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\ Jiian yvhtrtells a falsehood about himself, looses his true Self, and is burnt; the man who 
has S'falso conception about his Self, loses likewise his true Self, and not knowing the 
true self, oven 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 
Tlie son asks “ what is the nature of the fault committed by those who 

think themselves identical with the Lord (Abherlajruinin).”  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 I am 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 forget ting the true 
nature of Brahman lays claim to Brahmanship. Such a stealer of Brahman 
is punished by being thrown into blinding darkness where he lives for 
ever.

But if a person says “ 1 am king," he is punished by the officers of the king. Who 
arc the officers of Brahman who punish those who lay claim 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 is not a thief of Brahman dies 
and is brought bound by the Devas called Faults, he cries out “ I am not 
Visnu, I am not independent, I  do not possess perfect qualities, My Lord 
is TIarieternally, 1 fe alone is independent and possesses in full the six quali
ties.’ ’ When he thus vehemently assei ts 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 bum 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. He punishes those who 
had falsely accused him. But he who entertains the false notion that 
he is one with Brahman is thrown, along with the faults, into the dark
ness called Andha tamas, which is like a great prison-house ;or Ho causes 
him to be thrown into a deeper hell called the great-blinding-darkness 
(M ah a-Andka-TamaS) where there is mutilation of the limbs, or into still 
greater hell if the man is fit for that and is a perverse believer in Ablieda. 
This hell is like the punishment of killing (eternal damnation).

The hells are thus of three sorts, one like more Imprisonment, second where there 
is corporal punishment, and the third and the last whore there is capital punishment, This 
last is the eternal hell of Madhya.



p

| | | ^  w adDyAya, i n  KtiAtJpA. J

Therefore learning from the teacher the glorious perfection of Vis
nu, and one’s being separate from Him, let him worship the Lord thus, 
Ac., by so doing, lie undoubtedly gets Release (Mukti). Thus it is in the 
Sanaa Samhita.

GENERAL COMMENTARY.
The words Svarn Apito Bhavati have been explained “ he reaches Visnu.'’ An ob

jector says, this is wrong ; the word Svatn is a Rudhi word and its conventional meaning is 
‘ one's own self.' The phrase ought to bo translated‘‘ he merges into his own self.”  Tho 
rule of interpretation is that the conventional meaning of a word prevails over the 
Etymological meaning. The Commentator shows that the word Sva means Visnu in the 
conventional acceptation of that term also.

Brahma is called Svaynmbhu, because Tie is born of Visnu called 
Svayam (thus here Svayam popularly means Visnu). Ton cannot say 
that Svayam here means self and Svayam-Bhu means self-born ; for then 
Brahma would be born of Brahma. But Scriptures nowhere say 
that Brahma is self-born. On the contrary it is said “  He who in the 
beginning created Brahma ”  (t. e., Brahma was created by the Lord),

Bat Brahma is called Atmabhua also, which also means self-born. The Commentator 
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 atma clearly 
means Visnu “ Dattam Durvasasam Somam Atmerfa Brahma Sambha-

, >5van.
The compound word Atmesa-Brahma-SambhavSii means “ born of Visnu, diva (Isa) 

and Brahma." But Brahmd is called Aja also or birthloss. This shows that he is not 
produced by any one, but is self-born. To this the Commentator says that Aja also means 
born of Visnu.

The Scriptures 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 Visnu ffif »£nslR*$t: ll

Tho text quoted by you shows that means Brahman, and not Vishnu and so Aja 
ought to be translated born of Brahman and not born of Vishnu. To this the Commen
tator says

The word Brahman is not applied primarily to any one but Vi.snu. 
And so Brahman is the same as Visnu. Thus the word svam is a well- 
known name of V isn u ; therefore Svamapitobhavati means “  lie reaches 
Visnu.”

But Apita does not mean ‘ reaches.'it means ‘ becomes identical with.' For if mere 
reaching was intended, then tho word ‘ Itah ’ would have been enough ; what is the 
force of tho preposition Api in Apitah which is made of two words A pi plus Ita. This is, 
however, not a valid objection. For according to Advaita also, the Api is rodudarit. Do you 
say that the word Apito as a whole denotes becoming identical, or do you say that its 
separate parts denote identity. This is tho question that you must answer. To meet this 
objection the Commentator says
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The root Api plus i or.Api plus Aya, as Apyaya means entering 
into a thing unconsciously (involuntarily). As we 'find in the following 
text of fkbda Nirnaya :—

' The involuntary and uncc leious entrance is called Apitarn i. e. 
when a thing enters 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 Yisnu at the time of great dissolution 
(Pralaya).

If it were a fact, that the Jiva gets the condition of Brahman in sleep or in Pra.aya, 
then it can he conceded that the word Apita rightly means to become identical with. But 
the Jiva, never gets tho condition of Brahman in those states.

Moreover the Jiva never gets the condition of Brahman in deep 
sleep 01 dissolution. For a Jiva when it arises from deep sleep, retains 
the recollection ‘ I slept soundly.’ Similarly when it attains Mukti, it 
remembers its past, and says “ I was in the misery of the world once 
(Sams&ra).”

This distinctive recollection of the Jiva shows that he never attains the nature 
of Brahman. Brahman has no memory ; all knowledge is over present in his consciousness. 
There is never any forgetting in Brahman, so there can be no recollection in Iirahtnan. 
Brahman never says, like the Jiva ‘ I slept very soundly,’ I was once in the misery of i* 
world, now T am free.’ in the Omniscient, there cannot exist any such recollection. . a,a 
an objector, ‘ but how do you show, that a man released from SamsSra, remembers the 
misery which lie sn tiered in it?  Is there any authority for i t ? ’

To this the Commentator answers as follows : —
Brahmsl on attaining release cried out “ Aham v idvaai Bhuvanam 

Avy Abhav&m “  1 bad become the Lord of the entire world. So also 
the text “ rniaembring the sorrows that they had suffered from birth up to 
death, the Released 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 Scriptures, 
also shows, that in the state of deep sleep, there is not identity with 
B r a h m a n “  Embraced by the Intelligent Self, the soul in deep 
sleep, does not remember anything which is outside or which is inside ’
( Bri TJp. IV. 3. 7). Moreover Lord Badarfiyana in his Vedanta Sfttras 
says’ the same! In I. 3 .42 , he says; “ He who is in Brahman in deep 
sleep is distinct from it, both in the state of sleep and in departing. 
(Thus in deep sleep, the Sutra says there is distinction or Bheda between 
the soul and Brahman).

The whole teaching of Uddalaka to his sou Svetaketu also shows 
that, A bheda is nowhere taught. If we analyse the nine illustrations, we 
shall find nowhere any example of Ahhoila. (1) The first illustration 
s a y s ‘ 0  child, all living creatures have Sat for their root, they dwell in
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^ w S a t  they rest in tire Sat.’ (W hich shows that Sat is different from the 
creatures). (2) The second illustration also declares that all these creatures 
when they become merged in the Good (Sat), in deep sleep, they know not 
that they are merged in the Good Sat). This also shows that the Satis 
different from the creatures, 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 nourishment and rejoicing.”  This also 
shows that the Jiva of the tree that rejoices, is separate from the Living 
Lord 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 Subtle Essence which you do not perceive there, of 
that very Essence (Amman) this great Nyagrodha tree exists.” This also 
shows that the Subtle Essence is different from the tree. (6) The sixth 
illustration also is to the same effect. The father says to the 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 rue
the salt, which you placed in the water last night.” The sou having
looked for it found it not, for,.of course, it was melted. The father said :
1 Taste it from the surface of the water. How is it ?’ The son replied :
‘ It is salt.’ ‘ Taste it from, the middle. How is i t ? ’ The son replied 
‘ it is salt.’ ‘ Taste it from the bottom. IIow is it?  The son replied 
1 ft 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 (bat) my son ; but, 
there indeed it is. That God is the Essence and Ruler of all that exists, 
the desired of all and known through the subtlest intellect. He the 
Good controls and pervades all, and is full of all perfection. And thou 
0  Slvctakotu 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 Gandhara, he was 
told to go in a particular direction, it is Gandhara. This also shows that 
Gan.dh.fira 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 God, then he knows them n o t w h i c h  also shows the differ
ence and not identity. (Q) The last illustration of the thief also does not
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establish identity ; for it shows that the heated hatchet is certainly 
different from the hand that clutches it, for if the hatchet and the hand 
were identical, it would not burn the hand of the thief.

Thus repeatedly, by these 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 
so difficult of perception that ordinarily people are liable to overlook 
it. All these nine illustrations are meant to show, that one must not see 
identity between objects, on a cursory .view of them. There is no illus
tration given showing identity. Neither the illustration of the string 
and the kite, nor the illustration of the flowers oE different trees and the 
juice, nor that of rivers and the sea, nor that of the Jiva of the tree and 
the Living 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 Gandhara, 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 contradict the highest purport of all Scrip
tures. For the Lord Sri Kiisna has himself declared, that the highest 
aim of all these Scriptures is to establish the Supremacy of Visnu Over 
all, and that all authorities go to prove that, assertion. In the Gita 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 
is verily Another, declared as the Supreme Self, He who pervading all 
sustained! 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 Veda I am proclaimed the Supreme Spirit. He who 
undeluded knoweth me thus as the Supreme Spirit, he, all-knowing, 
worshipped Me with his whole being, 0  Blifirata. Thus by Me this 
most secret teaching hath been told, 0  sinless one. This known, he 
hath become illuminated, and hath finished his work, 0  Bharata.”

Further on, it is again said (V. 29) ‘ Having known Me, as the En- 
joyer of sacrifice and of austerity, the mighty Ruler of all the worlds, and 
the Lover of all beings, he goetb. to Peace.’ Further on it is said (VII. 2)
• t will declare to thee this knowledge and wisdom in its completeness, 
which, having known, there is nothing more here needeth to he known.’ 
Further on (VII. 7) ‘ There is naught whatsoever higher than I, 0  Dha- 
liaujaya. All. this is threaded on Me, as rows of pearls on a string, ’ So ■ 
further (IX. 12) ‘ Kingly, Science, Kingly secret, supreme Purifier, this

|( ^  )}j OilHANDOGYA-tJPANtSAb.



n

V I A D H YAYA, X V I KHAKI)A. ' c t t L i

intuitional, according to righteousness, very easy to perform, imperish
able. Men without faith in this knowledge, 0 Parantapa, not reaching 
Me, return to the paths of this world of death. By Me all this world is 
pervaded in My unmanifested aspect; all beings have root in Me, lam  
not rooted in them. Nor have Beings root in me ; behold My sovereign 
i  oga ! The support of beings yet not rooted in beings, Mv Self their effi
cient cause. Further on (JX. 11 ) “ Tho foolish disregard Me, when clad 
.in human semblance, ignorant of My supreme nature, the Great Lord of 
beings. Empty of hope, empty of deeds, empty of wisdom, senseless, 
partaking of the deceitful, brutal and demoniacal nature. Verily the 
Mahatmas 0  IUrtha, partaking of My divine nature, worship with un
wavering mind, having known Me, the imperishable source of beings.” 
Further on (X. 3.) ‘ He who knoweth Me, unborn beginningless, the groat 
Lord of the world, he, among mortals without delusion, is liberated from 
all sins,” Further on (XIV. 1.) ‘ I will again proclaim that supremo 
Wisdom, of all wisdom the best, which having known, all the sages have 
gone hence to tho supreme Perfection. Having taken refuge in this wis
dom, and being assimilated to My own Nature, they are not reborn, even 
in the emanation of a universe ; nor are disquieted in the dissolution. My 
womb is the great Eternal; in that I place the germ ; thence cometh the 
birth of all beings, 0  Blntrata. In whatsoever wombs, mortals are produc
ed, 0  Kaunteya, the great Eternal is their womb, I their generating 
father.”

