhu, good. . =
Cha, and. wmarg Asadhu, bad, = Cha, and. gzagm Hridayajiam, He who
knows the lord called Hridaya. <% Cha,and. =®aag® Ahridayajiiam, He who
does not know the mystery of the Lord, = Cha, and, ag Yat, that. % Vai,
verily. ar® Vak, speech. a Na, not spigsag Abbhavigyat, were.

% Na, not. w&: Dharmah, right. & Na, not snpt:  Adharmah, wrong,
sqmray Vyajdapayisyat, would be known. « Na, vot. #a&g Satyam, true.
% Na, not. srgg Anritam, false. & Na, not. &g Sadhu, good. s Na, not.
ggrg Asadhu, bad. s Na, not g3 Hridayajfiah, who knows the truth about
God, =« Na, not. HgEAR: Abridayajfiah, who does not know the truth about
God. arg Vak, speech. g Eva, verily. waq Etat, this. gde Sarvam all.
frsnyar@ Vijiapayati, makes known, grera Vacham io speech, gqreey Updssva,
meditate (on Brahmar). gfa Iti, thus.

Speech is better than name. Speech makes us under-
stand the Rigveda, Yajurveda, Samaveda, and as the fourth
the Atharvana, the Itihasa-purfipa, as the fifth book among
the Vedas, the Pitrya, the Rasi, the Daiva, the Nidhi, the
Vikovékya, the Ekyana, the Deva-vidyf, the Brahma-vidya,
the Ksatra-vidyd, the Naksatra-vidyé, the Sarpa and
Deva-jana-vidya ; heaven, earth, air, ether, water, fire, gods,
men, cattle, birds, herbs, trees, all beasts, insects, and ants;
down to worms, what is right and what is wrong; what
is frue and what is false ; what is good and what is bad ;
she teaches about him who knows the God, and also about
him who does not know the God. For if there were no
speech, neither right nor wrong would be known, neither the
true nor the false, neither the good nor the bad, neither those
who know God, nor those who do not know God. Speech
makes us understand all this. Meditate on Brahman in
speech.—-476.
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&: Sah, he. #: Yah, who, =i9g Vacham, in speech. &g Bralima, the Lord
Brahman. gff Iti thus. gq@ Upaste, meditates. yga Yavat, so far as.  gp9:
Vachah, of speech. waw Gatam, scope, reach, going. g% Tatra, there. ey
Asya, his. gmmmpeT: Yathakamacharah, as Lordship, freedom of movement,
WAt Bhavati, hecomes. #: Yah, who. grem Viacham, in Speech. mg Brahma,
Brabman, zfg Iti, thus, 396§ Upaste, meditates, sifeq Asti, is. wma: Bhaga-
vah, Sir. gra: VAachab, than Speech, w#: Bhayal greater. gf® Iti, thus. are:
Vachah, than Speech, apg Vava, verily, wa: Bhoyah greater. siféqr Asti, is,
g 1ti, thus. &1 Tat, that. % Me, to me g Bhagavan, Sir.  adftg Bravi,
tell. ‘gfg Iti, thus.

2. He who meditates on Brahman in Speech (Svahi)
gets freedom of movement throughout all that region over
which Speech has her scope, he who meditates on Brahman
in Speech. “lIs there something better than Speech ?’
“Yes, there is something better than Speech.” “Sir, tell it

e.”—477

MADHVA'S COMMENTARY,
In this Khanda it is sald that Vaik (Speech) iz greater than Nnme: The Commentator
explains this.

Sviha (Wife of Agni) is greater then UsA in all respects, whether of
power (Dbarma) or of wisdom or of joy. She is greater than Usa,
whether she is in the state of bondage or of Mukti, She is the Goddess
presiding over Speech, and she is called Vik or Vich becausge she wor-
ships (Afichana) Vasu (agni).

Vasu plus Afichana gives the word Vich by omitting Su of Vasu and Ana of Af-
chana : ﬂ*ﬂ = g+gq—qrg It would thus mean the worshipper of Agni, Svihé the
wife ef Agni, of course, worships her lo d.

THIrRD KHANDA.

MANTRA 1
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g1: Manab, mind. Parjanya, the God of mind.  arg Vava, verily. ams: Va-
chal, than Specch. g Bhayah, greater.  zmr Yatha, as, ¥ Vai, verily, ¥ Dve,
two, gr Va, or. (AR Ama[ake, Amalaka fruits. % Dve, two. ar Va, or. &
Kole, kola fruits, the betel nuts. § Dvau, two. ar Va, or. m=t Aksau, Aksa
fruits; the dice-fruit, afg: Mustib, fist. mwwad Aoubbavati, holds, includes
within the fist, oyg Evam, thus. Fr=m Vacham, speech. =5 Cha, and. am%
Nama, name. = Cha, and. #&¥: Manah, mind. @& Anuthavati, holds. &
Sah, be, #ar Yada, when, sagr Manasa, with mind. #aeafy Manasyati, thinks.
gear. Mantran, the hymnos.  spfida Adbiyiya, [ may study, g@ lu, thus. =5
Atha, then. st Adhite, studies. Faffor Karmani, works, gffa Kurviya, may
I do. #/@ I, thus, spg Atha, then. Zws Kurute, he does. g Putran, sons,
= Cha, and. - qatq asan, cattle, 7 Cha, and. 559 Ichchheya, may I wish. g
Iti, thus. =g Atba, then, ge3§ Iclichhate, wishes, desires, gqg lmam, this, =
Cha, and, #tsa Lokam, world, sgg Amum, that. & Cha aud. g=%a Ichchheya
May 1 wish, ®fg [t thus, syq Atha, then, g=g# Ichchhate, wishes, desires.
q7: Manah, mind. f& Hi, verily. s Atma, Lord, g=: Manal, in mind. @ Hij,
verily. &Rt Lokah, world, the support of all, s Manab, in mind, f& Hi,
verily, zm Brahma, Brahman, sa: Manah, in mind, 3gmeg Upassva, meditate.

& Iti, thus,

1. Mind is higher than Speech. For when two
myrobalans or two plums or two Haritaki-fruits, are held in
the closed-fist, they are therein enclosed, so are Name and
Speech included in the Mind. When one wishes in his
mind to study the Mantras, he does study them : when he
wishes to perform works, he does them ; when he wishes for
children or cattle, he has them; when he wishes for this
region or that, he has it. In Mind is the Master (Atman),
in Mind is the supporter of all, in Mind is Brahman. Medi-
tate on Brahman in Mind.-—478.

MANTRA 2.
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& Sah, he. & Yah, who, As: Mnnat_i, in mind, @@ Brabma, Brahman.
giw 1ti, thus. ggred Upaste, meditates. amag Yavat, so far. #3q: Manasab,
of mind. wam Gatam, reach. &% Tatra, there, mem Asya, his, AYTHTATT
Yathakamacharah, as-desire-walking; freedom of movement. swafg Bhavati,
thereis. = Yah, who. §: Manah, in mind. @@ Brabma, Brabman. gy Iti
thus, garey Upaste, meditates, =feq Asti, is, wg: Bhagavab, Sir. #saa: Mana- |
sah, than Mind. wa: Bhoyah, greater, better. g Iti, thus. #Fg: Manasah,
than Mind. sy Vava, verily, am: Bhayah, greater. sfég Asti, is. @& Ui, thus,
. g Tat, that, ¥ Me, me. wmrq Bhagavay, Sir. meg Braviw, tell. zm& Iti
i thus.

gt =

2. He who meditates on Brahman in Mind (Parjanya)

~ gets freedom of movement throughout all that region over

 which Mind has his scope. He who meditates on Brahman
in Mind. “Is there something better than Mind?”  “ Yes,
there is something better than Mind.” *“Sir, tell it
me."—479.

MADHVA'S COMMENTRY.

In this Khanda Manas is =aid to be better then Vik (Speech). Manas however, does
not mean mind, put Indra ealled here Parjanya. Op it may mean Aditya, for among the

twelve Adityas, Parjanya is one. The Commentator shows this :—
Similarly greater than Sviha, both in the state of bondage and

release, is Parjanya. In all respects, he is greater than Svaha. He is
said to be the presiding deity of Manas, and Manas is so called because he

is the builder or maker (Nirmina) (of herbs, &e., through rain).

Parjanya or the God of rain is called Manas, for two reasons ; first because he is the
presiding deity of Manas or mind ; secondly, beeause he is Manas or maker (Nirmina) of
herbs and trees, by raining. For to rain it is owing that the offshoots, &e., come out. In
the gecond sonse the word Manas is derived from the root / M to create, to buaild.

Fourte KnrANDA.

MANTRA 1.
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£ gﬁé Sankalpah. Mitra, the presiding deity of will. am Vava, verily,
"ag: Manasah, than mind. wgara Bbfiyan, greater, =ar Yada, when. ¥ Vai,
yerily. mgeysa Sankalpayate, oue wills: determines ‘I must to do this"”
g Atha, then. maeafg Manasyati, he thinks : be sends forth the minc. =g Atha,
then : after the mind is made active. grem Vacham, speech. #afg lrayati, be
uses, he sends forth, gta Tam, her, 3 U, verily. an@r Namni, in a name. &R
lrayati, lie sends forth. sfEm Nammni, in a pame. ##y: Mantrab, all sacred
hymns. gwg Bkam, one, waRa Bhavanti, become: are included in. #eag Man-
tresu, in the sacred hiymns. @Hwhor Karmanpi, works, arve included. Mantras
reveal the various kinds of rituals,

1. Will (Mitra) is better than Mind. For when a man
wills, then he thinks in his mind, then he utters speech,
and sends it forth in ‘aname. In a name all Mantras are
included, and in Mantras abide all ritual works.—430.

ManTrA 2.
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ar Tani, these, g Ha, indeed, ¥ Vai, verily. garfa Etaoi, these. age-
Frasara Sankalpaikayanani, have will as their support or eentre (Ekayana) in
the statc of nop-release. agmﬂa:n’# Sankalpatmakani, have will as their sell
of essence; or will as their lord. |gey Sankalpe, in will. g Pratisthi-
tani, they abide, in the state of release. gagmyard Samaklipatam, willed, were
produced by will. =mrgigidt Dy avaprithivi, heaven and earth. aaseqaa Sama-
kalpetam, willed, were produced by will, apg: Vayubh, air. =5 Cha, and, siyeprem
ﬁkadam, cther. = Cha, and. ggmegsam Samakalpantam, willed were produced
by will. =Ty ?\pa!;, walers, = Cha, and. Fw: Vejah, fire. = Cha, and. Fam
Tesam, of their (beginning with Heaven and ending with five,) qeaR Satikliptyai,
by wiliing, by remaining steady, a%g Varsam, the Rain, Mitra. TEFTY Sankal-
pate, Mitra determines, wills, aSeq Varsasya, of the rain.  ssseaw Sankliptya

12
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b} determination, wEm Annam, food. Fmewd Sankalpate, is determined. T
Aunnasya, of food. §3me Sankliptyai, by determination. sy Pragab, the life
breaths, ggeqs Sankalpante, are determined, sgrga Pranam, of life breath.
ey Sankiiptyai,by determination  ®ey: Mantrab, the mantr a:ﬂ:gqﬁ Saii-
kalpante, are determined. wwrmra Manuapam, of mantras. & Sanklip
tyai, being determined. FAMa Kaimani, ritual works, Fl!;'l‘-{ﬁl’ Sankalpante are
determined. mmamm Karmanam, of ritual works. gaaed Sankliptyai, being deter -
mined, &g Lokah worlds: the regions of reward and punishment aEFTH
Sankalpate, are determined. #Fea Lokasyai of worlds, = Sankliptyai
being determined. % Sarvam, all, Fmweqa Sankalpate, determined, & Sal
that. g&: Esah. this. ageq: Sankalpal, will. mgega Sankalpam, in will. Iqrees
Upassva, meditate on Brahman. g I, thus.