So far these quotations from Gita 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. Further, in another book, 
it is thus written;— “ I, the God of all gods, am reached by them alone, 
who know me as full of all auspicious qualities, and whose faith in me 
is never shaken, but not by others am 1 to be' found. The release is easy 
of attainment, as if it was already in one’s grasp, to those who constantly 
remember me and have their minds fixed steadily with love and knowledge 
on all the perfection and fullness of my qualities. But those who think 
that my qualities are not full, verily go to darkness. They are not dear 
to me, nor do they love me, but he who knows that I am full o f all perfec
tion, he necessarily attains perfection and reaches me, because I am dear 
to him and he is dear to Me All authorities, proofs and evidences and 
all. arguments and reasonings establish this, that J am the greatest, Any 
reasoning or authority which is against this, is fallacious and but a semb
lance of argument,”



Since the knowledge that the Lord is full of ail qualities is the means of pleasing 
the Lord, and thereby attaining release, therefore all authority and reasonings must be so 
construed as to establish the Supremacy of the Lord. All scriptures have this 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 Mukfci. The following texts also show the 
sa me:—

“ The Devas worshipped Him as Bhuti (or perfect bliss and fulness), 
so they became (blessed and) perfect. Therefore, even now a man who 
sleeps, breathes in and breathes out, making the sound Bhur Blnir (blessed 
perfection, blessed perfection). But the Atmras worshipped the Lord as 
Imperfect (abhuti) hence they were defeated.”  (Ait. Ar. II. 1. 8. 6-7.) An
other verse says “  Supreme God is to be worshipped as BhrLma (Full and 
Infinity), for the non-full (Abhflma) cannot give the rewards of action to 
his votaries; therefore, verily this BMmn. (infinity) is pre-eminent among 
all qualities as the sacrifice called Kratu is pre-eminent among all reli
gious rites.” So also in the Big Veda (I. 176. 4) “ Throw into deserving 
darkness, 0  Lord ! every one who offers no sacrifice to thee, who is a 
miserable wretch and hard of heart; lie who is not full of lliee  ; and does 
not acknowledge Thy pre-eminence. Give to us the knowledge of Thy 
supremacy, for the wise alone can get rid of the miseries of this world.

Asunvatam, non-sacrificing one, who floes not worship the Lord. Samam, deserving 
equal to his demerit. Jahi, slay, throw into darkness. D<tn&sam, hard of reaching, Imrd 
of heart, miserable. Yah, who. Na, not. Temayah, full of Thee. Asmabhyam, to us, who 
worship thee. Asya, of that greatness of Thine. Vedanam, knowledge. Daddhi, give.
Snris, the wise. Cliifc, only. Oh ate, gets i’id (of tho samsarji).

Similarly in Rig Veda (VIII. 3. 4 );— “ He with his might enhanced 
by Bisis thousand-fold, hath like an ocean spread himself. His majesty 

- is praised as true, at solemn rites, his power where holy singers rule.” So 
also Rig Veda (X. 90. 3 .) :—“ So Mighty is his greatness; yea, greater 
than this is Purusa. All creatures are one-fourth of him, three-fort,hs 
eternal life in heaven.

So also in the Sivet. Up. HI. 8. “ By knowing Him alone one 
crosses over death, there is no other path to go upon.” Similarly the 
following verses declare that God is the Highest g o a lc r e a t io n , susten
ance and dissolution, necessity, knowledge and transmigration (ignorance) 
bondage and release are the eight things described in Astras in order 
to magnify the glory of the Lord and to declare his pre-eminence.

That is God creates, maintains and destroys the universe. He is the Great Law of 
necessity; Ho gives knowledge, hr withholds knowledge, ho is like bondage to the 
sinners and Mukti to the pious.

To magnify whose greatness, and spread whose knowledge among j 
mankind, is the sole object of all the Vedas, and the arguments, for by j
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knowing His glory and by nothing else, does the man get release. That 
Lord Hari is the supreme. So also in the Rig Veda (VIII. 3. S.) -Hul 
living men to-day, even as of old, sing forth their praises to His Majesty.”

Thus all these texts of the Vedas and Smritis declare that the whole 
object and the highest purport of the scriptures consist in glorifying 
the Majesty and pre-eminence of VLnu. So also in the Brahm-lncja 
Purfina :— “ All texts and arguments, found scattered everywhere in the 
scriptures, are for the object of declaring the greatness and pre-eminenco 
of Visnu. That is their chief aim.’

Tin Holy BSdarayana thus says in his Vedanta Sfifcras, showing thereby that Visnu. 
is the Chief object of all the Scriptures (ill. 3. i>9.)

The attribute of perfectness being present with, i. e., modifying every 
other attribute is the most important, as Kralu I is o f all the sacrificed 
acts) ; thus &ruti declares; [hence the attribute o f  perfectness is to be con
templated by all). Similarly (IT . 1. 5 ):

Atman is to be contemplated as Brahman (the perfect!);  fo r  (this) is 
the best, (i. e., to contemplate Him as perfect is the best means o f gaining 
His perfect grace).

These words of Lord Badar’ yana 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 scriptures is to establish 
the non-di Here nee (Abhcda) between the Supreme self and the embodied 
self. This we learn from the fact that the word Atat. Train Asi have 
been repeated nine times over, showing that “ Thou art not that,”  and 
thereby establishing the difference between the diva and Mvara. More
over the Vedanta stitras also establish this Bheda, as the following five 
aphorisms say (1. 3. 5 . ) On account of the declaration of difference.

The view of absolute identity cannot be taken ; for the text “ Ho who sees the 
Lord worshipped by the gods as different from himself and understands HIr glory,” dec
lares the dlftoronee (between tlio soul worshipping and the Lord worshipped). So also 
(1. 1. 21).

And He is a different one, (also) from the indication of difference. 
So also (I. 2. 3 ) (On the other hand) the vAll-pervading) is not the em
bodied soul, as it is quite impossible (to predicate omni-presence of him). 
So also ([. 2. 2 0 ) :—(Nor) is the embodied soul (The Internal Ruler); for 
both speak of the soul as distinct (from the Ruler within). So also 
(II— 3. 2 8 ):— The soul is separate from (not one with, Brahman), from the 
statements in Scripture,

These and other aphorisms also show that the Lord B&darn-yana every
w h ere  has established the difference of the diva from the Lord,



. Blit an objector says “ bow do you reconcile the theory of Bheda with the following 
bruti nf the Rig Veda. « The Supreme person is all this." This Sro« does not mean that 
the Lord is everything. It means this :—

The phrase Purusa Eva Idam Sarvam Yadbhhtam Yat Cha Bhavyarn 
(Rig Veda X. 90. 3.) means “  by the Lord 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 arise the 
absurdity that He is a cow or a man, &c. This is a false notion that every
thing is the Lord, whtether it be a tuft of grass or cake of dung. i\s the 
phrase “  curd Saktu” , “ butter rice,”  do not mean that the curd is flic 
same as the $aktu, or the butter is the same as rice ; but it means ‘ the 
curd pervades Saktu,”  and‘ ‘ butter pervades rice,” and wo supply the 
word pervade, though it is not used in the phrase, so in the phrase 
“  Purusa Eva Idam Sarvam ”  we supply the word Vyaptam, in order to give 
it a rational meaning ; and therefore we have explained this as meaning 
“  by Lord is pervaded all this,”  and not that “  the Lend is all this.” For 
the phrase Dad hi— Sakatavah or Ghirtaudanam is not translated as the,
1 curd is saktu ’ or ‘ the butter is rice,’ but it means ‘ curd mixed with 
$uktu,’ or rather ‘ f^aktu mixed with curd,’ a n d ‘ the rice mixed with 
butter.’ On this analogy, the Rig Veda text should be analysed as, “  by 
the Lord is prevailed all this, whether it exists in the present or in the 
future.”

Therefore, all authorities establish the pre-eminence of the Lord 
and the highest aim of all scriptures is to establish that pre-eminence; 
consequently, if the scriptures were to establish the identity of the embo
died soul with the Lord, they would contradict themselves, and would 
make the embodied soul equal to the Lord.

But. how do yon show that those who hold that the Jiva and Lvara avo one and identi
cal, derogate tlio pre-eminence of the Lord ? Why should it be considered derogatory to 
!he Lord, if one says “  I am one with the Lord." To this the Coinmen.iiator replies by 
quoting an authority.—

Those who think that they are Visnu the ever-wise and blissful, 
really 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 
upon ignorance and pain ; and as the Jiva and the Lord are identical, all 
knowledge of the Lord is also clue to ignorance and pain. Thus they 
rea5ly have a very low conception of God. Those who thus derogate .from 
the glory of the Lord Visnu, have never any happiness. Those who 
believe the God of Gods to be something different from what He really is, 
has committed the highest sin possible, for he ia a thief, who steals the 
very god-head of the Lord, by saying ‘ f am identical with Qod.’ The
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in the interpretation of the scriptures, not fully rtmleretanding" 
tlieir true purport, say that the Lord and the Jiva are identical, and that the 
Atma is one only. But it is a mere dogmatic assertion of theirs, for they 
have misunderstood the true meaning of the scriptural passages, like “ Aham 
Brahmasmi ”  Ac. Such persons are overpowered by lust and wrath, slave 
to their egotism and thief of Brahman, joyless and of immature mind, and 
are always unfortunate. They do not know the right meaning of the 
scriptures, and hence they are, as if, the robbers of scriptures. They 
think that the Jiva and the Lord are without qualities (Nirguna), and 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 Ids essential nature from the Jiva (one 
is finite, the other is infinite), different in kinds (One is Jiva the controlled, 
the other is Jifvara) different according to the teachings of the scriptures 
also (for they say two birds on the same tree &c.,) and because their objects 
are also different (one is ever conscious, the other is not) therefore how can 
it be true that the Jiva is identical with the Lord ; (for all these reasons 
show tlie incongruity o f holding Jiva and the Lord to be identical, on the 
strength of a single stray text like Aliam Brahma Astni).

Moreover the Mahablidrta also shows the same : —
Janamejaya said “ 0  regenerate one, are there many Purusas or 

is there only one ? Who, in the universe, is the foremost of Purusas. 
What, again, is said to be the source of all things. You are worthy of 
telling me that.” Vaisampiiyana said “  0 thou support of the race of 
Knru, the wise do not wish to assert that there is but one purusa in the 
universe. In the same manner, in which the many purusas are said to 
have one origin in the Supreme Purusa, it may be said that this entiro 
universe has its origin in that one Ptirusa of a superior attributes” 
(Mahabharata, fkuti Parva, Section Sol. Moksa Dharma and also Yana 
parva.)

Now the Commentator takes up the two well known phrases “ Ahain Brahma Asmi ” 
mill “  Vo'sau tSo'kam Asmi." The Advaitins explain these sentences as meaning “ 1 am 
Brahman ” and “  I am that which is Ho.” The Commentator shows that the word Ahain 
does not mean “ 1 ” hut it means the Supreme, the indestructible.

Ham is the name of the Jiva, because it is liable to destruction 
(Han, to kill, to destroy). He who is not, liable to destruction, is called 
Alia m, the Non-Jiva hence it is the name of Vi*nu the indestructible.

Tile word Asmi also docs not moan ‘ i am ’ but it is a compound of A not and Smi 
meaning small i. <\, He who is not small, Big, Full.

Smi is the name given to the Jiva, because it. is small and because 
it is perfectly measureabjfe (S u + M ita—sini well measured). Tire Lord is
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itni, because it is not small nor is He measurable. On account of 
His fullness, He is called Asmi ; He is called Brahma, because He is all- 
full. Thus the phrase “  Aharn Brahma Asm i”  means “  the Non-dea- 
tructible Brahman is the Supreme Immeasurable,” thus the whole phrase is 
an epithet of Visnu, when he is looked upon as dwelling within the Jlva, 
and Brahma here means * full ’ ; being derived from the rooty Brih ‘ to 
grow,’ ‘ to expand.’

The second phrase ( mwlH ) refers to Visnu, in His cosmolo
gical aspect. That (Asati) Lord Visnu, residing in the sun and far away 
from 11s is called A sail, meaning “ dwelling in Asu or life, dwelling in the 
sun which is life.” Therefore this phrase means “  lie who is in Asu or 
the sun, is called Aharn or the indestructible.”  The aspect of the Lord 
Visnu dwelling in the Jiva is called Aham, because it is always above 
anything wiiudi can be discarded (Heya).”  Thus it is in the Brahiuanda 
Purana.

Tima the above saying that the Lord in the sun and the Lord in the Jiva are identical 
is refuted. This also proves that He is the Most Eminent Person, in the universe; and 
and that all authorities have as their highest aim to establish the unique supremacy of the 
Lord. Moreover the phrases like Tattvain Asi &e., do not establish the identity of the Jiva 
with the Lord. If they wore to do so, they would contradict the innumerable texts, which 
establish the difference between the Lord and the Jiva. Had it been the ease, that these 
texts establishing difference were few in number, we might give them a subordinate 
position, and say that the chief object of the scriptures was to maintain the identity of 
the Lord and the Jiva. But as a matter of fact, the so-called AbBeda Vftkyas are few in 
number, while those on the other side are overwhelming in their frequency. Consequent
ly, in order to give a consistent explanation of the scriptures, it is necessary that we should 
explain these apparent identity-texts, in such a way, as not to conflict with the distinction- 
texts. The Commentator, therefore, (incites a number of texts, to show, that distinction 
or lihoda is the primary teaching of the TJpauisads. Nor can you say that these distinc
tion or Bheda Vftkyas apply only to the phenomenal existence, and jjot to the highest 
truth i. c., there is apparent Bbeda between the Jiva and the Isvara, in the world only; 
but they are identical in the state of release or Mukli. The author, now quotes texts to 
show that in the state of Mokti also, the Jiva retains his separateness from the Lord.

Tims ill Oh. VIII 3, 4 it is said “ now he who gets the grace of the 
Lord, having risen from out his final body, and having reached the 
Highest Light, appears in Ids true form. This is the sell'.'’

This shows that in the state of Moksha, also, the Jiva retains its own form, separate 
from the Lord,

In Ch. VIII 12, 3, “ now he who gets the grace of the Lord, having 
risen from his final body, and having reached the Highest Light, attains 
his 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.

ciniA ndogyA-Vpa nisAd . ( C J



Tin s also shows that the state of Mukti is a stato of separate individual existence, 
and not of loss of consciousness or identity with the Lord. • Rejoicing with the relatives " 
means rejoicing with other Mukta Jivas in Heaven, ‘ rejoicing with the non-relatives' 
means rejoicing with the Mnktas of the past Kalpa.

Similarly is Ch. VII, 26, 2 “  the Mnktas do not see death, nor illness 
nor pain, he who sees this sees everything and obtains everything every
where. He can assume many forms, lie is one, he becomes three, he 
becomes five, he becomes seven, he becomes nine, &c." Similarly in Taitta 
II, 2 :—“ He who knows the supreme Brahman as dwelling in the cavity 
of the heart, the highest space, he enjoys all objects of desire along with 
the Omniscient Brahman.”

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

So also in Taitt. Ilf, 10, 5, it is said “ the Mukta Jiva leaving this 
world reaches the Amanda 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 reach’s the Lord, but does not become the Lord.
So also in Br. Ar. I, 4, 15 :— “ He who meditates on the Arina alone, 

never gets his Ivannas exhausted, and whatever he wants from the Lord i 
(Atman) that He creates.” (This also shows the difference between the 
Lord and the Mukhta diva). So also in the Rig Veda T, 164,50. “ By 
means of Sacrifice the Gods accomplish their sacrifice; these were the 
earliest ordinances. These Mighty Ones attained the height of Heaven, 
there where the Sadhyas, Gods of old, are dwelling.”

“ Tke height of heaven ” lioro means Moksa, for the word in the original is NOkaiu, 
which literally means Won-non-happiness, i. e., supreme happiness. The gods of old called 
Sadhyas are the Mukta Jivas of the past Kalpa. This also shows that the Mnktas are not 
absorbed In Brahman, but retain their identity.

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

And Ivatha IV, 15 :— As pure water poured into pure water becomes 
like that, 0  Goutama, so the At.nuf of the Muni, who knows, becomes like 
that (with Brahman.)

The following texts also show that in Moksa the Jivas retain their separate indivi
duality.

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 Prfikritio matter. They remain in their own-form called the Svarfipa 
Delia (i. e., the only organ which they possess. It is not made of ordinary
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matter and is the universal sensory). They have no connection with 
Prakrit!, these Mnlctas have no such connection, because they have seen 
the Truth (Tattva.)

Does Prakriti bind again a Mnkta Jiva in Iter meshes? To this the reply is In the 
negative.

A Jlva once Mukta, does not again draw the attention of Prakriti 
towards him, and as Purusas are many, Prakrit! lias her scope with 
them, who are not free, and she leaves the Mukta Jivas alone, and even 
at the time of creation of a new world system these Muktas do not fall 
into the snare of Prakriti. So also in Gita XIV, 5? the Tiord says that 
tire Muktas do not come back into the Sarhsara, even at the time of a 
new creation, nor are they disturbed at the time, when the dissolution 
sets 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 as the Lord, but do not become identical with the Lord.

So also :— “ Where SlayA (Prakriti) 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 f$ruti and Smriti declare 
that even the Muktas or Released souls remain separate, in the state of 
Moksa, from the Supreme Lord Visnu.

Note:—The above text also shown that Asuras also dwell in heaven. The Asuras 
therefore do not mean demons, but a separate race of beings. Tlie Commentator now 
shows that Tat tvam asi Of this section does not mean identity, for then, it would contradict 
the whole context.

The passage begins with the statement that “ all these creatures, 
0  child, have the Good as their cause, the Good as their support, and 
the Good as their stay.”  Entering into the Good they do not know 
that they have entered the Good.”  “ Coming out of the Good they do 
not know that they have come out of the Good.” This also shows, 
that difference is here established between the creatures and the Good. 
(Oh. VI. 8, 6).

Similarly “  these rivers, my child, rise from these seas and go 
back to the sea, but the sea ever remains the sea, and does not become 
the river.”  This also shows that the rivers never become the sea, though 
they enter into the sea. The phrase Sa evu samudrah Bhavati means 
that the sea remains even the sea, and does not become the river, nor 
do the rivers become sea. This also shows that difference is the main 
topic o f the scripture.

Note: —‘ Rising from the so*' means rising from some natural or artificial lake. The 
word ‘ Eva* in the text VI. 10, 1 shows that the sea alone remains the sea, and not that 
the rivers become the sea.



The last illustration of the thief also shows the sqme.
If a man wove, identical with Brahman, whether he knew it or 

not, lie could not. he said a thief. No man is said to be a thief of a 
thing which belongs to him. Even an ignorant person cannot he called 
a thief of Brahman condition. But if a person is not essentially a Brah
man, 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 “ I am not Brahman,”  he cannot 
be 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 he a thief; 
why should a man who says 11 am not Brahman ’ be called a thief. He 
only is the thief, who takes away the property of another. That man 
is a thief who assumes God-head, the property belonging to God, and 
God alone. Therefore, when the scripture 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 Brahman- 
hood. Thus this illustration of the thief, also establishes difference. 
The properties of Brahman are freedom from sorrow, full and perfect 
knowledge and joy, perfect independence, Ac. A man who does not 
really experience these states in his consciousness, but asserts that he 
is Brahman, 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 
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 is identical with Brahman is ever destroyed by Brahman.”

The Advaita says this illustration of tho tliiof is intended to show that a man suffers 
according to his belief. If a man firmly believe that ho is not guilty, ho will not be burnt, 
by the heated axe. But if he has not this firm faith in himself, he will bo burnt. Whether 
a man is really a thief or not, ho is burnt or not burnt, according to tho firmness of his 
conviction. This objection is not valid. Tho 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. For it says, “ if he has committed tho theft, then he makes 
himself a liar ; and being addicted to untruth, and covering himself by 
a iie, ho grasps the heated axe, he is burnt, and lie is killed ; if however
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be has not committed the theft, tlien he makes himself true; and being 
attached to truth, lie grasps the heated axe, he is not burnt; he is let 
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 lias not committed the theft. Had the illustration, intended to teach 
the beauty of Truth, and the danger of falsehood then it would have 
said he is killed, because he has Bpoken the falsehood, he is saved be
cause he spoke the truth.”  But the scriptures say that the killing or 
saving depends upon the commission and non-commission of theft, and 

j not upon one’s faith.
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 Brahman gets release. A person who 
is separate from another can get excellence and pre-eminence, but a 
person who is already identical with the highest is not capable of get
ting any excellence, because he is overpowered by ignorance and sorrow.

There is a class of Philosophers who hold the theory of Bheda-Bheda. They say 
“  admitted that all scriptures prove the Supreme excellence of Visini, still why should 
there be any conflict, if we admit that every man is identical with Brahman, In the theory 
of difference pins identity, all texts can be easily reeociled.” To them the Commentator 
«ayn:~

EXcellence can belong only to him who is different from others 
(for where every one is equal, there is no excellence oi one over the 
other). Therefore, where there is no difference, how can there beany excel
lence. Moreover, if there is no difference between the Lord and (lie 
diva, then the Lord necessarily becomes inferior, because the ignorance 
arid 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 suffers from Sorrow.

The objector says though Brahman is Identical with Jlva, yet there is no detraction 
from his excellence. It is through illusion that sorrow and ignorance are attributed to 
Brahman. Jiva has not sorrow and ignorance essentially appertaining to it. The junc
tion with sorrow Ac., through illusion, does not take away the inherent (Param&rthifca) 
excellence of the self. For if this were so, then Avatirs like Kama and Kj-ifna, whom 
all admit to be Visum were temporarily in eonjuction with sorrow and ignorance and 
so could not bo God. To this we answer, tiiis is not so. For if the Lord were identical 
with Jiva, and tho Jiva wore essentially full of sorrow, then it would naturally follo w



■ffteShij'kord also would be essentially full of sorrow. If, however, the Jiva is not essen
tially full of sorrow, but it is only an illusory connection, still the Lord being identical 
with Jiva, would bo liable to this temporary obscuration, and would therefore not be 
supremely excellent. A person suffering from illusion, may get rid of it in some future 
time; but for the time being, his 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 flic loss, and for tho 
i ime being there is no difference in their suffering. Therefore tho Commentator says .