2. All these therefore, have their one refuge in Will,
have the Will as their lords and abide in Will. Heaven
. and earth were produced by Will ; Air and ether were pro-
. duced by Will; Water and Fire were produced by Will.
These being determined, the Will determines the rain, the
rain being determined, he determines food, the food heing
determined, the life breaths are determined, the life breaths
being determined, the sacred hymns are determined, the
sacred hymns being determined, the sacred works are deter-
mined, the sacred works heing determined, the regions of
reward and punishment are determined, the regions being
determined, everything is determined. This is Will. Me-
ditate on Brahman in Will.—48]1.
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g Sal, he. @ Yakh, who. mgeqg Sankalpam, in the will, @g Brahma,
‘Brahman. = Iti, thus. 3greq Upaste, meditates, adores. i@Rra Kliptan, obtaius.
¥ Vai, verily. &: Sal, he, @ Lokan, regions. garq Dhwuvan, fix, pernia-
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aﬂﬁl’f/tema! firm, safe.  gg: Dhruvab, being fixed and pmmaneut being

firm : safe, gfifgara Pratisthitan safe, fixed, unchanging, remaining always
b the same condition, sgfafga: Pratisthitah, being permanent: unchanging.
HAgATArg, Avyathamanan, painless, undistressed. spsgwarr: Avyathamanab,
being painless, undistressed. wfafasary Abbisidhyati, he atiains perfection,
gets what he wills. aag Yavat, so far. ggeqen Sankalpasya, of will. waq
Gatam, scopc. g% latra, there. mgrawRmare Yathakamacharab, freedom of
movement. 95fF Bhavati, becomes. =z Yah, who. ageya Sankalpam, in will,
#m Brabwa, Brahman,  g@ [0, thus, 3qeg Upaste, meditates. wfeg Asti, is.
Wy Bhiagavah, Sir. mgeqrg Sankalpat, than will. wgg Bhayah, greater,  gff
i, thus,  sg=qE Sankalpat, than will.  grg Vava, verily. & Bhayah, greater,
oEx Asti, is. gy [t thns ga lay, that. & Me, to me.  swrgrsg Bliagavan, Sir.
@dtg Bravitu, please tell. gF Iti, thus. 3

3. He who meditates on Brahman in Will, attains

Worlds eternal, being eternal ; he gets worlds unchangeable,
being himself unchangeable, he gets worlds free from pain,
being free from pain, he accomplishes all that he wills.
So far as the scope of Will extends, throughout that,
he has the freedom of movement—he who meditates on
Brahman in Will. “Sir, is there something better than
Will.” “Yes, there is something better than Will.” “Sir,
“tell it me.”—482.
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firse Chittam, memory, constantly fiuctuating memory, mind. Agni the
presiding deity of mind or memory. Frg Vava, verily. ggeqra Sankalpat, than
Will, =i Bhayah, greater. @gr Yada, when, ¥ Vai, verily. %eaw Chetayate,
one remembers, g Atha, then. agwyay Sankalpayate, he wills - g Atha,
then. wmweafg Manasyati, bie thinks. spr Atha, then, agreg Vacham, speech.
$eafer [rayati, he sends forth. & I'am, her. afsr Namni, in a name.  $efy
Irayat, lie sends forth. arigw Namui, in a name, #=wr: Mantrah, the sacred
hymns. @y Ekam, iucluded : oneness.  wafsg Bhavauti, become : attain, seg
Mauntresn, in the sacred hymus, Fatfg Karmani, ritual works, sacrifices,
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L. Flickering memory (Agni) is verily greater than
Will. For when a man recollects, then he thinks in his
mind, then he sends forth speech, and sends it forth i a
name, In name all Mantras are included, and in Mantras
abide all ritual works.—483.

MANTRX 2.

ari g o warw frdwmegere Rt fm
sfertgeanfe Fearraty ag et v arrreaa-
T T am o Pt ety T
Bfmam wafs senr Ot gyees Prag @
ST e Rre sfst Rragaresta n oz on

qif® Tani, these. g Ha, indeed. ¥ Vai, verily. genf Etani, those.  fRray-
srgara Chitta-ekayanani, have memory as their support or centre.  Fysream
Chittatmani, have memory as their self or essence. ¥ Chitte, in memory.
aratemts Pracisthitani, they abide. geqrg Fasmat, therefore, because memnory
is higher. amfy Yadyapi, if even. wgfag Bahuvid, knowing much, having much
learning. =i¥ys: Achittah, absent minded. waf{ Bhavati, becomes. 7 Na, not,
Fag Ayam, he. sfég Asti, is, zfiy Iti, thus. @am Enam, him. ‘wy Eva, even.
e Ahuh, people say. 3z Yad, what, whether. smm Ayam, be. &z Veda,
knows generally, =g Yad, what, whether, v Va, or, fagra Vidvan, knowing :
knows specially, 7 Na. not. geyg [ttham, thus, wfgw: Achittah, absent:
minded, inconsiderate. earw Syat, may be. @@ 11i, thus.  syor Atha, therefore,
gig Yadi, if. segfag Alpavii have alittle learning. wafg Bhavati, becomes,
aeq Tasmai, o him. @3 Eva, indeed, g Uta, here, WYY Ejuérizg:mle, desire
to listen, mivister to his wants, @rwg Chittam, memory. & Hi, indeed. oy
Eva, even, ugra Esam, of these. gargag Ekavanam, one centre. fasa Chittam,
memory Hreqr Atma, the self, the essence, the lord. Frwa Chittam, memory,
gfemr Pratisthd, support.  Fysm Chittam. in memory, agresy Upassva, nieditate,
gy Iti, thus

2. All these (beginning with mind and ending in
sacrifice) have Chitta as their centre, have Chitta as their
lord and are supported in Chitta. Therefore, even if one
had much learning, but had no Chitta, people say “he is
nothing, for had he known or had he been truly learned he
would not have been thus devoid of Chitta.” Therefore,
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even if one has less learning, but has Chitta, people for that
very veason, (vespectfully listen to him and) serve him
(diligently). Chitta verily is the centre, Chitta is the self,
Chitta is the support of all these. Meditate on Brahman in
- Chitta.—484.
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& Sah, he, #: Yah, who. fasa Chittam, memory, &g Brahma, Brahman.
g Iti, thus, gqrE Upaste, meditates, adores famra. Chittan, wmade of Chitta
matter. ¥ Vai, verily. & Sab, he. aftam Lokan. worlds. garg Dbruvan, firm,
eternal. @%: Dhiuvab, being firm, eternal wigfgam. Pratisthitan, fixed, un-
changing, aféfse: Pratisthitah, being fixed. smagarma, Avyathaminan, pain-
less. seamsta:  Avyathamanahb, being painless. wiafaears Abhisidhyati, he
attains. ¥rgw Yavat, so far. fasea Chittasya, of Chitta. weg Gatam, scope,
=i Tatra, there. swea Asya, his. 39T HAAT Yathakamacharah, (reedom of
movements. swaret Bhavati, becomes. = Yah, who, fasg Chittam, in Chitta.
mgt Brahma, Brabman, #& Iu, thus. smw&@ Upaste, meditates. s Asti, is.,
wr: Bhagavah, Sir.  fysma Chittat, than Chitta. & Bhuyah, greater. gy 1t,
thus. fowre Chittag, than Chita. 31 Vava, verily. & Bhoyal, greater.
wifer Asti, is. gfa Iti, thus. g& Tai, that. ¥ Me, to me, s Bhagavan, Sir.

Bravitu, tell, #fg Iu, thus,
3. He who meditates on Brahman in Chitta attains

worlds eternal, being eternal, he gets worlds unchangeable,
being himself unchangeable, he gets worlds free from pain ;
being free from pain, he accomplishes all that he wills. Se
far as the scope of Chitta extends throughout that he has
the freedom of movement-—he who meditates on Brahman
in Chitta. “Sir, is there something better than Chitta.”
“ Yes, there is something better than Chitta.” **Sir, tell it
me.’—485.
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exra Dhyanam, meditation, reflection, Varupa, the Lord of Dhyana =g
Vava, verily. f=ra Chittat, than Chitta. 34 Bhayah, greater. saatg Dhya-
yati, meditates ; is reserved, does not talk much. gz lva, as if, ggdt Prithivy,
earth, the Devata of earth, earafg Dhyayati, meditates, reflects: is reserved.
w1 lva, as if, @r: Dyaub, sky, the Devata of sky. seaiss Aotariksam, the
intermediate region. emrafy Dhyayati, meditates, veflects g7 lva, as if, =y
Dyauh, sky. The Devata of sky, egraimg Dhyavanti, meditates, reflect. =z
Iva as if. =z ﬁpah, waters, Devata of waters, eqrgrg Dhyayanti, meditate,
reflect. =g Iva, as if. gy Parvatah, mountains, egrgizg Dhyavanti, meditate,
veflect, =g lva, as if. Fgwgear: Deva-manusyah, Divine men, Devatas incar-
nated as men. ®ewa Tasmat, therefore, § Ye, those who. gg Iha, here, in
this world, ggegrmrg Manusyanam, among men. #g=rg Mahattam, greatvess,
graafey Pripnuvanti, obtain. reach, saraqrata: Dhyvanapadardah, a portion
of Dhyana, it is a compound of two words Dhyava and Padana, (to obtain),
and Arida  ¥q [va, as if g Eva, even. 7 Te, they. wgts Bhavanti, become,
arg Atha, now. & Ye, those who. wseqr: Alpah, small and vulgar. =efEs:
Kalahinah, quarrelling. fg@ar: Pisunah, backbiting. sz Upavadinab,
slandering. ¥ Te, they, =g Atha, now. % Ye, they, my: Prabbavah, great,
exrAgrerar: Dhyanapadamsah, a portion of those who have obtained Dhyana.
g1 Iva, as il. ga Eva, even J Te, they. wafig Bhavanti. become. ecargs
Dhyanam, in Dhydna. ggreer Upassva, meditate on .he Lord, & I, thus.

1. Dhyéna is better than Chitta. The earth is in
meditation, as it were ; and thus also the sky, the interme-
diate region, the Heaven, the Water, the mounfains and
Divine Men. Therefore, those who among men have obtained
greatness here, on earth, seem to have obtained a portion of
Dhyéna. While small and vulgar people are always quar-
velling, backbiting, and abusing each other; great men
seem to have obtained a portion of the gift of Dhyana. Me-

ditate on Brahman in Dhyana.—486.
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a: Sah, e @ Yabh, who. syag Dhyaoam, in Dhyana. =g Brahma,
Brahman, gfF Iti, thus. gqrég Upaste, meditates. #rgg Yavat, so far. earqeq
Dhyanasya, of Dhiyana (of Varuna). weg Gatam, s-ope, reach, going. s Tatra,
there. ex Asya, his. agrRF=mw: Yathakamacharvah, freedom of movement,
Lord and Master. wafg Bhavati, becomes. a: Yah, who. egrag Dhyanam,
in Dhyava. mg Brabma, Brahman, F [ti, thus, ggréq Upaste, meditates,
sfeq Asti, is, wma: Bbhagavah, Sir. sgrarg Dhyanat, than Dhyana, sm: Bhayab,
greater, ¥ [ti, thus, wearqry Dhyanat, than Dbvana. grg Vava, verily, 3m:
Bhayah, greater, qféq Asti, is, gd Iti, thus. g& Tat, that, & Mé to we.
wngra Bhagavan, sir.  sftg Bravitu, tell, gf@ Iti, thus,

2. He who meditates on Brahman in Dhyana (Varuna)
gets freedom of movements throughout all that region on
which Dhyéna has his scope—he who meditates on Brahman
in Dhyina. “Is there something better than Dhyana ?”
“Yes, there is something better than Dhyéna.” *“Sir, tell
it me.”—487.