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 sorrow 
is illusory. For the sorrow is equally keen, ft>r the time being, in both 
persons. Moreover, the very fact of illusion, shows that the man is not 
independent. If illusion could attack the Lord Visnn also, then he 
would not he independent, for no being who is independent would like 
to he under illusion Nor it can be said, that the Lord by Ris own will 
combines himself with illusion, for illusion does not arise from ones own 
will. The Avataraa Rama and Krisna acted a stage part. “ Knowing 
himself to he the Supreme Visnu the Lord Raghava showed himself, an 
i f  he was ignorant, and was suffering from sorrow, so that the Daityas 
may become deluded.” Thus it is in the Pad mu Purana.

Moreover the venerable Badarayana has definitely settled it in his 
Brahma Sutras that the Released souls are different from Brahman, in 
the matter of Lordliness and glory. For he says (IV  :(. 17) “  with the 
exception of world-energy ; on account of leading subject-matter and ol non- 
proximity.

The text says: “ He has become immortal and attained all his wishes ” ( A. A. II. 5, 4) 
still the text should be understood to mean that the Released obtains all wishes, other 
than those regarding the creation of the world, etc." Why (this exception) ? And because 
Jiva (the soul) is tho topic of the passage and is far away from (such power).

For the passage deals with the individual soul and such powers are very far from 
his reach. This is said in the Varaha : “ There aiises no wish in the released for ob
taining bliss more than wliat is allott ed to each of them or for certain other activities ; 
all other wishes they realise ; for they never possess such high capability with regard 
to anything. Even though ho may be a released soul, he does not obtain anything beyond 
his fitness, nor would he desire such a tiling.”

But cannot 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, bu; to tho partialh/ eman
cipated. To this tho Commentator answers :—

The Vedas ami the rest should all be construed, in accordance with 
the rules of interpretation laid down in the Brahma Sutras ; but not so the 
Brahma Sutras. They should not be construed different from what is 
their plain and apparent meaning. Thus it ij in the Brahma Vaivarta 
Purana.

2 ) —  VI a d h v A v a ’ x V1 k h a ^ a -



|?B S  ) ? /  CHHANDONYA-UPANlSAD.
—*-—----—   -------- — '. ...... li____i___;___ ' oA;, ■:_______ ______ KJX^J

The illustration of the thief shows that he who has the belief of 
being identical 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 who is innocent of theft (Ibid).

It has been said the Vedas and the rest arc to be construed in accordance with the 
maxims laid down in the Brahma Sfltras. How will, you explain, according to those 
KfHras. which establish that the Jiva is different from the Lord, the well-known texts 
like Tat Tram Asi, which shows conclusively that the .Tiro is identical with the Lord.
To this objection, the Commentator gives an answer in the words of t he authoritative book, 
called the Mama Saiiihita, where this famous passage ^  *t tnq,; &c,, 8 a Ya Bsa anima, 
Aitaditmyam Idani Sarvaui, Tat Satyam, Sat Atm* Tat Train Asi, is thus explained

He is called Sa ( cr) because lie is the essence ( SIT* ), he is named Ya 
( *J) because he is all-knowledge 1 sffTH ) he is called Esah ( WY:) because be 
is desired by all ( f f f :) he is called Anima ( WTffRT) because he is the im
peller (Anaka) of all that exists (He is called Anima because be is the Anaka 
or impeller or propeller of every Devata which presides over Mfma or 
knowledge, i. e., lie is the inner controller of every deity which presides 
over functions of knowledge). He is called Tat ( )  because be pervades 
all, he is called Aifadatir yam because he is the ruler ( sri'Hi ) of this all 
the universe, C7YT ). He is called Satyam because his form is all goodness;
He is called AtmA because He is full, he is called Sa rr because He des
troys ( rTT?*!) everything (or because he is a home of everything). Gau
tama nine times repeats to his son the phrase Atat twain asi ‘ thou art not 
that 0  son,’ giving illustrations, showing that the Lord Keifava is sepa
rate from everything. Salutation be therefore to the Lord, who is above 
all matter and souls, who is the PimisoUama, the Highest Spirit, the sup
reme God, the perfect bliss, and fullness.”  Thus it is in Sama Saiiihita.

Thus it is established that the Lord Purusottama the. Highest 
Spirit 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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M a n tra  i .

^  II w f t f t

r R  h c h h  ^  ^ r n t m  n ^ u
«ta.Om, om. Adliihi, teach, *t«pt Bhagavah, Sir. jf?j Iti, Ihus.

? i  la, once. snw re Upasasada, approached. SanatkumSram, Sanat-
kumAra. r̂<?: Naradah, the Deva-sage called Narada, who was lower in 
hierarchy than Sanatkumaram. =f«i Tara, him. % Ha, then, s-fper Uvflcha, 
said. Yat, what. Vettha, thou knowest. ?r  Tena, with that, after 
telling me that, m Ma, me  ̂ Upaslda, come to learn. qq: Tatah, from
that. %Te, to thee. ^ n U rdh van i, more after. =^!pf Vaksyami, I shall tell, 
ffi* Iti, thus. q: Sah, He. g Ha, then. UvScha, said.

1. Narada approached Sanatkumara 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.

NoteSanatkumara called also Skanda—the warrior, belongs to a higher hierarchy 
than the Devarsi Ndrada,

M a n tra  2.

s ^ i l w  * p r ^ r r  ^ r ? ^ i

u *  11
Rigvedam, the Rig Veda, Bhagavah, Sir. Adhyemi, I

have studied, Yajurvedam, Yajurveda. qpt^fn SAmavedam, Samaveda.
srPTg’W  Atharvanam, Atharvaveda. Chaturtham, the fourth. pjpjtu-
ftnui stihasa-puranam, the [tihasa-purAnam. Paficbamam, the fifth.

V eda n am ,^  Vedam, of the Vedas the (fifth) book. Rrssw. Pitryam, the 
science of the sacrifices to the ancestors: the ^raddha-science. Ra îrn,
the science of numbers. %T«! Daivatn, the science of Devatas. fqfai* Nidhint, 
the science of finding hidden treasure. TIWl Vakovakyam, the original 
Veda, Rkdyanam, the supplemental treatise to the Vedas, the essence
o( the Vedas. ^ 'rofrr Deva-vidyam, the science known only to the Devas.
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ajgftnf Brahma-vidy&m, the Aranyaka, rjfnwf** Bhdta-vidyam, the science 
about the ghosts and spirits, Ksatra-vidyam, the science of politics.
5T5T*l%irH Naksatra-vidyam, astronomy. Sarpa-deva-jana-vidyam,
the science of serpents and of Gandliarvas. Deva-jana literally means the 
ministerial officers of Devas. Etat, this. Bhagavah, Sir. ttpiiiift
Adhyemi, I know

2. Narada said “ I - know, Sir, the Rigveda, the 
Yajurveda, the Samaveda, and the Atharvaveda, the fourth, 
the Itihasa-purana, udiich is a fifth book among the Vedas; 
the science of ancestors, the science of numbers, the science 
of Devatas, the science of treasure finding, the undivided 
original Veda and its twenty-four branches, 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 (Gandliarvas); all this 1 know 
0  venerable Sir.”— 472.

Mantra  3.

f t t s t  w & i  ^rNrif^r ft 

m  j p i w o t  't r  a r e r f e r f f t  f f a r e  q £  f P m -  

? r m ^ (  ii \  11

ft: Safe, that. VV* Aham, I. Bhagavah, Sir. Mantravid, a
knower of Mantras, the knower of the names of Lord only, tf? Eva, only. 
fsffUT Asmi, 1 am. Jf Na, not Atmavit, the knower of the Lord. Vftfr
rfrutain, 1 have heard, ft Hi, because Eva, even: just. % Me, by me.

Bhagavad-drifebhyah, from men like your honor, Tarati, crosses. 
sSokaro, grief, Atmavit, the knower of'he Lord, Iti, thus.

*j; Snb, that, =5r?»? Aham, I. *m-i: Bhagavah, Sir. Sochami, 1 am suffering
grief, tpr.'Earn, therefore. >ft Ma, me ffrRPi, Bhagavan, Lord. iLkasya,
of the grief. TTtH PSratn, the other side. Tftrayatu, may you cross,

Iti, thus. tni.Tam, to him. 5 Ha, then, spur Uvacha, said. stfYat, what.
% Vai. indeed, fifcg Kincha, whatever, tppi Etat, this, Adhyagisthab,
thou hast learnt. 5fur Nama, the name of the Lord, tpr Eva, only, tpjff Etat, 
that.

3. “ But Sir, 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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Lord. I have heard from personages like your honour, 
that he who knows the Lord overcomes grief. I am in 
grief. Therefore, 0  Sir, take me over this Ocean of grief."’ 

Sanatkumara said to him “ whatever you have read is 
verily only the name of the Lord.”— 473.

M a n t r a  4.

5 TT^T; q ^ n r r  f ^ T

q p q f l f r R H  ^ T T W  'm v & u  ^ T 5T T % ^  J f^ r f^ E T T

s r ^ n H f N r  u $  w
TO Nama, name, i. e„ the Goddess Usa, the presiding deity of Name. 

She is called NAma because she is not (Na) immeasureable (ama). % Vai, verily. 
tjjTO: Rigvedah, the Rigveda. Yajurvedah, the Yajurveda.
SAmavedah, the Samaveda. Atbarvanah, the Atiiarvaveda *arg*f:
Chaturthah, the fourth. fTTOWWP ItihAsa-puranah, the ItihAsa PurSna.

Panchamah, the fifth. Ved&iiam Vedah, book among the
Vedas, fror  Pitryah, the science of skaddha. ufg: Rash, the Arithmetic.

Daivah, the science of Devas. fror Nidliih, the science of treasure- 
divining. Vakovakyam, the original Veda. EkAyanam, the
supplemental Vedic treatises. %«rfanr Deva-vidya, the sciences known to Devas 
only, agtraw Brabmavidya, the Upanisad. Bhutavidya, the science
of departed spirits. Ksatravidya, the politics, qeiraf^jjr Naksatra-
vidya, the astronomy. Sarpa-deva-jana-vidya, the science of
snakes and Gandharvas. TO Nam a, name: Goddess Usa. Eva, even : alone. 
^  Etat, this. TO Nama, in name, inlGoddcss Usa. TOW UpAssva, meditate 
upon, lti, thus.

4. Verily Name is the (presiding deity of the) Rig
veda, the Yajurveda, the Samaveda, and the Atharva- 
Veda the fourth, the Itihasa-purana which is a fifth hook 
among the Vedas; the science of ancestors, the science of 
numbers, the science of Devatas, the science of treasure 
finding, the undivided original Veda and its twenty-four 
branches, 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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M a n t r a  5.

ur s i ^ j q r ^  sfTC?rrerr m i m m  qwT
^ m ^ T T f  w m  m  sttr  ^ ^ q r ^ r s f e r  m i x  m m  

^ - f  f f c f  ^ f i M t f r r  rx m  u v  u

?rer H*ra? m v*i H \ 11
W  Sail, he. *j: Yah, who j?ih Nama, in name (Usa). sgi Brahma, the 

Lord Brahman: Visnu. ffitlti, thus. «jq|# Upaste, meditates, qppj Yavat, 
so far. 5fT«i: NSninah, of name (Usa). irjfw Gatam, scope, teach, going. *1*1 
Tatra, there. -13̂  Asya, IJis. Yathit, as. g?r*T=̂ r<: Kamacharah, freedom 
of movement, Lord and Master. H9T% Bhavati, becomes, q, Yah, who, qfw 
Nama, in name: in Usa. agi Brahma, Brahman. It:, thus. 3qr# Upaste, 
meditates, Asti, is. w t :  Bhagavah, Sir. :rr*f: Namnah, than name
(Usa). Bhflyah, again, greater. Li, thus. sfpsn Namnah, than name.

Vava, veriiy, vj*t: BhOyalj, greater. Asti, is. 51%, fjqr Iti, Tat, thus, that 
3 Me, to me. BhagavSo, Sir. aqf<| Bravitu, tell Iti, 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 
is something better than Name.” “ Sir, tell it me.” — 475.

MAIJHVA’K COMMENTARY.
In the sixth Acihyaya, it has been determined that the fjord V’ isnu is the highest of 

ail and separate from the .Tivas. Now in tiie present Adhyaya it will be taught, that to 
compeietly understand the superiority of Visnu, it is necessary to know the gradation 
ofDevas, and to understand that the Lord is the final term of this .series; for by such 
knowledge alone and by understanding the various grades of tho divine hierarchies, one 
understands tho infinitely great superiority of the Lord Visnu. Therefore, this Adhyaya 
teaches chiefly this gradation.

When Narada goes to Kanatkumftra and asks him to teach him, tho latter says “ Yad 
Vefctha Tena Mopasida.”  This is a doubtful phrase, and if “  Mo ” be taken as equal to 
Ma meaning “ not; ” then the phrase would mean “ what thou knowost, do not come to mo 
with that, but leave all thy learning behind, and then approach me." Even if this “  Mo" 
be taken as a form of M i meaning * to me yet tho phraso may be translated “ leaving 
behind thy knowledge come to me ", This is also impossible, for no one can, at his will, 
forget all that he knows. Therefore, the Commentator explains this

The phrase Yad Vedtlia, &c., means “  first tell me, what thou al
ready kiiowest, and then come to me to learn something further.”

There upon Narada enumerates all the sciences that he knows. Most of the names 
of these sciences arc clear, but some are not. The Commentator explains those of them, 
which are of doubtful import. •

CHHANDOGVA-UPAmKAD. ^ jj
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v  - 1 i
y'V^ryam  means “ the knowledge o f the Pitris, namely the science of

SrScfdha in which is tauglit the characteristics of the Pitris ” . Rarfi 
means ‘ the science of numbers (including arithmetic and algebra).’ 
Daivam means 1 the science teaching about the nature and function of the 
Pevas their gradation and t.lieir thirty-two marks,.Ac., it does not mean 
the science of portents).’ Nidhi means the science of divining hidden 
treasures buried in the earth. Valtoviilcyam is the original Veda, the root 
Veda. Ekayanam 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 ethics). Deva-Vidyil means that 
science which is known only to the Devas, and never to human beings. 
Brahma Vidya means the Upanisads taught in the forests. Bhfita-Vidya 
means the science teaching about the marks and qualities of spirits, other 
than the Devas (the science of Samudra (palmistry ?) is a part of this 
spiritist science). Ksatra-Vidva means the science of politics, (and doc,; 
not mean the science of archery). Naksatra-Vidyii means the science of 
stars i. e. astronomy. Sarpa-Vklyil means the science describing the na
ture of serpents (it is called also the Garuda science)'. Deva-jana-vidya 
the science cultivated by the Deva-ofBcials, the servants of the Devas are 
called Deva-jauas, the science peculiar to them is so called. Narada knew 
all these sciences Thus it is in the SamasarhhitA.

Here says an objector, “ Narada knew all the sciences, how can then you say that ho 
did not know the science ol tho Self, and why does ho say that I am like one who knows 
Mantras only and does not know the Self ? A nd why does he say that he is overwhelmed 
with grief and |, rays .Sami tkurnara to take him over the ocean of grief. ” This objection 
is answered thus by the Commentator :—

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

This shows that among the knowers of Brabaman also, there are various grades. 
Sanatkuin&ra, boing Mkanda, is superior to Narada ; and consequently there is no incong
ruity in Narada’.s asking him for further illumination. The word Nama is used in this 
Kliamla, and it says Namopasva. What is this Nama. Does it merely mean name, and does 
Sanatkumara toa.cli Narada to worship names? No. It means that all names are under tha 
jurisdiction of a particular deity, as the Commentator explains it

The Goddess Usfi is the presiding deity of names and all names are 
primarily the names of Visnu who is ended Sarvanarna ; the rfruti there
fore, teaches that Brahman should be meditated in Use, the Goddess of 
names.



■iffer:-----------:------'--------VSL
Z.'&ixk why is Usa called JNama ? 8 he is so called for two reasons ; 1 because Slie is 

tb s ' presiding deity of names, and secondly because the word Nam a means No*** Net, ami 
Ama^immeasured, therefore, Nama means nofc-iumieasured, Not-unknown, i,e, known.

Since Slie is not immeasurable and unknown, because She is tho
roughly measured or known at the time of dawn, even by persona who do 
not know the length of night, therefore, She is called Naina.

Usa is the wife of Asvi. She is not the Goddess of all learning; had she been so, 
see would be like Bhdrati and consequently immeasurable, not fully known ; but She can 
always bo fully known, and therefore, called Noma, fa fact Mama or science expressed 
through words must always he a definite and fully known thing. So far as we know a 
thing, we name that thing, and it means that it is fully known to that extent. Thus 
naming a thing is a mark of knowing that thing which is at the same time a mark also of 
limiting that thing, tlsa therefore, is a Goddess of definite knowledge. Dawn is also a 
symbolic representation of this knowledge. A man asked about the time of night, may not, 
know it so long as it is night, say midnight or any other portion of night, but if it is Dawn 
(Usa) he would at once say * it is Dawn.’ Thus any man and every man knows the time 
of night when it is Dawn. Thus U sj or Dawn is definite, commensurate or measured time.

S econ d  Iv iia n d a .

Mantra i.

^  FTTf ^ HT^f
w f ?ttw  ?r HTg^rmTf ?r

qpp Vak, speech, the goddess Sv-aha, presiding deity of speech, Vs.va, 
Verily. HFR: Namnah, than name, tjstftff Bhflyasi, greater, Vak, speech. 
% Vai, verily, Rigvedani Vijfidpayati. makes us understand the Rig
Veda. tEptf^n Yajurvedam, Satnavedam, snmitfvr Atharvanam,
Chaturtham, frSfeKbSttun! Itihasa-pur lnarn, trs«t» Panchamam, f»*t Veda-
nam Vedatr., ftrw  Pitryam, rrran Ra»hm,%i| Daivam, fhfa't Nidhim, w&rms* 
VakovSkyam, tpKPR*! Ekayanam, Devavidyam, sgjpr«rr« Brahmavidyam,

/wf-m m \y\ c h h A n d o g y a -u p a m s a d . ( A t



BhOtavidyam, gprtTOTW Ksatravidyam, stwrfoOTS. Naksatravidyam, 
ipr xm\* Sarpa-deva-jana-yidyam, for? Divam, the Heaven, ■* Cha, and. 

Prithivitn. earth. *  Cha, and, wg? Vayuin, Air, *  Cha, and, TOOTt. 
Akasam, Ether. Cha, and. sjq: Apah water ^  Cha, and. trsT i ejah, Fire. 
^  Cha, and. He van, god* Cha ,and. Manusyan, men. ^  Cha, and.
qjjjr Pasfon, cattle. ^  Cha, and. yaffRl Vayariisi, birds, ^  Cha, and p m ertfa . 
Trina-vanaspattn, herbs and trees. s?=tmrft sjvapadani, beasts. tjrr#sy^f- 

Akita-patah ga-pipilakam, insects and ants up to worms, Dhatmam,
right. Cha, and. 'srtfSf? Adhatmam, wrong, =sr Cha. and. era? Satyam, 
true. «ef Cha, and. Anritam, false. ^  Cha, and. *rr*{ Sadhu, good, *»r
Cha, and. $rOTl Asftdhu, bad. «r Cha, and. Hridayajnam, He who
knows the lord called Hridaya =sf Cha, and. Ahndayajnam. He who
does not know the mystery of the Lord. Cha, and, Y at, that. % Vai, 
verily. Vak, speech, n Na, not Abhavisyat, were.

,  Na, not. Dhartnah, right. * Na, not m $'- Adharmah, wrong.
Vyajiiapayisyat, would be known, sr Na, not, U?T? Satyam, true. 

sf Na, not. t$r?5Rr Anritam, false, s* Na, not. ?rp$ Sadhu, good, n Na, not. 
srans Asadhu, bad. H Na, not Hridayajftah, who knows the truth about
God. h Na, not. Ahridayajnah, who does not know the truth about
God. ^  Vak, speech, trgf Eva, verily. Etat, this. sjy? Sarvam all.
RST!T*iri Vijftapayati, makes known, qpyn Vacham in speech. srmer Upassva, 
meditate (on Brahman), ffcT lti, thus.

Speech is better than name. Speech makes ns under
stand the Rigveda, Yajurveda, Samaveda, and as the fourth 
the Atharvana, the Itihasa-purana, as the fifth hook among 
the Vedas, the Pitrya, the Rasi, the Daiva, the Nidhi, the 
Vakovakya, the Ekayana, the Deva-vidya, the Brahma-vidya, 
the Ksatra-vidya, the Naksatra-vidya, the Sarpa and 
Deva-jana-vidyfi ; 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 w rong; what 
is true and what is false ; what is good and what is had ; 
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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H  *ff q r #  s n & ^ q r #  ^  r f^ T R  qw r

^ m ^ n r r  qr q r e  s ^ ^ q p ^ s f e r  w q r  q r ? r

f f r r  q p f t  q rq  ^ S ^ f r T  li R II
«far ii *  n

m Sah, lie. n : Yah, who. 'irsr? Vficham, in speech, sgj Brahma, the Lord 
Brahman { f t  Id thus. *qrft Upaste, meditates, nppT Yavat, so far as. ^t«r: 
Vachah, of speech. Gatam, scope, reach, going. ?r* Tatra, there.
Asya, his. arjTSRHT̂ TO Yathakamacharab, as Lordship, freedom of movement,

Bhavati, becomes, 3(: Yah, who. VScham, in Speech, stjj Brahma,
Brahman, { f t  Iti, thus, S '!!#  Upftste, meditates. Asti, is. t o : Bliaga-
vah, Sir, ?jpsr: VAchah, than Speech. ij«j; BhOyah greater { f t  Iti, thus. *?per: 
Vachah, than Speech, ?mr Vflva, verily, ijq: BhOyah greater. ?rftr Asti, is. 
?ft Iti, thus. rTfj 1 at, that. % Me, to me vr*T3[F{ Bhagavan, Sir. afhj Bravttu, 
tell, { f t  Iti, thus.

2. He who meditates on Brahman In Speech (Svahai) 
gets freedom of movement throughout all that region over 
which Speech has her scope, he who meditates on Brahman 
in Speech. “ Is there something better than Speech ? ” 
“ Yes, there is something better than Speech.”  “ iSiir tell it 
m e.” — 477.

MA0HV.V8 COMMENTARY.
In this Kliandn it is said that Vdk (Speech) »8 greater than Name. The Commentator 

explains this.
Svftha (W ife o f Agrii) is greater then U§fi in all. respects, whether of 

pow er (Dh arm a) or of wisdom or o f joy. She is greater than U§fi, 
whether she is in the state o f bondage or o f Mu'kti. She is the Goddess 
presiding over Speech, and she is called V&k or V£ch because she wor
ships Atlchana) Vasu (agni).