SEVENTH KHANDA.
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s Vijianam, understanding. Soma, the God of under‘;tandlng. L 1C €
Vava, verily. egrg Dhyanat, than Dhyana. wm: Bhoyah greater
Vijhanena, through understanding % Vai, verily. ECLE Cel ngvedam, the
Rigveda. fwana Vijanati, ope understands, a‘g’&g Yajurvedam, the Yajur- ..
veda. srHER Samavedam, the Samaveda. wrgyms Athmvanam the Atharva-
veda. wgwd Chaturtham, the fourth, gfgragoms Itihasa-puranam, the Itihasa-
purana g5qa Pafichimam, the fifth. ¥myam 323 Vedanam Vedam, of the .
Vedas, the fifth book. MPnry'lm the science of ancestors. ufwg Radim,
the seience of numbers, m Daivam, the science of the classification of Devas,
faea, Nidhim, the science of divining hidden treasures. srairmesq Vakovakyam,
the original undivided Veda. gwrama Ekayanam, the supplemental treatises on
Vedas, aafmya Devavidyam, the science known only te Devaifs, HATTE
Brahmavidyam,; the science taught in the forests. wafmm Bhtavidyam, the
science of ghosts. gwfyom Keatravidyam, thel'science «f politics. Fe%fam
Naksatravidyam, the science of stars, ﬂﬁﬁmﬁm Sarpa-deva-jana-vidam, the
science of serpents and of the ministers of Devas, @3 Divam, heaven.
s Cha, and gfadig I’;itiilgvim. the earth. =& Cha, and. amgy Vayum,
ai. w Cha, and, wrRmE Akidam, ether. w Cha, and  =mq: Apah,
water. & Cha, and. Fmy Tejab, fire. = Cha, and, Famg Devan, the Devas,
=t Cha, and, sgsara. Manusyan, men, = Cha, and. qag Pagdan, catile. -
w Cha, and. zar@E Va}'égn-:t " birds, w Cha, and. Wﬁ(m Trina- 5
vanaspatin, grass, herbs and trees. g},‘mmﬁ SVApadam beasts.! snatrqaERdiasa

Akt;apataugaptpnlakqm down s tca_ﬂ worms, insects, and ants \,ﬁq Dharman,
right, = Cha, and. wda Adbarmam, wrong, % Cha, and, gmm Satyam,
true. % Cha, and. wgw Anritam, false. & Cha, and, &y Sadbu, good.
« Cha, and. smmrg Asadhu, bad, =& Cha, and, gz=sw Hridayajiiam, he who
kunows the God. = Cha, and. gwranma Ahridayajiam, he who does not know
the God. sm® Annam, food, ﬂ(:ha,”a';aud. wa Rasam, savour, tasteful. =
? Cha, and. g% Imam, this. = Cha, abd, w=mg Amum, other, that, = Cha,
Baraa Vijdanena, through undcraj&ndil.g g Eva, even. mwrmE V'J"
anau, one understands, ﬁ'amyV:_}ﬁ.hmp\ in understanding, gqresy Upassva,

worship,  €f¥ Iti, thus.
1. Irnderqmnding is ?19“;&1‘ than Dhyina. Through

understanding one understands the Rig Veds, the Lqur-
Veda, the Samaveda, and as the fourth the Atharvana, the
Itihdsa-purdna, which is the fifth book among the Vedas,
the science of ancestors, the science of numbers, the science
about Devatds, the science of finding treasures, the original
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eda, the divided Veda, the science known only to the Devas,
the science taught in the forests, tho science of politics, the
science of stars, the seience of serpents, and Gandharvas
heaven, earth, air, ether, water, fire, Gods, men, cattle,
birds, herbs, trees, all beasts down to worms, insects, and
ants. What is right and what is wrong, what is true, and
what is false, what is good, and what is bad, he who knows
the Good -and he who does not: know the God, foed, and
I}l;a savours, this world and that, all this we understand
thlough understanding., Meditate on Brahman in undcz—
étahdmg ~488.
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. & Sabh, he. =7 Yalh, who. @ams Vijiianam, in understanding.  @g
Brahma, Brabman. g 14, thus, sqreg Upaste, meditates. Esras: Vijibapa-
vatah, of understanding. "q'\za:, verily, &: Sah, he. &M Lokan, worlds.
Hraa: Jhanavatah, who possess knowledge.  stRyfacary Abhisidbyati,. accom-

plishes, obtains. g Yavat, so  far, @araEa Vinanasya, of understanding,

mGaxam, scope. g% Tatra, there. wmEm Asya, his. w#wr Fm=me Yathaka
macllarab, freedom of movement,, mastery. wafy DBbavati, becomes. #: Yah,

who, fagrR  Vijiianam, in understanding, mgy Bralima, Brahman. TR lu,
thus mUpaslc meditates, g Asti, is. o Bha-’*avah, sir, s
VljnAnat than unders: anding. am Bhayab, gleatel g®. I, thus. ey
Vuﬁapat than understanding. = Vava, verily. s Bhayab, greater. wiew
_As_u 1. g% Iti, thus. & Tat, that. ¥ Me, to me. wwqra Bhagvan, sir, Tty
Bravity, tell,  @rd Iti, thus.

2. He whomeditates on Brahman i Umleratandmg
(Somd) gets the world belonging to those w h(: possess Under-
standing and knowlcdge he is master of all that region over

which Understanding has scope—He who meditates ‘o
1
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'\\- Brahma.n n Unde;: standing.  “ Sir, is there something bet-
- ter than Understanding.” *“ Yes, there is something better
than Understanding.” “Sir, tell it me.”—489.

Eiears KHANDA.

MANTRA 1.

- g9 T FmEmEstt g wd Rsnesaswm
JATEATHFAT § T T WAIGRITAT WA
qRENET FE0  IREtgYEaT WaeTHEeRer WAt
SAAT RAT A=q1 FATT Argr WA Far Wara s
wata gam 3 ghadr fagf sqamater soq dEee
QAT AW FTRGEAT TA TUTH TV KR T JOATEI:
AR FITRICIAEUIah gad  SrREAE[  aagur-
@t g

#7q Balam, power both physical and spiritual. The knowledge of the
conditions of mukti or release is spiritual power ; the God, Pravaha, the presiding
deity of mioral and physical courage. arg Vava, verily. frgmm Vijhanat,
than understanding, uga: Bhiyah, greater. =g Api. even. gz Iha, in thsi
world, srgg Satam, one hundred. fAsraTame. Vijnanavatam, of men of understand-
ing. g&: Ekah one, sgam Balavan, powerful man. srs1mg f\kampayate
causes to tremble, to shake. @& Sah, he. =& Yada, if. x#r Bali, powerful,
sw#iq Bhavati, becomes. gq Atha, then, gegrar Utthata, rising, waf@ Bhavati,
becomes., 3fwweg Uuttisthan, by rising. gqfegfar Paricharita, serving., wai&
Bhavati, becomes. uftmag Paricharan, by serving. ggg#r Upasatta, attaining
their nearness, becoming dear to them : enters the inner circle, wafgy Bhavati,
becomes. gqeigy Upasidan, being dear to them. ger Drasts, a seeing one.
#arg Bhavati, becomes, ﬁa‘lérota, a hearing one, wafg Bhavati, becomes,
ey Manta, a perceiving one, #af§ Bbavati, becomes. argr Boddhs, a con-
ceiving one. 4@ Bhavati, becomes, @ar Karta, a doing one. wafd Bhavati,
becomes, fFarar Vijilatd, an understanding one, W& Bhavati, becomes.
aam Balena, through power, % Vai, verily. gfpft Prithivi, Earth, fysf® Tis-
thati, stays, stands firm, %= Balena, through power. FAea Antariksam,
intermediate region. m&s Balena, through power. il Dyauh, heaven. wia
Balena, through power. ggar: Parvatah, mountains. ¥&% Balena, through
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Paﬁavab cattie. i Vayamsn, birds, = Cha, and, FuIRgAT: Tm;a—
vanaspatayah, down to herbs and trees. wrq=n® Svapadam beasts, HIRIEYAE-
fydtaan ﬁk]ta—patm‘:ga-pipilakam. down to worms, insects and ants, agw Balena,
through power. & LLokah, the world. @@ Tisthati, stands firm. ¥®a
Balam, in power. 3greey Updssva, medirtate on Brabman. & [ti, thus.

1. Spiritual power is verily greater than understand-
ing. Here in this world, one powerful man of spirit makes
a hundred men of understanding tremble. Ifa man is spi-
ritually powerful, he rises to higher planes, rising to higher
planes, he serves the masters, serving the masters, he at-
tracts their attention, attracting their attention, he gets
their teachings and gets their andience ; then he ponders
over their teachings, and begins to understand them, and
act upon them ; thus he becomes wise. By power the earth
gtands firm, by power the intermediate world stands firm,
by power the Deva Loka stands firm, by power the moun-
tains and Divine men, by power the cattle and birds and herbs
and trees and beasts down to worms, insects and ants stand
firm, by power the world stands firm. Meditate on Brahman
in power.—490.
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gt Sah, he @; Yah, who, sxm® Balam, in power. amm Brahma, Brahman.
o Iti, thus. sorg Upaste, meditates. avgw Yavat so far. «wexy Balasya, of
power. @nig"g Gatam, scope. g3 Tatra, there. areq Asya, his, gurmrgare Yatha-
kamacharah, freedom of movement, mastery. waf§ Bhavati, becomes. @ Yah,
who, ®&% Balam, in power. mym Brahma, Brahman. &R Iti, thus. Iqrer
Upaste, meditates. wmeq Asti, is. wmg: Bhagavah, sir. zmwa Balat, than power,
ywa: Bboyah, greater. @ Iti, thus, swmra Balat, than power. wrr Vava,
verily. w@m Bhoyab greater, wfeéq Asti, is. g Iti, thus. @w Tat, that. =&
Me, to me. ywama Bhagavan, siv. ety Bravity, tell,  gfg Iti, thus.
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= 2. He who meditates' ‘'on Brahman in ' Power gets
freedom of movements throughout the region on which Power
s]15.&:11191 scope—he who meditates on Brahman in Power..
#8ir, is there something better than Power.”: Yes, there 18
something better than Power.” “ Sir, tell it me.”—491:"

NiNTH KHANDA,

MANTRA 1.
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 wmg Aonam, Food, namely Aniruddha: Spiritual food s the love ‘of spiri-
tual knowledge. qr¥ Vava, vevily, s@wa Balat, than power : than spiritual knoew-
ledge. 31a: Bhiyah, greater. q&IE Iasmat, thereforce. amfq Yadyapi, even,
though. egreft: Dada-ratrih, ten nights. ¥ Na, not, sfrare Agniyat, one
may eat, af¥ Yadi, if. 3 U, though. g Ha, verily. Stia Jivet, one may live! srgat
Athava, still. siger Adrasts, without seeing.  Srsiar Agrota, without hearing,
mAsat Amanta, without considering, ararar Aboddha, without thinking. TERAT
Akarta, without acting. Cerfasrar | Avijiiata, without knowing w9t Bhavati,
becomes. @ Atha, now, if, wmEn Annasya, of food. =% ﬁye, he obtains,
‘He ‘café: ger Drastd, sceing. wafy Bhavati, becomes. Sitam Srota, hearer,
wxfy Bhavati, becomes, et Manta, thinker. - g=f§ Bhavati, .becomes. ®raw
Boddba, thinker.  wafiy DBhavati, becomes. Fdr Karta, actor waf@ Bhavati,
becomes. fAmm Vijhata, one who understands. wafg Bhavati, becomes.
s Annam, food. gqrees  Upassva, meditdte.” g® Iti, thus.

S "Food (Aniruddha or spiritual love) is better than
_power.(spiritual knowledge). Therefore if one does . not
takefood for ten nights; though he may  live, yet, he will
e Tike oné who cannot see or hear, or petceive, or think,
}E_};E_'_ac;worunderstémd. Buf if Le eals he begins to. sée, to
‘hear; fo pereeive, to think, to act,and to unepnrstand, Medi-
tate on Brahman'in food.~~492" B R
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MANTRA 2,
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. @ Sah. he. = Yap, who, ¥ Auvam, food. @m Brahma, Brahman. Gl ItJ,
thus. sqrey Upaste, meditates, saaa: Annavatab, having food. ¥ Vai,  yerily,
g Sah, he, @tara Lokan, worlds, qrias: Panavatah, full of drink. quﬁ{\;qﬁ‘
Abbisidhyati, obtains, amEa Yavat, so far as. s@eR Aunasya, of food. wgm Gatam,
| sGope, g@ Tatra, theve. oeq Asya, his. smeRrA|R: Yathakamacharah, freedom of
movement, Aty Bhavati, becomes, & Yah, who. %% Annam, food. In food, mm
Brabima, Brahman. gf& [1, :.1111:~. ey Upaste, meditates, wfeq Asti, s, w1
Bhagavab, sir. @ Annai, than food, wa: Bhayal, greater. zig It 1hua AR
Annat, than food. 317 Vava, verily..aqa: Bhayah, greater. mfem. Asti, is, 5@ 1,
thus, =g Tat, that. % Me, to me wwarg Bhagavan, siv, #4tg Bravitu, say, {ﬁ’;
ltu ‘thus.