V;tsu plus Afichana gives tlie word Vach by omitting Svi of Vasu and Ana o f Aii- 
chana,: {p ?  H would thus mean the worshipper of Agni. Svlthft tho
wife o f Agni, of course, worships her lo d.

T h ir d  K  h a n d  a .
M antra i .

t o )  v p t  q m  1  ^  s r m # ; £  f t

^trar g f e t g v r t s d  w f t  sr s u m ?  iR r s ^ w ^ f k  n  w
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spp Manab, mind. Parjanya, the God of mind, in  Vava, verily, ^ra: Vd- 
chah, than Speech, xpr. Bhfiyah, greater. «pjr Yatha, as. ^ Vai, verily. \  Dve, 
two Va, or. ?TRSJ% Amalake, Amalaka fruits. % Dve, two. uj Va, or <#5* 
Kolc, kola fruits, the betel nuts, fir Dvau, two. Va, or. Aksau, Aksa
fruits; the dice-fruit, §f&: Mustih, fist, 5 rg*fsr% Anubhavati, holds, includes 
within the fist, itvu Evatn, thus. V^chani, speech, rf Cha, and. 3PI
N&ma, name. ^  Cha, and. «h : Manah, mind. 3npr?irf Anuthavati, holds,
Sab, he. Yada, when. rrTOr Manasa, with mind. Mattasyati, thinks.
1 ;;sTTii. Mantran, tlie hymns. Adliiyiya, I may study. iti, thus, p̂sr
Atiia, then. Adhite, studies, gjqffvf Karmani, works, sgffo Kurviya, may
I do. fr% Iti, thus. Atha, then. ^ 5% Kurute, he does. g=TT?l. Putran, sons.
■qf Cha, and. l'asun, cattle, s* Cha, and. Ichchbeya, may 1 wish.
Iti, thus, --spi Atiia, then, f'agrpr Ichchhate, wishes, desires. synjUmaru. this. ** 
Cha, and. grfapjr Lokarn, world, A mum, that. ^  Cha and. fs&q Idichheya 
May i wish, ffsr Iti, thus, spj Atha, then. fx?5fr Ichchhate, wishes, desires. 
*T*r: Manah, mind, ft Hi, verily, -trmr Atma, Lord. *pt: Manab, in mind Hi, 
verily. aran Lokah, world, the support of all. «R; Manah, in mind, fg lii, 
verily. a?p Brahma, Brahman, >ut: Manah, in mind, grqrpfff 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 th em ; when he wishes for this 
region or that, he lias 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.

M a n t r a  2,

H q t  *RT m  qw f
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^ T %  ?TT *TCT W 4 T  JP^TT

* !5  f f e  SRTTT 3FT ^Tt^rTTFr rT̂ Rf W R T ^sN tfw rG r II *  II
SfcT gtfP r : II 3  II

JT. Sah, lie. 3: Yah, wlio. *r : Manah, in mind, srgj Brahma, Brahman. 
ff?f Iti, thus, sqiRt Upaste, meditates. snfif Yavat, so far. u t o : Manasah, 
of mind. n?Hr Gatam, reach. ?jsr Tatra, there, Asya, his. qqtcRPrcrc:
Yatliakamacharah, as-desire-walking; freedom of movement. RTUt Bhavati, 
there is. q: Yah, who. *PU Manah, in mind. Hjp Brahma, Brahman. lti 
thus. Upaste, meditates, Asti, is. w  Bhagavah, Sir. Mana
sah, than Mind. 133: BhOyah, greater, better. fRf Iti, thus. Manasah,
than Mind. *rr̂  Vava, verily, qat: BhOyah, greater, !?rfS?f Asti, is. $r<i hi, thus.

Tat, that. % Me, me. spr^ Bhagavan, Sir. gpfig Bravitu, tell, Iti 
thus.

2. He wlio 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 M in d ?” “ Yes, 
there is something; better than Mind.” “ Sir, tell it, 
me.”— 479.

MADHYA’S COMMENTARY.
In this Khan da Manas is said to ho better then Vak (Speech). Manas however, does 

not mean mind, but Indi a called here Parjanya. Or it may mean Aditya, for among the 
twelve Adilyas, Parjanya is one. The Commentator shows this

Similarly greater than Svaha, both in the state of bondage and 
release, is Parjanya. In all respects, I10 is greater than SvabA He is 
said to be the presiding deity of Manas, and Manas is so called because he 
is the builder or maker (Nirmnna) (of herbs, &c., through rain;.

Parjanya or the Clod of rain is called Manas, for two reasons ; first because he is the 
presiding deity of Manas or mind ; secondly, because ho is Manas or maker (Nirtnana) of 
herbs and trees, by raining. Far to rain it is owing that the offshoots, &c., com© out. In 
the second s>, use the word Manas is derived from the. root y" Ma to create, to build.

F ourth K handa.
Mantra i .

m m t  WFT HHHT V F T T ^T  1  

^ F ^ r c r fr T  rfTTJ HT1% TF^fT ^

^HTT% II % II



\V • H fW - Sankalpah. Mitra, the presiding deity of will. Vava, verily,
fjsfH: .Marsasah, than mind. Bbuyan, greater, ajgrr Yadft, when. % Vai,
verily. Saiikalpnyate, one wills : determines “ I must to do this.”
W f  Atha, then. ipfttsifi’i Manasyati, he thinks : he sends forth the mine. Atha, 
then : after the mind is made active, tjper* Vacham, speech. ftqfa f i ay at i, he 
uses, he sends forth. ^  Tam, her. at U, verily sfTÎ T NSmni, in a name, froft 
bayati, lie sends forth, snfisi Nanmi, in a name. •' Mantrah, all sacred 
hymns. fsga Ekam, one, yt*is?T Bhnvanti, become : are included in. *1*313 Man- 
tresu, in the sacred hymns. gprffor KarmAtii, works, are included. Mantras 
reveal the various kinds of rituals.

1. W ill (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 a name. In a name all Mantras are 
included, and in Mantras abide all ritual works.— 480

Mantra 2.

srfat o rfa ^ r r z f M t

s r n q i i

?■ % «

II ^ II
ftirq Tftni, these. 5 Ha, indeed. % Vai, verily, EtAni, these.

SadkalpaikAyanAni, have will .ns their support or centre (Ekftyana) in 
the state of non-release. SankalpAtmakAni, have will as their elf
or essence; or will as their lord. Sahkalpe, in will. srt%f§anrf% Pratisthi-
tani, they abide, in the state of release. r̂r̂ TfTf*? SamaklipatAm, willed, were 
produced by will. tararjuHt Oy AvaprithivT, heaven and earth. Sama-
kalpetAm, willed, were produced by will. aig: VAyuh, air. =sj- Cha, and. sn̂ rs**! 
Akâ am, ether. >«f Cl:a, and. ĤWSP̂ re. Satnakalpaotam, willed were produced 
by will, srrp A pah, waters, s* Cha, and. %w: 1 ejah, fire. Cha, and. %gr*( 
TesAm, of their (beginning with Heaven and ending with fire.) Safikliptyai,
by willing, by remaining steady, Varaam. the Rain, Mitra. 3g[Vq% Sahkai-
pate, Mitra determines, wills, Varsasya, of the ; ain. t=r5K5<?JT Sauklipty a
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by determination. Annam, food. ^ ^ 1% Safikalpate, is determined,
Annasya, of food, Saiibliptyai, by determination, snw: Hranah, the life
breaths, rcgyqsr Sankalpante, are determined. 5ftT!j« Pranam, of life breath. 
4t<WF& Sai‘ikiiptvai,by determination «tntr: Mantrah, the mantras. San
kalpante, a*'e determined. liFsrrciTff MantiAnam. of mantras. Sanklip
tyai, being determined. gpfn% Karm4ni, ritual works. Sankalpante are
determined. qyftgRt Karmanam. of ritual works. Sankliptyai, being deter
mined. #$;: Lokah worlds : the regions of reward and punishment,
Safikalpate, are determined. gftRq Lokasyai of worlds. 3 3 3 C& Sankliptyai 
being determined. Sarvam, all. Safikalpate, determined, Salj
that, tysr: Esaij. this. Sahkalpaji, will, Safikalpam, in will.
UpSssva, meditate on Brahman, hi, 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 W i l l ; Water and Fire were produced by Will. 
These being determined, the Will determines the rain, the 
rain being determined, he determines food, the food being 
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 being determined, the regions of 
reward and punishment are determined, the regions being 
determined, everything is determined. This is Will. Me
ditate on Brahman in W ill.— 481.

M a n t u a  3.

ST 5T: TW HTH ^  H

W T  H 3T F T  m i  T :

H M T : W f& m g t f fc T

rF H  HJTTTH S T ^ fN frT  I! ^ II
?r?r mvg; n «  n

Sab, be, Yak, who. Slfrtf? Safikalpam, in the will, srgj Brahma, 
Brahman, sfif Iti, thus. Upaste, meditates, adores iiijHPf KlipUn, obtains.
% Voi, vet ity. w. Sab, he. afar*. Lokan, regions, Phi uv<1 n, fix, perma-
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neut, eternal, firm, safe sjg: Dhruvab, being fixed and permanent: being 
firm: safe. JtffjfgiTTg Pratisthiiau safe, fixed, unchanging, remaining always 
in the same condition, trigrgFf: Pratisthitah, being permanent: unchanging. 
SfWPRHirg Avyathamanan, painless, undistressed. tsrMPRPTft Avyathamanah, 
being painless, undistressed. ^nrfgvmRf Abhisidhyati, he attains perfection, 
gets what he wills tqpR Yavat, so far. gfpcpq Sankaipasya, of will, ir *  
Gatani, scope. fT̂r 1 atra, there. aRTT̂ m̂ rn:t Yatbakamacharah, freedom of 
movement. *T5f3 Bhavati, becomes. jj: Yah, who. Sahkalpam, in will.
« 8 f Brahma, Brahman. gi'tr iti, thus, STFR bJpaste, meditates, Asti, is.
*r*w: Bhagavah, Sir. Safikalpat, titan will, qg; BlvQyah, gr a'er. fR
Iti. thus, trgs'TR Saiikalpat, than will, gpr Viva, verily. ^*j: Bhfiyah, greater 

Asti, is, fi% Iti, thus erg; Fat, that % Me, to me. Bltagavau, Sir.
ar#g Bravftu, please tell, ffg Iti, thus.

3. He who meditates on Brahman in W ill, 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 W ill extends, throughout that, 
lie has the freedom of movement— he who meditates on 
Brahman in Will. “ Sir, is there something better than 
W ill.” “ Yes, there is something better than W ill.” “ Sir, 
tell it m e."— 482.

F if t h  K han d a .

M a n t r a  i .

f c R  qrsT 1
W T ^ n ^ R T r! c fT §  m w f c q j t t  RTT%T 

SRT^rf 3TO?T% II \ \\
f%Tpr Chittam, memory, constantly fluctuating memory, mind. Agni the 

presiding deity of mind or memory, gpr Vava, verily, Sflukalpat, than
Will. jjr: Bhuynh, greater, w  Yada, when. % Vai, verily. %?r % Chetayate, 
one remembers. WJ Atha, then. Saukalpayate, lie wills Atha,
then tR^qR Manasyati, be think-j. snr Atha, then. RRg Vttcham, speech.

iravati, he sends forth, gpi I Am, her. Rfter NStnni, in a name frgfg 
irayaii, he sends forth. Namni, in a name. *r?wr: MnntiAh, the sacred
hymns, tjTR. Ekam, included: oneness. ggfwj Bhavauti, become : attain. 
Mantresu, in the sacred hymns. gRrftl Harman i, ritual works, sacrifices.
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1. Flickering memory (Agni) is verily greater than 
Mull. For when a man recollects, then he thinks in his 
mind, then he sends forth speech, and sends it forth in a 
name. In name all Mantras are included, and in Mantras 
abide all ritual works.— 483.

Ma n t r a  2.

cTTfr f  srr i r e r r f t  f ^ r T T w f ^  f M r

W T R 7 R ^ R T  TfyrirT F fR S F R  f f t -

f w r R T T r  B r #  srfcrsT  u r  ii

WW 1 Ani, these. $ Ha, ioriccd. % Vai, verily, tirftrk Etani, those. fq~%- 
3fC®FJTT% Chltta-ekayanani, have memory as their support or centre.
Chit tatman i, have memory as their self or essence. Chitte, in memory.

Si#f9?Tltk Pratisthit&ni, they abide. ?rwsr Pas mat, therefore, because memory 
is higher. Jjqfr Yadyapi, if even, srfT%r Bahuvid, knowing much, having much 
learning. *an%*r: Achittah, absent minded. Bhavati, becomes. jf Na, not.

Ayam, he 3rf|=r Asti, is. 5% Iti, thus, tpjn Enam, him. rpr Eva, even.
Ahuh, people say. ^  Yad, what, whether, tgttja Ayam, he. > 5  Veda, 

knows generally. sjr Yad, what, whether, Va, or. f^pj; Vidvan, knowing : 
knows specially. ;f Na, not. ffsfa Ittham, thus. Achittah, absent
minded, inconsiderate. Svat, may be. { ft  Iti, thus. =?ro Atha, therefore.
*lfk Yadi, if. =iT?<iPt«t Alpavit. have a little learning. Bhavati, becomes.
fTPt Tasmai, to him. Eva, indeed. g*r Uta, here, sp.£sr;?t Susuusaute, desire 
to listen, minister to his wants. ftlTTy Chittatn, memory. f| Hi, indeed, mf 
Eva, even. tpriH Esam, of these. g-Eiqm? Ekayanam, one centre. i%Tf» Chittatn, 
memory ’snw  Atma, the self, the essence, the lord, pq- r̂* Chittatn, memory. 
vRter Pratistha, support. Chittam. in memory. s q r ^  Upassva, meditate,
{ ft  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 
bad 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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tr^n if one has less learning, hut has Chitta, people lor that 
very reason, (respectfully 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.— 481.

M an tr a  3.

T O f t r r F r  m  r r e r e ?  w  s r a f r i  s f s r a

5 T ^ r | q n r ^ s fR T  f f c T  ^ t S ^ T t f r T

r F R  V F R R  s n ft fe r frT  II \  II
gfo- q-esm? it ^  11

q: Sah, be. *?: Yah, who. Chittam, memory, mm Brahma. Brahman.
Iti, thus. tJpjiste, meditates, adores OSfWH!, Chittan, made of Chitta

matter. % Vai, verily, qi Sab, lie. StaKR, Lokan. worlds. spH  Ubruvan, firm, 
eternal. sp: Dhruvah, being firm, eternal snafSHR Pratisthitan, fixed, un
changing. trimmer Pratisthitab, being fixed w&q«rcpn* Avyathamanfin, pain
less. ' Wwws AvyathamSnah, being painless. Abhisidhyati, he
attains. qRW Yavat, so far. fcro q  Chittasya, of Chitta. *m* Gatam, scope. 
sttT Tatra, there, Asya, his mm JKT»mtU Yathakamacharah, freedom of
movements. Bhavati, becomes, aj: Yah, who. f%r*r5L Chittam, in China,
aft Brahma, Brahman, ^  Iti, thus. nrUT<5=r Upaste, meditates. srr% Asti, is., 
^  Bhagavah, Sir. Chittat, than Chitta. if?ts Bhflyah, greater ynt In',
thus f%xTrt Chittat, than Chitta 3M Vava, verily, qm BhOyah, greater. 
Sffef Asti, is ffij Iti, thus Tat, that, % Me, to me. vruifR BlnigavSn, Sir 
jrffcg Bravitu, tell, ffq  Iti, 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. vSo 
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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S ixth  K han da .

Mantra i

^  ^FTrfNr qrMrf w F T r ft^ # #
«TF7?TR ^ t^ F m ^ R T  '-aiT r̂ftW ’RcTT %W-

f f  fr^TRTt w ^ t ^ R F iR iw
fS * & *FF*PT srŝ TT: Sd5?%?T: N^RT 
H SFFTT «3TRRRT^TT HMWcf sqR^qT^fcT II S II

saipra DhySnani, meditation, reflection, Varuna, the Lord of Dhyana 
Vava, verily. fettIT? Chittat, than China. ijq: Bhflyah, greater. cstrsmT Ohya- 
yati, meditates ; is reserved, does not talk much. ?-r Iva, as if. qprtt Prithivi, 
earth, the Devata of earth. Bt(rcf?T Dhyayali, meditates, reflects : is reserved.

Iva, as if. ttjf: Dyauh, sky, the Devata of sky. ^?rrcg^ Antariksam, the 
intermediate region, wstrff Dhyayati, meditates, reflects ?=j Iva, as if. # :  
Dyauh, sky. The Devata of sky. Dhyavanti, meditates, reflect. ^
Iva, as if. ssjpr: Apah, waters. Devata of waters. tatrtJT# Dhyayanti, meditate, 
reflect, fq Iva, as if. q-for Parvatah, mountains. sifRT% Dhyavanti, meditate, 
reflect, sj* Iva, as if. Deva-manusyAh, Divine men, Dev.atas incar
nated as men. gw*? Tasmat, therefore. 3  Ye, those who. fit Ilia, here, in 
this world. H<|M|ngrB Manusyanilm, among men. Mahattam, greatness.
»nwpf% PrApnuvanti, obtain, reach. Dh vanapadArbsliah, a portion
of Dhyana, it is a compound of two words Dhyana and PAdana, (t.o obtain', 
and Amsa yq Iva, as if tjf Eva, even. % Te, they. npiFfT Bhavanti, become.
■Ijn Atha, now. n Ye, tliose who. 3p~qr: Alpali, small and vulgar.
Kalahinah, quarrelling. PTttjqr: Pisunah, backbiting, TtpfPFn Upavadinah, 
slandering. s=r Te, they, ypx Atha, now. Ye, they. q*tw; Prabhavah, great. 
K*tr*nr?raT: DhyanapadainsjAh, a portion of those who have obtained Dhyana.
^  Iva, as if. tiq Eva, even n Te, they, mvtil Bhavanti. become. Btipr*' 
Dhyanam, in DhyAna. turner Upassvn, meditate on .he Lord. Iti, thus.

1. Dhyana is better than Ghitta. The earth is in 
meditation, as it were ; and thus also the sky, the interme
diate region, the Heaven, the Water, the mountains and 
Divine Men. Therefore, those who among men have obtained 
greatness here, on earth, seem to have obtained a portion of 
Dhyana. While small and vulgar people are always quar
relling, 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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Y w Y .yw W  Mantra 2.

H  q* V3JR q t q f s q R f q  *TcT rT^rn^T q^T

SR T^R T ^ r fr f  q t W R  ^ T ^ q T f^ S T R  ¥r I ?  

ffrr  ^rRT§:rq ^ r ts ^ r fc r  vnprr^ q ^ r tq r q  n r u

=1%  w z \  II ^ n
<j: Sah, lie n Yah, who. ŵ R*r Dhyanam, in Dhyana. a$j Brahma, 

Brahman. ff% Iti, thus. TTfR Upaste, meditates. a R f Yavat, so far. nur^g 
DhySaasya, of DhyAna (of Varur.ia). »TcR Gatam, s ope, reach, going, <jsf Tatra, 
there. STf?? Asya, his. aĵ rr̂ TĤ T'C- Yathakamacharah, freedom of movement, 
Lord and Master, Bhavati, becomes, a?: Yah, who. ratR*f Dhyanam,
in Dhyana, argj Brahma, Brahman, fpr Iti, thus, Upaste, meditates.
?rre?t Asti, is, *rnt: Bhagavah, Sir. ssirr; Dhyauitt, than Dhyana. ap: BhQyah, 
greater. Iti, thus, sgRrSf Dhyanat. than Dlivana. tjrtf Vhva, verily, jj®. 
BhOyah, greater, Asti, is. 5m Iti, thus, f̂r Tat, that. % Me", to me. 
>TfRR. Bhagavao, sir. afcftg Bravitu, tell, Iti, thus.

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

S e v e n t h  K h a n i u .

Mantra i.

5TDT ^ R r p f ^ T  ftfT R H  qr f ^ R T ^ T  

q g ^ fr rr c r fr q g ?]w  q ^ m  

qqR T  % q f t s q x  Trm  t q  fa fq  qrarqrq q ita r q q  

q q f^ r r  q ^ n % rr  w=rfqqrf q q B r q r  q w f t q r R  

f q q  q  r# r # r  q  q r |  q i q n q r  q r w  

qqix^r ? ^ q r \ a r  w j m  q q r*| q  q  r p r q ? R ^ a T q q i ~  

- q r ^ q q w M q ^  q tf  ^ \ m  q  q<q  q r ^ q  q
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^  r # |  ^ r r ^ r #  w  ^  tft %^r ^

^  f ^ T R r i r f  f W R ^ T ^ w f r T  II * II

(%5»R» Vijnftnatn, understanding. Soma, the God of understanding. tfPT 
Vitva, verily. rajrpar Dhyanat, than DhySna. t$a: BhQyah greater. ftpspi 
Vijfianena, through understanding % Vai, verily. Rigvedam, the
Rigveda. frsnrfsi VijamUi, one understands, Yajurvedam, the Yajur-
veda. UPRip Samavedam, the Samaveda. Athai vanain, the Atharva-
veda. ^tjsgil.Chaturtliam, the fourth. Itihasn-purflnain, the Itihfisa-
purSua Panehunam, the fifth. vr r R ’’ftX Vedauam Vedani, of the
Vedas, the fifth book, Pitryam, the science of ancestors, ttfej Ra&m,
the science of numbers. srit Daivani, the science of the classification of Devas, 

Nidhim, the science of divining hidden treasures. Vakovakyani,
the original undivided Veda. 3̂Kr®R*r, Ekayanam, the supplemental treatises on 
Vedas, Devavidyftitt, the science known only to Devatas. a?gr%m{
Brahmavidyam, the science taught in the forests. rRm iR  BhCttavidyam, the 
science of ghosts. KsatravidySm. the'Jscience r f  politics. sppjfroR
Naksatravidyam, the science of stars, qtffoawfqmq Sar pn-deva-ja na-vidftm, the 
science of serpents and of the ministers of Devas. Divam, heaven,
n  Cha, and trfSr#9L Prithivlm. the earth. Clia, and. Vayunt,
air X  Cha, and. WPKRrfr Akaiim, ether. X Cha, and. j r : A pah, 
water, *r Cha, and. %»s Tejafj, fire. ^  Cha, and. Devtln, the Devas.
■sr Cha, and. ppm*. ManusySn, men. ^  Cha, and. qspj PnsQn, cattle.