9 He who meditates on Brahman in food; ebtains
the worlds full of food ‘and drink and gets freedom. of  move-
ment over dll that region on which food has scope‘—he who
meditates on Brahinan in' ‘food. ~*“'Sir, i8' there something
hotter than food 7" * Yes, there 'is ‘something better/ than
food.” “Sir, tell it me.”"—493.
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\m .&pab, water, Prana. The satisfaction resulting from the love of spiri-
tual knowledge. arg Vava, verily. srara Annat, than food. s: Bbayah, greater,
gemrg Tasmat, therefore. =y Yadi, when. ggf@: Suvristib, good rain, sufli-
ciént rain, o Na, not. wafg Bhavati, becomes, is sardlese Vyadhiyante, are
troubled with fear. wrmy: Prapah, the living beings. sz Annam, food.
#dta: Kaniyah, less. wfeafg Bhavisyati, will be. ¥/ Iti, thus. 3@ Atha, then.
gar Yada, when. gafe: Suvristib, good raining. wafg Bhavati, becomes, is
arafcaa: f&nandmah rejoicing, gt Prapal, living beings. WAl Bhavanti,
become., HAR Annam, food. mg Bahu, much. wrgsars Bhavisyati, will be.
gfe It thus, w=g: Apah waters. ug Eva, even: alone. gar: Imah, these. Tat:
Martah, forms. @ Ya, that, which, gawm lyam, this, gfadt Prithivi, ear th, =@
Yad, what, weaftw® Antariksam, the intermediate region. ag Yad, what, wr:
Dyauh, heaven, #w Yat, what. wdsu: Parvatah, the mountains. I Yad,
what. Rgsgear: Deva-manugyah, the divine men. 3y Yat, what. quF:
Padavah, cattle, = Cha, and. aaif Vayamsi, birds, = Cha, and. gueegeae:
Trina-vanaspatayah, grass and trees. sqar Svapadani, beasts. wafteg-

Akita-patatiga-pipilakam, down to worms, insects aund ants, HIq:
Apah, waters. ¢a Eva, even. @@ imah, these. wmah: Maortah, forms. =q:
Apah, waters. aqveer Upassva, meditate. giq Iti, thus,

1. Water (Priina or Spiritual Peace) is higher than
food (spiritual love). Therefore, if seasonable rain were
not to fall, all living beings become wretched from a dread
of food heing scantily produced ; while if the fall of rain is
seasonable, all living beings rejoice, saying there will be
plenty of food. Water, verily is all the different forms :—this
earth, this intermediate region, this heaven, these divine
men, these cattle and birds, and herbs and trees, and beasts
down to worms, insects, and ants--water, verily has assumed
all these different forms. Meditate on Brahman in water.
—494.

MANTRA 2.
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A
'.;-.-;ﬁé/s:xl;, he. & Yah, who. w=q: Apal, in waters, z@ DBrahma, Brahman,
g% Iti, thus.  gqrey Upaste, meditates. sy Apnoti, aitains. galy Sarvan,
all. M Kaman, desires. A Triptiman, contented, satisfied. 31§ Bhavati,
becomes. argw Yavat, so far. =g Apam, of waters. wag Gatam, scope. =
Tatra, there. =g Asya, his. sqERmaTe Yathakamacharal, freedom of move-
ment, wgfg Bhavati, becomes, & Yah, who, wmq: Apah, of waters, in waters.
#g Brahma, Brahman. gfg Iti, thus. gqréy Upaste, meditates. =feg Asti, is.
Wy Bhagavah, sir. @gpa: Adbhyah, than waters. wa: Bhayah, greater.
TR Iti, thus. mzm: Adbhyah, than waters. arg Vava, verily, wm: Bhayah,
greater. mfeq Asti, is. gfg Iti; thus, sz Tar, that. ¥ Me, to me woam
Bhagavan, sir. seftg Bravity, tell, g Iti, thus.

2. He who meditates on Brahman in Waters, obtains
all desires, he becomes satisfied, he has freedom of move-
ments, throughout all that region, over which Prina has
his scope—he who meditates on Brahman in Prina. “Sir,
15 there something better than Water ?”  Yes, there is some-
thing better than Water.,” “Sir, tell it me.”—495.

EveveENTHE KHANDA.

ManTRA 1,
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fs: Tejah, Fire, Indra, the deity of both kinds of fire: the fire of genius.
g Vava, verily. srgw: Adbhyah, than waters (or spiritual peace). wq: Bhu-
yah, greater. &g Tad, that, therefore, % Vai, verily, waz Etad, in that, time.
argq Vayum, air.  smqer Agribya, taking hold, uniting with.  srmmre Akadam,
the Sky, the Ether. sifRerqi@ Abhitapati, warms, heats, the Sun warms and
heats. v (?) Tada(?) then. wgrg: Abuh, people say. fadr=na Nigochati, the Sun
is hot. faqfy Nitapati, the Sun burns. affsafyy Varsisyati, it will rain, ¥ Vai,
verily. gf& [ti, thus, F=: Tejab, fire. @y Eva, even. #w Tat,’that. g¥g Pir-
vam, first. adfdem Dardayitva, having shown. wg Atha, then, wrq: Apah,
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Watefs. gsiw Srijate, creates. g Tat, therefore, gaa Erat, then.
- Ordhvabhil upwards: frodtfe: Tiragehiblib, forward, across, = Cha, and
Brgf: Vidyudbhih, ‘with lightoivgs. srerare Abcadah, thunder-claps, =fer
Charanti; move, geara, Tasmat, therefore, then, sg: Ahup, peoplesay. RAwrg®
Vidyotate, it lightens: ‘sgaafy Stanayati; it thunders, gi¥safy Varsisyati, it
will rain. © % Vai, verily. i Iti, thus, Js: Tejah, Five: gy Eva, even: ‘ga Tat,
that,  ga Parvam, first, © gdfer Dardayitva, having:shown, sy Atha, | then.
srqs Apah, Watérs. . gwg Srijate, creates.. & Tejah,in Fire. ggreey Upassva,
meditate. - gfFy Iti, thus.
1. Fire (Indra or the fire of genius) is verily” greater
then Waters (spiritual peace). Therefore, when it pervad-
mg the air, heats the dtlll()bphbl e ; people say *“ It is warm
and sulhy, it will rain.” Fire thus having shown its sign,
creates water (Rain). Again when these thundering clouds
move with fire in them, in the form of lightning flashing up-
wards and across, then the people say “ it is flashing, it is
lightning, it will rain.”  Heat thus having first shown ifs
sign, creates water. Meditate on Brahman in Fire.—496.

MANTRA 2.
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@: Sahyhe, #: Yah, who, ‘& Tejah, in Fire: s Brahma, Brahman.
zfa 1t), thus.  gqrey Upaste, meditates. Fwedl Tejasvi, full of five ; resplendent.
% Vai, verily, & Sah, he, Jwesq: Tcjasvatah, containing heat. st Lokdn,
worlds e Bhbasvatah, containing light. wqga-amemra Apahata-tamaskan,
devoid of darkness, syfai@Teig Abhisiddhyati, obtains, "arag Yavat, so farias,
&w&: Tejasab, of Five. wygm Gatam, scope. g7 Tatrd, there. =mey Asya, his.
ssaene Yathakamacharan, freedom of movement.  waf§ Bhavati, becomes,
m fah, who. gs: Tejah, in'Fire. @m Brahma, Brabhman, & 14, thus, Sqgy
Upaste, meditates.  mfiq Asti, is. g Bhagavah, sit. sy Tejasab, than
fire. “gzm: Bhayah, greater. g% It thus. Jwe: Tejasah, than fire. ‘grg Vava,
verily. vaa: Bhinyaly, greater. sfég Asti, is, gfy 1, thus. ‘ga Tat; that &
Jdile) towme. ATy Bhagavan, siv: eeftg Bravitu, tell. - g Iviahus, 00 oo

r
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He who meditates on Brahman i Fire, becomes
hlmself full of fire, and obtains verily the worlds full of
(Heat and) Light and free from darkness.

He gets freedom of movement throughout all that re-
gion over which Fire has his scope. He who meditates on
~ Brahman in Fire. “Sir, is there something better than

Fire?” * Yes, there is something better than Fire.”” * Sir,
tell it me.”’—497.

TwerrrH KHANDA.

ManNTRA 1.
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srRm: Akadah, Ether, Goddess Uma, the presiding deity of both kinds of
Ether : the steady light of genius. =7y Vava, verily, sy Tejasal, than Fire,
warg Bhiiyan, greater  mrarrd Akade, in Ether. ¥ Vai, verily. awtsrses@y Siir-
yachandramasau, the Sun and Moon. 3t Ubhau, both, fad Vidyut, the
lightning. swg=fter Naksatrani, Stars. §fiy: Agnih, Fire, ékaéena,
through Ether. wga® Ahvayati, one calls  syrar Akadena, through Ether,
| =pinta Srinoti, one hears. st Akagena, through Ether, sgfépgunfy Prati-
arinoti, one answers. IR \kaae inE 1I1er On account of ether. gy Ramate,
one rejoices. IR ﬁkaée on account of Ether. 7 Na, not. g Ramate, one
rejoices. grwrr Akade, on account ol Ether. wray Javate, is born. FIRTOH
Akaéam, in Ether. wsfasuag Abhijayate, is supported when it is born: and
merge. H|IERTIE Akagam, in Ether. gmeer Upassva, meditate. gf| Iti, thus.

1. Ether (Uma or the steady light of genius) is higher
than Fire (or the fire of genius). In Ether exist both Sun
and Moon, the Lightning, the Stars and Fire. Through
Ether one calls, through Ether one hears, through Ether
one answers. It is Kther that causes us rejoice, it is Ether
that causes us not to rejoice. In Ether everything is born,
and into Ether they merge. Meditate on Brahman in Ether.
498,

2
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: Sah, he. & Yal, who. =reRraw f\kaénm, in Ether. @@ Brahma, Brah-
man. gfr Iti, thus. Fqea Upaste, meditates. smTeaa: Akagavatah, containing
Ether. ¥ Vai, verily. @: Sah, he & Lokan, worlds. warags: Prakadavatah,
full of light, wmEarqrassagg: Asambadbinurugiyavatah, free from pain and
full of God, God is called Urugéyana, because He is praised everywhere,
srfireraaig Abhisiddhyati, obtains, agg Yavat, so far as, siraqaey ﬁxkﬂéasya,
of the Ether. wam Gatam, scope. gw Tatra, there, =g Asya, his.  qqrRmE=G
Yathakamacharah, freedom of movement, waf& Bhavati, becomes. #: Yah, who.
srarra Akddam, in Ether.  @gr Brahma, Brahman. gf& [ti, thus, gqr&r Upaste,
meditates, wfeg Asti, is. wwa: Bhagavah, Sir.  gramma f&kaé:';t, than Ether.
s Bhayaly, greater thao. g Iti, thus,  #TamE Akadat, than Ether. arg Vava,
' verily. ww: Bhayah, greater. wmit Asti, is. gfy Iti, thus, g Tat, that, & Me,
to me. wwarg Bhagavan, Sir.  #drg Bravitu, tell. &g Iti, thus.

2. He who meditates on Brahman in Ether, obtains

the worlds of Ether and of Light, which are free from pain
and full of divinity. He gets freedom of movements through-
out all that region over which Ether has her control-—He
who meditates on Brahman in Ether. “Is there something
better than Ether ?”” “Yes, there is something better than
Ether.” “Sir, tell it me.”—499.

TuirTEENTH KIHANDA

MANTRA 1.
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i Smarah steady memory, Rudra the God of strong memory: the
apnrmlal omniscience, arg Vava, verily, W.&kaéat than Ether. wam
Bhnyan. greater. aera Tasmat, therefore.  #f# Yadi, if. wfg Api, also. ®aT:
Bahavah, many. ey ﬁsn‘mn are, qeAesa: Asmarantah, not remembering.
7 Na, not. gy Eva, even. § Te, they. sHswa Kafichana, anything, syupy
é;'iquyul}. would hear. 7 Na, not. ®=fitg Manviran, would perceive. & Na,
not. fEwres Vijaniran, would understaud, would know, war Yada, when.
g1y Viva, verily. % Te, they. witg: Smareyub, remember. s Atha, then,
bt Srinuyul, they would hear. sigAtha,” thew. aeffgg Manviran, would
perceive. g Atha, then. fsa Vijaniran, would understand, ity Smarepa,
through memory. % Vai, verily. gerg Putran, sons fwrnfy Vijdnati, he
knows, he recognises et Smarena, through memory. qma Pagdn, cattle
mSmaram, in memory., SYreEy Upaswa meditate, gfq Iti, thus,

1. Memory (Rudra or Spiritual Omniscience) is higher
than Ether (or Spiritual genius). Therefore, where many
people are present, but their memory is blank, they would
hear no one, perceive no one, nor understand any one. If
however, they remember, then they would hear, then they
would perceive, then they would understand. Through
memory verily he knows the song; through memory, the
cattle. Meditate on Brahman in memory.—500.

Mantra 2.
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&: Sal, be. = Yah, who. &wa Smaram, in memory. #g Brahma, Brah-
man, g Iti, thus. qrér Upaste, meditates, a@rgg Yavat, so far as. e
Smarasya, of memory, ngw Gatam, scope. @w Tatra, there. =g Asya, his,
aurrmEr: Yathakamacharah, freedom of movement.  y@fg Bhavati, is. & Yah,
who. &g Smaram, in steady memory. @g Brahma, Brahman, ff Iti, thus,
qyer Upaste, meditates. wifty Asti is, wera: Bhagavab, Sir. ewa Smarat,
than steady memory. sa: Bhayah, greater. gf# Iti, thus. ®&gs Smaray, than
steady memory. sy Vava, verily. s Bhayah, greater. arfig Asti, is. g@f&
1ti, thus. §g Tat, that, % Me, to me. wmarg Bhagavan, Sir.  afig Bravitu, tell.
gig It, thus.

2.  He who meditates on Brahmen in Memory, gets

freedom of movements, thronghout all that region over which



\"M@moi'y has his control —He who meditates on Brahman
Memory. ‘“Sir, is there something better than Memory ?”
“Yee, there is something better than Memory.” ¢ Sir, tell

it me.”—501.
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ManNTRA 1.
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T Aﬁé. hope, Goddess Sarasvati: the bliss of divine vision gr3 Vava,
verily. emr Smarat, than memory, et Bhoyasi, greater. =wrirg: Adeddbah,
kindled by hope. ¥ Vai, verily, ®R¢: Smaral, memory, swars Mantran, the
sacred hymus spfif Adbite, reads, =mmtfiw Karmani, works, sacrifices. FTEH
Kurute, does. g Putrdan, sons. = Cha, and. qm@ Padan, cattle, = Cha,
and, g=m¥ Ichbate, desires. gwg Imam, this. s Cha, and. Frsg Lokam, worlds.
=as Amum, that. & Cha, and g=mq Ichhate, desires. mf\éam, in hope.
gureey Upassva, meditates.  gf@ Iti, thus,

1. Hope (Sarasvati or the bliss of divine vision) is
better than Memory. Kindled by Hope, Memory reads
the Sacred Hymns, performs sacrifices, desires sons and
‘caftles, desires this world and that. Meditate on Brahman
in Hope.—502.

MAaNTRA 2.
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&: Sah, he. @ Yab, who, wyuma Adam, in hope. @gr Brabma, Brahman,
gfi Iti, thus. yqwy Upaste, meditates. wramar Adaya, by hope. s Asya, his.
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i%e, all. m@r Kamah, desives, ggeafeq: Samriddhyanti, fulfilled. smpar:
Amoghah, infallible. gyemritrs: Ha, verily, Asya, his. Adisab, blessings. wafiy
Bhavanti, become. arge, Yavat, so far as. smarar: ﬁﬁayal:], of hope. argq Gatam,
scope, @w Tatra, there. sy Asya, his, ugrsmm=e Yathakamacharah, freedom
of movement. wafg Bhavati, is. = Yab, who. sara ﬁuiam, in hope. @
Brahma, Brahman, @ Iti, thus. ggréy Upiiste, meditates, =&y Asti, is. wepg:
Bbagavah, Sir. saver: Adayah, than hope. w&: Bhayaly, greater. ¥ 1ti, thus.
smara: Adayah, than hope. 13 Vava, verily. wgm: Bhiyah, greater. &g Asti,
is, gfy Iti thus. gm Tat, that. ¥ Me, to me. wwgry Bhagavan, Sir. pfrg
Bravitu, tell.

2. He who meditates on Brahman in Hope, has all
his desires fulfilled by Hope, his blessings are infallible.
He gets freedom of movement throughout all that region over
which Hope has her control—He who meditates on Brahman
in Hope. “Sir, is there something better than Hope ?” “ Yes,
there is something better than Hope.” “Sir, tell it me.”

—503.

MADHYA'S COMMENTARY.
Khaudas 4—14.

In this Khania it is sald Sunkalpa is greater than Manas, What is this Sankalpa ?
The Commentator explains it thus:—

Greater than Parjanya, whether in bondage or Mukti, is Mitra
called the Safikalpa Devatd (because he produces the Sahkalpa or will in
all creatures). During day time one makes Sankalpa or determination to
do a certain thing, and so remains awake; and in the night time, since
the sanikalpa is absent, one goes to sleep.

Mitra is the God of day, and he is the God of Sankalpa or will or suggestion whioh
remains active thronghout the day. In sleep Bankalpa loses its hold, and =o man goes
tosleep. Will is absent: in dream and in sleep states. Therefore Mitra is the God of Day
and is very appropriately called the God of Sankalpa.

Similarly Agni is better than Mitra, whether in the state of bondage
or release, ho is the Devati of Mind, and he is called Chitta, because he
18 spread and colleeted (Chita) in the Kunda or other.

Higher than Agni is Varuna the God of Dhyéna ; and he it called
Dhyfina, because in order to distinguish truth and falsehood, Brahman
has made it an organ or instrument (Nidhdna).

Higher than Varupa is Soma, the Lord of night, the deity of Vijiia-
na or knowledge. He is called Vijiiina, because he discriminates the

truth (Vivechana),
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/’H:gher than Soma i8 the elemental air the Devati of strength.
Higher than the elemental air is Aniraddha the Deva of Food. He
15 called Anna because he frightens all enemies by sounds in battle
(Anunadi).

‘Higher than Anirnddha is Taijas Vayu produced from the Taijas
Ahankdra ; Le is called also Prana Viyu and is the diety of waters. He is
called Apas because he pervades (Vyipta) the body as the vital principal.

Higher than Prina VAyu is Purandara the deity of Tejas. He is
ealled Tejas because Tejas and Ojas are the same.

Note:—Parandara or indra is the magnetie foree, higher than the Vital ¥orce. This
is called Ojas and through it everything below it may be conquered and brought under
one's control. This Ojas has some correspondence with the Odyle foree, 1f Taijas Viya
- gorresponds with the health aura of a person, this Purandara, Lord of 0Ojas would eorres-
pond with mental and astral anra.

Higher than Ojas is Uma, the deity presiding over Buddhi or Akida
she is called Akada, becanse she is fully luminous, (A = fully, Kida =
luininus).

Higher than Uma, is Sadi Siva, the Lord of steady memory. He is
ocalled Sinara, because he is devoted (Ra) to the Sma, the Lord of equali-
Ay (Sawma) 7. e, the Supreme Brahman :qq + 7= ¢

Higher then Siva is the beloved of the Chief Viyu, the (Goddess
Sarasvati, in all attributes, whether bound or released she is better than
Siva, she is called Add, because she is the presiding deity of hope, and
becanse Adi literally means Full Bliss. w1 A meaning full and Sam gy,
eaning joy.

Note :—Asd means also faith or Sraddha.

Higher than Sarvasvati is the Chief Viyu called Prina. He is so
calleidl because (1) He is the leader (Ana) of all these excellent ones

~ {Pra). Prinpais the highestin this heirarchy. (2) The second reason
 why he is called Pripais this. Na ® means joy, Ani means full joy,
~ and is the namo of Sarasvatl. Prana means the Lord of Ap or Sarasvati
and possessing most excellent joy. Therefore the supreme Viyu is called
Prina or the Lord of Ana.

These heirarchies are so graded, that every higher Deva is ten times
“superior to the one below if. 'T'o this rule however, there is the following
exception. Parjanya, Mitra and Agni, as well as the elemental Air called
Bhula Viyu are only twice as great as those immediately below them.
Aniruddha is five times as great as the Bhuta Viyun. Varuna is one
quarter greater than Agni. Soma is one eighth greater than Varupa.
A4 is hundred times greater than Swu while the Chlef Vilyu i 13 hundred

times greater than Adi.
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Howing table will show the gradation of these Devas. The lowest is Pu

lty of karmas : -
N&m& e 10 times greater than Puskara ... 10P.
Svhha ... 3 10 . W Nima w1000,
Parjanya . AN 4 Svihi ... 200P.
Mitra ... - Mk g b Parjanys ... 400P,
" Agni ... R S8 W Mitra v S00P;
Varuna il Y Agni ... 1000P.
Soma ... P P Varuna ... 1125P.
Bhita Vayn .. AT S i Soma .. 2250P.
Aniruddha Bl I Bh, Viyu ... 11250,
Taijas Viyu 10 » Anirnddha... 112500P.
- Purandara 1 A e Tai, Viyn... 1125000P,
] 107 5 i Purandara... 11250000P,
Siva .. . % Umé ... 112500000P.
Ad .. e ([ v Siva .. 112500000007,
Mukchya Viyn ... AU (17 ot i Asa vr 1125000000000P,

Vignu inflnitely greater than all,

Bub says an objector—we sometime find different figures about the mht.ive great-
ness of these deities. How do you make then this striet rule. To this the Commeniator

replies : —

Where there are found, in other scriptures, different figures, thers
it must be understood, that either some higher deity has entered the
lower, and thus increased its power or some lower has risen up to the
higher. And thus there has arisen a decrease.  All the qualities of lower
are under the control of the higher.

: Note :—Thus a lower one may be spoken of as having a higher figure when a higher
deity has entered info it; or ahigher one may be spoken of with a Jower figure when it
hag given a portion of its energy to a lower,

The Lord Vignu is higher than Pripa, in all respects infinitely
high. He is of super-excellent qualities, eternally free, omnipotent, omni-
present, whose qualities are infinitely eternal, the Lord of all.  Thus it
is in the Tattva Viveka.

Note :—This gradation of Devas is shown in the Taittiriya Upanisad also. In des-
eribing the various grades of Anandas or joys the Upanisad says :—

The gradation of joys is thus (Ta. Up. 11 8-1) Hundred times more
than human joy is the joy of the Manusya Gandharvas; handred times
more than the joy of the Manusya Gandharvas is the joy of the Deva
Gandharvas ; hundred times more than the joy of the Deva Gandharvas
is the joy of the Pitris; hundred times more than theirs is the joy of
Ajanaja Devas; hundred times more than theirs is the joy of Karma
Devas ; hundred times more than theirs is the joy of Devas; hundred
times more than the Devas is the joy of an Indra; hundred times more
than his is the joy of a Brihaspati ; hundred times more than his is the
joy of a Prajipati ; huudred times more thau his is the joy of Brahmé.
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"~ This very idea is expressed in another Sruti thus :~—Now then
creation is being described. From the Supreme comes Vidyd, from
Vidya comes Prina, from Pripa comes draddhd (faith), from Sraddhf
arises Siva, from Siva arises Buddhi (intuition), from Buddhi arises Indra,
. from Indra comes Taijas Prina, from Taijas Préna comes Aniruddha,
: from Aniruddha comes Bhita Vayu (the elemental air, the tangible air),
from Lim Soma (Moon) from Soma comes Varuna, from Varuna comes,
Agni, from Agni comes Mitra, from Mitra comes Parjanya, from Parjanya
comes Svaha, from Svahd, Ugh. Every one that precedes is greater than
one that comes after it, in all qualities ; and every one that suceeeds 18
Jlower in quality than one that precedes it. When they get Mukti, the
lower morges in the higher and attains its own form and condition.
This gradation is never destroyed, this gradation is no where destroyed,
in this regular gradation they reach Brahman, through this regular
gradation the released souls exist and move about freely thronghout

the Universe.
Note :—The riames given in the Taittiriya differ from those given here, but the idea

ig the same. All admit the existence of this hierarchy. The word Vidy2 in the above
text pefers to Lakemi or Ramd. Sraddhd i the wife of Prina. Duddhi is the same as
Umad. The flrst in order is greater than one that follows it, becauso the Mukti of the
latter is dependent upon the former. The Mukti of the Devas consists in everyone of
+ them existing in hig own eondition, unalloyed by anything else. For Muktl is defined
! #oxistence in ones own form (Svariipa), leaving superimposed forms,” This gradation,
t exists aven in the condition of Mulkti. Tt is not that the Mukta Devas lose their grada-
! tion ; no more than the Mukta Jivas lose their gradation. Therefore, the text says

| #{his gradation is never and no where destroyed.”
- In the Chh. Up, the words are ¥ Nima Brakma Tti Updsva " “ worship Name as Brah-

| “man” Similarly in other places *worship Speech as Brahman,' *worship Manas as
Brahman” &ec. In all these places, we have explained the words Nama, Manas, Speech,
&o., by a locative ease, and translated these pharses as “ worship Brahman in Name,''
4 worship Brahman in Speech,” “worship Brahman in Mind, &c,” The Commentator now
quotes an authority for this interpretation :— .

It is thus written in the Sat Tattva :—* Hari gives salvation, when
he is worshipped in the various deities, heginning with Ndma and ending
with the Mukhya Véyu. By meditating upon him as existing in these
and yet separate from these, there is Mukti. There is no doubt in it.

Bub gays an objector these Devas Nama, &e., differ in qualities and powers, does the
Lord existing in them differ also In qualities and powers? To this the Commentator
replies i— g

The Tord called Sama (the Equal) exists in His fulness in every oue
of these, beginning with UsA and ending with the Mukhya Viyu; yet
| when He is meditated in a higher vehicle, He becomes highly pleased.

Though Hari is the same in all these Dovas, yet meditating on Him in a bigher form,
conduces to greater satisfaction of the deity. The resnit is that He should be always



in the Highest, namely, in the Mukhya Prina correspondmg with the Christ,
; 30& W!altlpped through the Christ becomes most highly propitiated.

. Since the Lord loves the higher more than the lower, the: refore, when
one meditates, in the highest, he thereby conduces to be highest propitia-
 tion of the Lord. Not only the Lord is highly pleased, but the worship-

per also, who thus meditates on the TLord in the highest, undoubtedly
gets the highest love manifesting in his own soul. The Lord gives
salvation, when He is thus meditated in these Devas, with the full know-
ledge of this gradation. There is no other way of getting His grace, for
this is the final conclusion of all seriptures, Thus it is written in the
Tattva Viveka.

Note : —Because the Lord loves a Deva of higher hierarchy more than one in a

lower hierarchy, therefore he wha worships the Lord in a higher Deva gets the higher
grace of God: while the highest grace is obtained if worshipped in the Chief Prina
(Christ).

The word Nima, &c., have been explained in the loeative case, namely, worship
: Brahman in name, &e.  The Commentator now quotes a elear authority for this :—

The words beginning with Nama and ending with Priana have been
said to be in the seventh o ase, (they are to be translated as in Name, in
Speech; in Manas, &c.). They should be construed ey erywhere in t.he
third, fourth, fifth and sixth cases also.

Thus we may not only translate it “worship Brahman in Name" bat also @ worship
Brahman through Nima, (Namné, third ease), also *worship Brahman as revealed by name
(N&mn&h Adhivyaktam, fifth case), so also “worship Brahman as the Lover of Nama and
belaved of Name" (Nimnah, Pritivisayah, sixth case); so also, * worship Brahman as fie
giver of rewards to name (Nimue, Phala-pradam, fourth cage). Thus Nima Brahma Updava,
should never be construed in the case it is shown in the text, namely. in the cage of apposi-

tion, and should never be translated as “worship Brahman as name,” for then name and
Brahman would become identical ; while the whole object of the Upanisad teaching is to

~ show the great difference between God and everything else,

Thus everywhere, when these words Nama, &e., are found in connec-
tion with Brahman, they are to be construed in the above manner, As in
the well-known Rig Veda Hymn (X. 90. 12) Brahmanah Asya Mukham

ﬁgit, the word Mukham though shown in the first case is explained as not

identical with Bralimana, for Brahmana is not the mouth of God, but it
is explained in the fifth case, namely, from the mouth of God came out
the Brahmana caste. Or ss in the phrase Atmd Vai Putrakab, the word
ﬁtm_&, though in the first case, is explained as in the ablative and means
“from the self or from one’s own body ; ” or is also explained in the sixth
case, meaning then *“ the son belongs to one's own self "’ and does not mean
that “the solf is identical with the son.” Or as in the phrase Ydpa
ﬁ.dityab, the word Yapa, though in the first case is explained in the seventh

cage, As everywhere, in these examples, the case of apposition is set
'l .
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- “in fTavour of a more appropriate case, so in these passages also the
words Nama, &e., are to be construed not in the case of apposition but
differently. This is done on the strength of the following Sutra ;:—A
word in the first case may always be construed in all the seven cases.

~ Bince each succeeding Deva is shown to be greater than one hefore
it, Brahman cannot be construed as identical with Nama, &e., for then, it
would be absurd to say Brahiman is identical with Ndma and at the same
time to say Speech is greater than Ndma, for then Speech would become
greater than Brahman. In other words Brahman himself would hecome

greater and smaller.

Admitted that where a word is in the first case, a8 in the phrases Mano Hi Brahma,
it may be construed in all the other cases as described by yon. But when a word iz in the
objective case, as in the phrase, Vacham Brahma Iti Updste, how are you going to explain
it. Ts there any Sutra of Grammar, by which a word in the second euse may be similarly
explained ? To this the commentator replics :—

The second or the accusative case is employed in all the six cases,
that is to say, it may be construed in all cases except the nominative case.
Because all these (Néama, &e.) have the Supreme as their cause.

Hays an abjector, we also do nob say that Brahman is identical with Nima, &e. All
that we say is thabt Brahman is to be meditated npon as identical with Nima, &e. It is
only for the purposes of meditation, that we assume this faneiful identity, we never say
that Brahman ig really identical with Ndma, &e. To this the Commentator replies :—

When one thing is meditated upon as something else, such medita-

tion cannot be conducive to the production of the end of man.

(For a thing must be meditated in its true form in order to give any result, If a man
maditates npon Brahman as Us4 or Rudra, &e., he can never know Brahman, thongh
he may know Ugh and others, Nobt only is this meditation perfeetly useless to attain
its own object, but it {s dangerous also as the Commentator next shows) :— ¢

There is not only want of the attainment of Purugrtha, but there is
positive danger in such meditation ; just as there is danger in paying
Royal Honors to a mere servant of the King. The person who thicks the
gervant of the King, to be the King, and by such thinking pays all Royel
Honours to him, incurs the displeasure of the King and is destroyed by
himi, because the servant is under the control of the King ; therefore, he
who meditates upon Nima and the rest, as if they were Brahman, is thrown
by Brahman along with these Devas, namely Nama and the rest into hell
ealled blind darkness. Therefore, let no one meditate upon these as Brah-
man, Thus it is in the SAma Samhiti.

Note :—Idol worship is not only nseless, but positively sinful. If an idol, whether
of clay or stone or of subtler bodies like that of Devas, &e., is worshipped as Brahman, the
worahipper goes to hell, and so also does the Deva who aecepts such worship, But if the
man worships Brahman, in the idol or in the Deva, roalizing all the while the geparation
of Brahman from bhe idol, and from the Deva, and knows that he is worshipping Brahman
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: According to you, O Advaitin, these Nima and the others are not Devas, but insenti-
- ont objects. You have therefore less reason fo faney them as Beahman, and according
o your own theory no good will result by worshipping them as Brahman, Therefore the
Commentator says (—

ik Let no one meditate or worship any insentient object, or in an un-
 worthy way, or inan untruthful way. For by such worship there is
greas disaster to the worshipper.

To meditate improperly is as when one thinks that Brahman weeps. In the Vedas we
find a phrase Sorodif, * he wept,” and some personssay it means that the worshipper
must meditate that Brahman is weeping. Such a meditation is called unnworthy medita-
tnlon, for Brahman never weeps. The untruthful worship is that in which you think of an
object what it really is nof, as when you think ofa rese, not as a rose, but as a daisy.
Similarly when you think of Nama, &c., not what they really are, bul as Brahman, such

vbrshlp ig called false worship. Therefore, the worship of inanimate objects, the un-
worthy woreship, and the false worship are all disastrous,

If an inanimate object like grass or skin is w:.mrshipﬁe:.i as God, suck
worship is that of an inanimate object. No one should worship grass
(Darbha) or skin (Charma) and where the scriptures use these words, they
are to be interpreted as referring to certain Devatds, who have the Abhi-
mina of Darbha and Charma ; for an inanimate object can never give any
fruit (whether worshipped at the time of Yajiia or at any other time).

Says an objector, all inanimate objects are not useless, for we see herbs and drugs
&e., whon regularly used produce resalts, To this the Commentator replios :—

The very fact that drugs and herbs produce medicinal results proves
that the Devas are dwelling in the herbs and drugs, and the good results
of the medicines really depend on these Devas, The ignorant, who do not
see the Devas in these herbs and drugs, get only ordinary results, by the
use of medicines ; but the wise who see the action of the Devas iu these,
getinaddition, super-physical results also (invisible results—adrista phala).
For it is a well known thing that no results can happen but through the
intervention of some Deva or other, As a King foeds all his subjects,
whether they know of his existence or not, (for the King maintains an open
house and looks to the fact that no one of his subjects should die of star-
vation) ; but the ignorant sabject of the King, namely, a person who does not,
know of the existence of the King and so does not serve him, can never ex-
: peot special benefits from the King, in the shape (of Jagirs, &e.) of grants of
villages, {which is reserved only for those who know and serve the King),
so the Devas give visible results to the ignorant, and invisible results in
addition to that, to the wise,

But how is it bhat even when one takes medicine, he does nob always got the desirad
results, Digease is not always cured. To this the Commentator replies ;—

T I e
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d‘.e‘/’i‘he favourable result of medieines, however little, requives something
of Adrista (invisible) knowled ge, a man must have some faith in the Devas,
and must use these drugs with some knowledge of the invisible forces in
orcler to get invariably favourable results. The results called Adnst,a
_always accrue to the wise and not to any other.
Therefore, let no one ever worship any inanimate object ; nor mnst
- his worship be untruthful, nor unworthy of the Lord ; if he desives the
beas result (Mukti); and if he does not wish to go mtﬂ hell, and if he
. wishes to work the will of Lord and to do that which is beloved of the
Lord; orif he wishes to do what is the duty (of every right thinking

 man) ;orif he isa person desirous of getting release. Even the last two

classes of persons (namely, he who worships through a sense of duty or is
desirous of release’ must desire to please the Lord Hari ; there is no ques-
tioning about it. Thus it is in the Upisana Lakg,ana

Even Lord Badariyana in his Vedauta Sutras (IT. 1 5) says :— “Only
the superintending deities are denoted (by such terms); for they liave

superior powers and are personally present (in all places).”

In soch texts [the Barth spoke, (8. Br. VI- #) Waters spoke], the deities that preside
over Earth, ete., are denoted. For they have, distinguished from other (beings), exalted
poweis, anl they are also found present everywhere.

Similarly in the Sutra II, 2-3 the same idea is conveyed :—

 “AIf it be said that the Pradhina can be ihe cause) as seen in the
case of milk or water; (“no” we reply); for even there (there is the
intelligent being guiding it.)”

1t i= not right to hold, that even the non-intelligent Pradhdna may be actiye asin
the case of milk curdling or water flowing, &c. For the Srati aays, that even there the
activity is caused by the Lord, as conveyed by tho text. “ All the different vivers abide
by the command of tlus Imperishable (Lord), O Gérgi, the rivers which take their rige in
the mountains of the bwta ete, and flow in difforent directions, gome to the east, some
to the west,” (Bri. V. viil.0) “By this (Lord) indeed milk becomes curd, ele,” As a
matler of fact the curdling of milk is due to a living organism, and not to dead matter.

" Moreover the following stira of the Devatd Mimarish shows the
same :—" The names like Skin, &e., are used in denoting devas, because
we find them holding conversation, ard the rest.” Thus in the following
passage of the Rig Veda (X, 97-22) we find the trees holding a discourse :

==“With Soma as their Sovian Lord the Planis hold colloguy and
say: O King, we save from death the man whose cure a Brahman
undertakes.” ;

The plants here must be the devas of the plants, So also in the following passago
the stones must be the devas of the stones.
May Savitar tne God, O Stones, stir yon according to the Law.

(Rv X, 175, 1).



z wm-llialso has no independent notlﬂi.y of its own, as will appear from the following
. yorse of the Rig Veda :—(X, 112-0)

 “Lord of hosts amid our bands be seated : they call thee greatest
Hage among the sages. Nothing is done, even far away, without Thee,
_great, wonderous Mighty One, is the hymn I sing thee.”

Thig shows that nothing is done anywhere by any one, but under the command of
the Lord of the hosts. o also it eannot be said the devas can be frustrated in their
aims. When the devas wunt to reward or punish any one, they do so without any chanee
of being hindered by any one.

So also in the following (Rv. X, 33-9):—-“ None lives, even had
he hundred lives, beyond the statute of the Devas.” So also (Rv. VIII,
47-1) :—* Yours are incomparable aids, and good the succour they
alford.”

This shows that the aid of the gods are invineible, for the word anehas may be
trauslated as.invineible, that which ecannot be furstrated. So also the following (Iiv. X,
6-9): —

“The Holy ones engendered, for their several laws, the heavens
and carth, the waters and the plants and trees. They filled the frma-
ment with heavenly light for help, the Devas with will all free, made
hodies beautiful for souls to dwell in.”

Admittod that nothing is done even far away, without the will of the Supreme Lowd,

but what is the neeessity of admitting the existence of a hosts of devas, when God can
do everything. To this the Commentator answers in the words of the Brahma Tarka :—

The insentient objects get all their essential attributes, active
powers, and various modifications, from the sentient beings, the sentient
beings get their sentiency from the Devas, the Devas get their power from
the Supreme Prina (the Christ), while the Chief Prina gets his from
the Supreme Lord Visnu, always. This is the law, and nothing can
bappen, but as directed by them. Thete is no example of an insentient
object, showing any activity, without the directing agency of a sentient
being. Since we always see all activity emanating from sentient beings,
in every case, therefore the unseen things must be judged by the analogy
of the seen. As when we find some grains scattered near an ant-hill weo
infer that the ants must have thrown them there, and they did not come
there of themselves and though we do not see the ants, we cannot say
that the scattering is not caused by the ants. Thus we infer from known
‘examples, that the insentient is always under the control and direction

-of the sentient.

Admitted that this sentient regulates the insentient, what is the necessily of
‘admitting the existence of the devas lo regnlate the sentient beinge, eannot the sen-
~ tient beings regulate their own activitios without tho devas? The theory of the dovas
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ome ona. Rather say that every sentient being is self-moved. To this the

entator says —

When the evil spirits by obsessing can show their super-normal
powers (such as bringing things from a distance, levitation, elairvoyance,
ém}, why should the spirits of good, the devas, be not active agents,
also ; and why should not the Highest Spirit, the Lord Hari he active ?
g‘.hus in the Brahma Tarka.
e khmgl}a second oceurs the” word hpidayajiiam, a word generally translated as
pleasing, but the Commentator shows that it has not that meaning heve.

The word hridayajiam means he who knows the truth about the

- Lord. The word hyidaya is a name of the Lord, literally meaning * He
who moves in the hearts of all, or He who controls the hearts of all.”
Thus in the Aitareya Aranyaka we find the following :—* The Risis
called Sarkariksyas meditate on Brahman as Udara; while the Ilisis
called Aruneyas adore him as Hyidaya ( IL I. £5).

- Thus hpidaya is a well-known name of God. The word kola ocours in this khands
{second). "The Commentator thus gives its meaning.

The Abhidhina (Lexicon ?) says:—kola is the name of the plga
fruit, that is the betel nut; while the betel leaf is called kalam.

In the fourth Khanda Sankalpa or Mibra is said to be the producer of licaven and
~earth, &e. The Commentator shows that all inanimate creation is the work of Mitra,
and all the animate is the work of Prina and the rest.

Mitra called Sankalpa is the fashinoner of the whole host of inani-
mate ereation, such as the elements, the elementary objects, the mantras,

*and the multitude of sacrificial objects, and of the various worlds. Mitra

is the fashioner of inanimate objects ; and Viyu and the rest, fashion all
animate beings. All objects are dual having a material and a vital
part, the first is the work of Mitra, the second that of Prina. Thusit is in
Vastn Tattiva.

Saysan objector why do you make this division? 1In this very khanda we find
that overything is created hy Sankalpa, the word is sarvam or all, The Commentator
says that the word must be restricted in its meaning here,

Sankalpa creates or fashions ““all,” that is, all inanimate objects.
Chitta is that memory which is unsteady, liable to forgetfulness. Smara
is that memory which is steady and permanent. Thus it is in the Sabda
Nirnaya. ’

In the fifth khanda it is said yad ayam veda yad vi ayamvidvin. What is the
difference between veda and vidvin, both mean “ he who knows,"”

To this the Commentator answers ;—

A man is said to know (veda) a thing, whon he has a general knowledge of ili - he
is said to be an oxpert (vidvin) when he has special knowledge of & subject.

In the same khanda are used the words ekdyapam and pratisthd, both generally
meaning abode. The Commentator however shows that there is o shade of dilferenge,
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atisthé means primarily the Abode, that is, the place in whie
oné abides in Release, the Mausions of the blest.
' The word pratistha is applied to ordinary places of dwelling in a
secondary sense only : (primarily it denotes the abode of the Released).
This is the difference which the knowers of words draw between the
meaning of these two words.
The word Deva manugya has been used several times in this adhyiya. 1t does nob
‘mean the devas and men, but the devas who have assumed the body of men, ;
; They should be known as deva-manusya who being devas, have

_obtained an human incarnation. The phrases “the earth is in medita-
tion,” &e., in khanda sixth mean “ as if they were in meditation,” for they
are always reserved in their speech, and are never given to much talk:
But when they speak, they utter words pregnant with deep and many a
meaning, for every word of theirs has more than one meaning. Thus it
is in the Padma Puriina.

In the next few khanias, it iy said that bala is greater than vijiina, that annam
is greater than halam, that apas is greater than annam, that tejas is greater than apas,
and so on. If balam, &ec., be taken in their literal sense, then it would reduce the teaching
into absurdity, for to say that the brute force is greater than knowledge, is not corvect,

The Commentator explains that all these words have two meanings and reler to the
apiritual force and the physical foree. The spiritual force is greater than knowledge and

not the physieal force.

Ag says the Tattva Sira :—By the word Force is meant two kinds of
forees ; the force of the knowledge appertaining to the conditions of
Release ; and the external force. The knowledge which relates to Release
is higher than ordinary knowledge (vijiifina). Similarly annam or Food
Lias also two meanings. It means the essence of the knowledge relating
to Release and the ordinary food. The spiritual food is higher than
spiritual force, as the physical food is greater than physical force (for
without food there would be no force). The spiritual food means the love
of spiritual knowledge, and it is certainly higher than mere spiritnal
knowledge. And since the physical prowess depends upon physical food,
Lience the food is said to be greater than force. Similarly water is said
to be of two sorts :—the spiritual Waters, and the physical. The satisfac-
tion resulting from the love of spiritual knowledge is called spiritual
Waters, this peace of conscience is the inner water, the external water is
the liquid element, Thus the inner water is higher than inner food, as
the physical water is higher than the physical food (for no food will grow
without water, and a man can live without food but not without water).
Similarly Fire has also two meanings, the Inner five, which is the fire of
genius (pratibha) and the External fire, Pratibha fire is greater than the
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@e{wn of soul; for pratibha or the spiritual insight is greater than
mul satisfaction, (as fire or oxygen is a greater necessity of life than even
‘water). Similarly Akida is of two sorts, the spiritual Akada and the
physical Akada. The Inner ikéda is within the pratibha ; (it is the life of
- the spiritual fire); the external dkAsa or the ether is that which pervades
- through every interstice of matter. The spiritual dkada is the steady
light of genius, the spiritual fire is the erratic flame of gemus hence
akada is greater than fire. (A man may live without air, as in yoga
hybernation, hut not without ether, for when the etheric double leaves the
- body, disintigration sets in). But higher than the steady light of genius
is the steady memory, called smara :—it is the uniform memory in the
state of meditation. But higher than spiritual memory is the spiritual
hope called idi. Add means the bliss of direct vision of the Lord, But
- higher than the joy of direct vision is the joy one feels in Release, when
he attains the Chief Prana (the Christ). That is the highest joy.

‘The Iast three, namely Smara, A4, and Préna are purely spiritual and have no
external correspondence. They are inner objects. But if these ave purely spiritual, why
not take food, water, fire, &ec., as purely material, and why explain them as devatis of food,
&c. To this the Commentator replies :—

Commencing with food and ending with Préina, the external force,
foad, water, and fire are respectively surpassed by external food, water,
five, and 4kési ; because from physical water is produced the physieal
food, and so on, but never otherwise. But the case is different with the

. imner food, &c., for the evolution or unfoldment of the inner ones is hy o
- reverse process: (the unfoldment of the lower precedes that of the
higher).

The manifestation of the inner faculties is in a reverse way, Thus the unfoldment
of the spiritnal force (bala) leads to the unfoldment of the apiritual love (rati), the unfold-
ment of spiritual love leads to the evolution of the spiitual satisfaction (fripti), which
‘unfolds pratibhd, which leads to the opening of the steady memory, &e, Thus here the
lower in seale is the cause of the manifestation of the higher ; just the reverse of it takes

' plage in the physical plane. In other words, the higher devatd can manifest in man only
after the lower has evolved, and manifested itseif. But says an objector—if this be 80,

) vh: eall the succeeding ones greater, when they depend upon the others for their mani-
festation. In facl yonr so-called lower is the cause of the so-ealled higher: and eanse
being greater than the effect : the so-called lower ought to be called the higher. To this
the Commentator replies :—

Though the manifestation of Moksa depends upon the (successive
anfoldment of the) lower devatis, yet as the bliss of mokya is innate,

- patural, and eternal, while that even of the dirset vision (aparoksa) is
lower than that of Moksa in an infinitely less degree, and compared with

‘Moksa it is transitory and ephemeral, therefore, the gradation is as
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"-meg,fﬁ ed above; (that is to say, the quantity of bliss regulates the giafle,
autrﬁ)t the order of manifestation). ;

As the joy of the state of release is inuate, and natural, therefore it is eternal, and
ginee it is eternal, all other joys are lower to it. The ocstasy of direct vision is consider-
ed to be the highest, but it even is not innate, for it depends upon antahkarana, and is a
modification of the inner organ, and eonsequently aparcksa knowledge is temporary.
Moreover, herealso the lower ave the effect of the higher. For the production of the
aparoksa knowledge is dependent upon the fitness for Moksa gimilarly the steady
memovry is dependent upon fitness for aparoksa vision, while the pratibha is eaused by
sbeady memory and so on.

This steady memory is dependent upon the fitness for aparoksa
vision, the pratibha (the fire of genius) is dependent upon the fitness for
steady memory, while the erratic genius exists where there is fitness for
the steady genius; from genius comes satisfaction, and from satisfaction
comes love, for how can there be love where there is no satisfaction.

“Thus in this order also, there is superiority of the attribute born of
Prina over every other quality.

Though the order of unfoldment of the spiritual qualities is reverse of that of the
physieal, yet as a matter of fact, no lower quality unfolds, until the person is fit for the
higher. Only the man eligible for Moksa, gets his aparoksga vision unfolded, the man
unfit for Moksa will never have his vision unfolded, and so on. Thus Moksa is really the
eause of the unfoldment of all the latter.

Fierepenta KHANDA,
MANTRA 1.

ST AT WO VAT AT WO ATR &H-
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gror: Prapa, life breath, the Chief Prapa. % Vai, verily,  smaran:
Aiayah, than Hope. sz, Bhayan, greater. azgr. Yatha, as. % Vai,
verily., wam:  Arab, spokes of a wheel. anir.  Nabhau, in the nave, gafdar:
Samarpitah, hold to or attached to, ggg. Evam, thus. wfégs. Asmin, in this.
grar. Prane, in the Chief Breath. g¥m  Sarvam, all. saffsm. Samarpitam,
attached. gmor:.  Prapah, the Chief breath, grits Pr:qu;n:t, through the
Supreme Breath. The Highest Brahman. o YAti, moves. gmy. Pransh,
The Supreme breath or Prana. The Highest Self. grma.  Prapam, life to
Pranam or the Christ. gy Dadati, gives (all desired obje‘cts)‘ QT

Prapaya. to prapa. w=&fd. Dadati, gives. grap.  Prapal. The Supreme
4



- Pra
he Supreme breath. amar. Mata, mother, svm: Prapah, the Supreme
breath. wr Bhrata, brother. sy  Prapa, the Supreme breath. €t
Swvasa, sister. gum:.  Pravah, the Supreme breath, ST Acharyall, teacher
qmu:.  Prapab, the Supreme breath. ammmm: Brahmagah, the Priest. The

Singer.

1. The Chief Breath (Prina)is verily greater than
Hope. As the spokes of a wheel are all attached. to the
_nave, so in this Chief Breath are all attached. But the
Chief Breath, himself moves, through the Supreme Breath.
The Supreme Breath, gives to the Chief Breath all that
He desires, (when the Pripna mediates for souls to the
%11preme) yea gives to him, his very life. This Supreme
Breath is verily father, the Supreme Breath, the mother;
the Supreme Breath, the sister; the Supreme Breath, the

teachor; the Supreme Breath, the Priest.—-504.
MANTRA 2.
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§:. Sah, he. afz Yadi, if. f@wwg. Pitaram, to father. #r Va, or.
g, Mataram, mother. 1. Va, or, Rmw® Bhrataram, brother, 1. Va.
or. &gEm.  Svasaram, sister. AT Va, or. ;n'aﬁg ﬁchﬁrynm, teacher, T,
Va, or mpgra, Brahmanam, priest, ar VA, or. f@iEq. Kifichit, any thing, wwa.
Bhrigam, offensive. ®1. lva, as if. o@me Pratyaha, says, fg=m; Dhik, shame,
fie. = Tva, to thee Heg. Astu, be. g Iti, thus. g3. Eva, even. gfa.
Enam, to bim.  #7g:. Ahuh, they say. faagr. Pitriba, father-killer, parricide.
s Val,verlly g, Tvam, thou. =rfg. Asi art. arggr. Matriba, matricide.

' %, Vai, verily. = Tvam, thou, 5@, Asi, art. wrger.  Bbratriha, fratricide,
Svasriha, killer of sister, AT f\uhe‘n—yah.l, killer of teacher.
srgrmer. Brahmagaba, killer of priest. . Vai, verily, =m. Tvam, thou.
qﬁ: Asi, art. zfg. Lti, thus.
9. If he says anything harsh to his father, or mother,

or brother, or sister, or teacher, or priest, people say to him,
¢ fic unto thee, thou art as if thou hast killed thy father,
or mother, or brother, or sister, or teacher, or priest.'—505.



VII ADHYAYA, XV KHANDA, 3, 4.

MANTRA 3.
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Zy.  Atha, then, afz  Yadi, if =19  Api, also. warq. Ebpan, these:
geraqrma. Utkrantapranan, goue Life Breaths, whose life breaths had
departed. s Saleua, with a poker. grigy Samasam, fully, touching
with, thrusting. =afggdga Vyatisamdaher, burns them to pieces, #. Na,
not. g3 Eva, cven, gas. Evam, to him @z Broyob, they say. fgaern
Pitriba, killer of father, wfg. Asi, thou act. g/ Lti, thus. & Na, not
Arger. Matciha, Mateicide. @@, Asi, art  thou & Iti, thus. & Na,
not. yrwr. Bhratriba, fratricide. wf&  Asi, thou art. =@ I, thus, =
Na, not eggar. Svasriba, sorroricide. o  Asi, thou art. 3@ Iti, thus
4. Na, not. mrarier.  Acharyaha, tutor.  #1fg. Asi, thon art. g, It
thus, 7 Na, not. =rgmgr DBrabmanaba, Priest killer.

3. But when Life Breaths have gone out of them, if
one thrusts a pocker into them or burns them fo ashes, no
one says to him, thou hast killed thy father, mother, brother,
sister, teacher or priest..—500.

ManTRA 4
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grr:.  Preapah, the Supreme Breath. @ Hi, verily. g3. Eva, indeed,
only. uarf.  Etani, in these, waiPy. Sarvani, all, wa® Bhavati, becomes.
& Sah, he, ¥. Vai, verily. gw: Esah, this. use. Evam, thus, qugm.
Pagyan, seeing, gag.  Evam, thus. #=m: Mauvanah, perceiving, ggm. Evam,
thus. fsram.  Vijanan, understanding.  sigardy.  Ativadi; becomes a speaker
of the highest truth. wai® Bhavati, becomes. gg. Tam, to him. Hq, Chet,
if. @ Broyub, they say. Zfeardt.  Ativadi, declarer, of highest truth, a
Christian.  wfa.  Asi, thou art gfF Iti, thus, wfasrt.  Ativadi, declarer
of highest truth, a Christian. =féq. Asmi, | am.  gfg 1ti, thus .
Brayat, let himsay . Na, not. sggafty. Apahnuvita, let him not conceal,
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4. The Supreme Breath verily exists in all these.
He who sees it thus, perceives it thus, knows it thus, be-

- comes the teacher of the highest Truth. If people say to
him, thou art an Ativadin, let him say boldly, I am an
Ativadin, he need not conceal it. (*“ Sir is there something
higher than Prina?” “ Yes, there is something higher
‘than Prina.” “Sir, tell it me”.)—507.

Note.—An Atividin is one who declares a great trath, or belioves in a great truth.
Here it means one who believes that Prapa (Christ) is the ‘highest truth, next only to
God. An Atividin would, therefore, mean a Christian. One who helieves in Christ
should never be afraid of declaring his faith in him, and when asked by any one, shounld
never deny him or conceal the truth.

1

SIXTEENTH KHANDA.

MAaNTRA 1.
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oy: Esah, this, g Tu, but. ¥ Vai, verily, mfeeafy Ativadati, declares the
highest truth. =: Yah, who. ®&m Satyena, with the true, about the true,
1.6, Visnu. =fagaf@ Ativadati, declares the highest truth, &: Sah, that. B EC]
Aham, I, sws: Bhagaval, Sir, &&= Satyena, by the true, by the Lord Vispu,
by the grace of the True wifggafy Ativadani, may I become an Ativadin,
giq Iti, thus. @am Satyam, the true, Vispu. g Tu, but. 7 Eva, even.
fEfsaaasga Vijijiasitavyam, ought to be known, gE ld, thus, gam Satyam,
the true, Vispu. sm3: Bhagavah, Sir fAfsmarg Vijijiiase, desire to know. ¢F
Iti, thus,

L. (The Lord called the True is higher than Préna).
But he in reality is (a higher) Ativadin, who declares the
Lord Vignu to be the True. “Sir, may I become an Ativi-
din by the grace of the True.” “ But we must (first) desire
to know the True.” “ Sir, I desire t0 know the True.”—508,
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g=t Yada, when. % Vai, verily, fsmafd Vijanati, one understands. R®
Atha, then. a= Satyam, the Lord called the True, the good Ruler. mafg
Vadati, he speaks, hedeclares the True to be Omniscient. & Na, not, sfgsras
Avijanan, he who does not understand the Lord as Omniscient. g&a Satyam,
the True. ==fg Vadati, declares. fasmas Vijilanam, understanding, the Lord
as Omniscient. gx Eva, even, only, g Tu, but. gz Eva, only, even.
Arsmtamsar  Vijijiiasitavyam, one should desire to understand. @ Iti, thus.
fasm Vijilanam, the understanding. s Bhagavah, Sir, Bfam&@ Vijijiiase,
I desire to understand, gfi Iti, thus.

1. When one understands (the good Lord as Omniscient)
then one declares the Good Lord (Satyam). One who does
not understand (Him as Omniscient,) cannof declare Him as
the Good. Only he who understands the Omniscient, can
declare the Good. This Omniscient, however, we must
desire to understand. *“Sir, I desire to understand the
Ommniscient.”—509.

Note.—The word satya means the Good (sat) Ruler (ya).

Eigareenth KHANDA.

MANTRA 1.
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FETEE: |egt ll e
w3 Yada, when. ¥ Vai, verily. a3 Manute, perceives, acts zealously,
realises that the Lord is the Thinker, spr Atha, then. R®mEfR Vijanati, he
understands. & Na, not. w®Rew Amatva, without thinking, without being
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eal t;s/ A Vijanati, understaads, #=y Matva, by perceiving, by being
zealous, by knowing Him as Thinker, wg Eva, even, only. & Na, not. fsyana
Vijanati, understands as Omniscient. #ff: Matih, the Thinker, Reason,
thought, perception, zeal. g Tu, but. FArssmfme=ar Vijijiasitavya, one should
desire to understand. gfy lui, thus. wfgg Marim, zeal, thinking, reasoning,
perception, the Thinker, wwa: Bbagavah, Sir. ffssn& Vijijhase, | desire to
understand. (g Iti, thus.

1. When one realises Him as the Thinker, then one
knows Him as Omniseient. One who does not so realise, can-
not understand Him as Ommniseient. Only he who knows
thus, understands the Omniscient. 'This Thinker, however,
we must desire to understand. ‘ Sir, [ desire to understand
the Thinker.”—510,

NINETEENTH KHANDA.

MaAnNTRA 1,
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smr Yada, when, % Vai, verilv. sman® Sraddadhati, has faith, believes,
knows Him as Holy sy Atha, then. sg& Manute, he bas zeal, acts zealously,
knows Him as Thinker. 7 Na, not, sy Agraddadnan, without faith,
without ‘knnwing Him as Holy, ®sgg Manute, he acts with zeal, knows as
Thinker. wﬁfiraddad}mt, has faith, knows as Holy. gy Eva, alone, R3§
Manute, acts with zeal, knows as Thinker. =y émddim, faith, holiness. g

Tu, but. ga Eva, alone " Atwarfiaear Vijijiasitavya, one should desire to
understand. gf@ 1, thus, spgea fraddbam, faith, holiness, the Holy One. st
Bhagavah, Sir, Atwere Vijijiidse, I desire to understand. &H{ 1u, thus.

1. When one knows Him as Holy, then one knows Him
as Thinker. One who does not know Him as Holy, cannot
know Him as Thinker. Only he who knows Him as Holy,
can know Him as Thinker. This All-holy, however, we
must desire to understand. “Sir, T desire to understand

the All-holy.”—511.