Cha, and. 'Ptffft Vayamsi, birds. ^  Cha, and. Trina-
vanaspatln, grass, herbs and trees. JRrwft Svapadani, beasts/ 
Akitapataugapipilakam, down to worms, insects, and ants p p  Dharman, 
right, -sr Cha, and. wpi*! \dharmam, wrong. % Cha, and. mpr Satyani, 
true ■Bf Cha, and. Anritam, false. <ar Cha, and. m i  S&dbu, good.

Cha, and. srarg Asadhu, bad. «f Cha, and. p p p *  Hridayajflnm, he who 
knows the God. <* Cha, and. Ahridayajnam, he who does not know
the God tsnR Ann ant, food, n  Cha, and. Rasam, savour, tasteful. *{
Cha, and. f»jw Imam, this. ^  Cha, and. Amum, other, that. Cha,
and. $ 3 R*t Vijftanena, through understanding. <pr Eva, even. nrm*n& Vij- 
ftnati, one understands, f tp * ?  VijfUnajpi, in understanding. tjijrTp Gpassva, 
worship. SR Iti, thus.

1. U n d e r s t a n d in g  is  bette r th a n  D h y a n a .  T h r o u g h  

u n d e r s t a n d in g  one  u n d e r s t a n d s  tlie R i g  V e d a ,  the  Y a j u r -  

V eda , the  S a m a v e d a ,  a n d  a s  the  fo u r th  the  A th a rv a n a ,  the 

It ih a s a -p u ra n a ,  w h ic h  is  the  f ifth  b o o k  a m o n g  the  V e d a s ,  

the  sc ie n c e  o f  an ce sto rs, the  sc ie n c e  o f  n u m b e rs ,  the  sc ie n ce  

a b o u t  D e v a ta s ,  the  sc ie n ce  o f f in d in g  tre a su re s, the  o r ig in a l



Veda, the divided Veda, the science known only to the Devas, 
the science taught in the fotests, the science of politics, the 
science of stars, the science of serpents, and Gandliarvas 
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 God and he who does not know the God, food, and 
its savours, this world and that, all this we understand 
through understanding. Meditate on Brahman in under
standing. -488.

M a n t r a  2.

H m  RfTR F fpM T  t  *T

cFH VRFTF3; rtr^Tcr !! R il
Hfrn: i> <3 l|

q: Sah, he. q: Yalj, who. Vijftauam, in understanding. agj
Brahma, Brahman. 51% Iti, thus, aniR Upflste, meditates, f^rr^rt: Vijnana- 
yatab, of understanding. % Vai, verily. m Salt, he. ktrjr LokAu, worlds, 
t̂nr̂ rr: Jnanavatab, who possess knowledge. tnfcfceqft Abhisidliyati, acc. m- 

plishes, obtains, hr^ Yftvat, so far. ftam q Vijrianasya, of understanding.
Gatam, scope. mr Tatra, there. tjjtR Asya, his. nif[ Yatlmka-

machara]), freedom of movement., mastery, Bhavati, becomes, q: Yah.
who, VijnSnam, in understanding, sgj Brahma, Brahman, Iti,
thus. 5RW? Upaste, meditates. Asti, is. >j»r : Bhagavah, sir, ftgRpi-
VijnAnat, titan understanding jjjj: Blntyah, greater. 51% Iti, thus.
Vijnanat, than understanding. t?R Vava, verily. 5 5 3 : Blntyah, greater. <3 %  
Asti, is. 51% Iti, thus, fR Tat, that. % Me, to me. niRR Bhagvan, sir. gsffo 
Bravitu, tell. fR  Iti, thus.

2. He who meditates on Brahman in Understanding
(Soma) gets the world belonging to those who possess Under-
start ding and knowledge ; he is master of all that region over
which Understanding has scope—II© who meditates on 

1
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Brahman in Understanding. “ Sir, is there something bet
ter than Understanding.” “ Yes, there is something better 
than Understanding.” “ Sir, tell it me,”— 489.

E igh th  K i-ian d a .

Mantra i .

qSPTHTqFWl U qqi
vfNferr vrqPr wfa
srtaT urt *urru vrqfa
*TTT% q R  1 fkgfrr qifaFrTfNr
q r̂fi q^R qsjq r̂ q̂ T q  <ppFRqqq:
m r t iw^r#i qi^r ^^Rprefci qsrgqr- 

ii % a
**?*. Balarn, power both physical and spiritual. The knowledge of the 

conditions of mukti or release is spiritual power ; the God, PravAha, the presiding 
deity of moral and physical courage. VAva, verily, ft^snrg; VijftAnAt, 
than understanding. BhOyah, greater, tgft Api. even. ^  Ilia, in thsi 
world. *rern fiatam, one hundred. Rmr-TIrtTP Vijnanavatam, of men of understand
ing. tips: Ekah one. 5T5TAPI Baiavan, powerful man. wspisift Akainpayate 
causes to tremble, to shake. S’: Sah, he. at̂ T Yada, if. ar̂ fr Bali, powerful, 
spiftr Bhavati, becomes. spu Atha, then. 5PKnwr UtthAtA, ridng, Bhavati,
becomes. zirrgn Uttisthan, by rising, grpTRrir Paricharita, serving. «r?nt 
Bhavati, becomes. Paricharan, by serving. UpasattA, attaining
their nearness, becoming dear to them : enters the inner circle. Bhavati,
becomes. trqRrhp* Upasidan, being dear to them. fBT Drasta, a seeing one. 
*Ttn% Bhavati, becomes, sami $rota, a hearing one. *r#r Bhavati, becomes. 
î Stf Manta, a perceiving one. Bhavati, becomes, yrsr Boddlia, a con
ceiving one. Bhavati, becomes. KartA, a doing one. Bhavati,
becomes. ftHiart VijnatS, an understanding one. *mR Bhavati, becomes. 
sr§FT Balena, through power. %Vai, verily. Prithivi, Earth. fftspr Tis-
thati, stays, stands firm. gR* Balena, through power. -srwrRga Antariksam, 
intermediate region, tost Balena, through power, eft: Dyauh, heaven. *R.f 
Balena, through power. <pftrr: ParvatAh, mountains. nrRsr Balena, through



power. ^w g« n: Deva-manusayh, Divine men. srefsf Balena, through power, to**. 
Pa&ivah, cattle. =?un% Vayamsi, birds. =«r Cha, and. Trina-
vanaspatayah, down to herbs and trees. s'.jr'Tttfs SvSpadani, beasts.

Aktta-pataiiga-pipTlakam, down to worms, insects and ants. Balena, 
through power, arer U.okah, the world. f?rsr  ̂ Tisthati, stands firm. sf5t* 
Balani, in power. Up&ssva, meditate on Brahman. ffif Iti, 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. If a 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 audience ; then he ponders 
over their teachings, and begins 1 o understand them, and 
act upon them ; thus he becomes wise. By power the earth 
stands 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.

M a n t r a  2,

^nrcr f t t  m k  s a g R g w s f t c r  w

snftTSTft f t - f l  s n f t fk f c F  II 9 ||

s^rans « io5 j ii c  ii
**: Sab, he 3: Yah, who. tstw Balam, in power, asp Brahma, Brahman.

Iti, thus. s w #  Upaste, meditates, YSvat so far. asua Balasya, of
power. Uijw Gatam, scope. Tatra, there -sret Asya, his. Yatha-
k&rnacbarah, freedom of movement, mastery. Bhavati, becomes. 3 ; Yah,
who, aim. Balam, in power, sar̂ r Brahma, Brahman. ?f?r Iti, thus,
Upaste, meditates, m #  Asti, is, m w  Bhagavah, sir. srars; Balflt, than power.

BhQyab, greater. Iti, thus, srerfH BalAt, than power, apf Vava,
verily, ^ f. BhClyab greater. Asti, is. $r?T Iti, thus. 3 *  Tat, that w
Me, to me. WTP* Bhagavan, sir. Bravitu, tell, jfr  Iti, thus.
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: 2. He who meditates on Brahman in Power gets
freedom of movements throughout the region on which Power 
has his scope— he who meditates on Brahman m l  ower.. 

“ Sir. is there something better than Power.” “ Yes, there is 
something better than Power.” “ Sir, tell it me.” — 491.

N inth K iianjja.

Ma Ntra i .

*T3Trf ^nrTT *RTT HWTcT HWTrl

w f a  f w m r  n \ w
1̂3̂  Annarn, Food, mamety Aniruddha : Spiritual food t the love of spiri

tual knowledge. ^  V.flva, verily. •?5TT3 ; Balm, than power : than spiritual know
ledge. ij?t: BhClyah, greater. cffflTH I'asmat, tliereforce. zisfUf Yadyapi, even, 
though. '"jRWfti DaiSa-ratrih, ten nights, n Na, not. Ainiyat, one
may eat. qft Yadi, if. 3  U, though. ?  Ha, verily. Jivet, one may live, m m  
Athava, still, mm  Adrasta, without seeing. T O t  Asrota, without hearing.

Amanta, without considering, Aboddha, without thinking. 'SPKrTt
AkartS without acting. f̂isrrHT Avij&ata, without, knowing.^ Hfl% Bhavati, 
becomes, Atha, now, if. m m  Annasya, of food, mm Aye, he obtains.
He eats, get Drastst seeingi Bhavati, becomes, w if- Srota, hearer.
^  Bhavati, becomes, mm Manta, thinker. Bhavati, becomes. #TW
Boddhii, thinker, m̂ frf Bhavati, becomes. SFctr Karta, actor, Bhavati,
becomes, Vijftata, one who understands. m n  Bhavati, becomes.
mm, Annarn, food. TTW3  Upassva, meditate. f|% Hi, thus.

1, Food (Aniruddha or spiritual love) is better than 
power (spiritual knowledge). Therefore if one does not
take food for ten. nights, though he may live, yet, lie will
be like one who c a n n o t  see or hear, or perceive, or think, 
or act, or understand. But if he eats he begins to. sCe, to 
heal', to perceive, to think, to act, and to uepnrstand. Medi
tate on Brahman in food.— 492.

) jy' ■'■ - CHHANDOQYA-UPANJSAD. \&j, !
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M antra 2 ,

qTSfT 1  H  TRT«TS

q r T ^ ^ T  *Tri cf^rf^r

f^ T S T ^ r  w i # f

cF ff W T T O ; sr^rfkfrr II R II
?icr =rsr*Tf ^r«^! K ^ H

g; Sâ i he. 58|: Yafc, who, srriRr Aunam, food, jetgj Brahma, Brahman, fpj Iti, 
than. Upaste, meditates. « * W  Annavatah, having food. % Vai, vcrdjr
^•.Sah.he, Lokan, worlds. <tnw: Panavatah, full of drink. sjftRjswnC
Abhjsidhyati, obtains, Yavat, so far as. SISK* Annasya, of food. na9. Gatam, 
scope. 3 3  Tatra, there, 3 K3  Asya, his. ftWPRWm* Yathakamacliftrah, freedom of 
movement. >T3f% Bhavati, becomes. Yali, who. Annani, foot!. In fooo. agt 
Brahma, Brahman, fft  Iti, thus. VQffr Upaste, meditate^. srfsr Asti, is. W T  
Biiagavah, sir. Ann&i, than food, ija: Bbuyah, greater. fi3  Iti, thus. 3t«n<R
Anuat, than food. 3 tt Vava, verily. »jg: BbQyah, greater. srrer Asti, is. %\<j Iti, 
thus. 33: Tat, that. % Me, to me *m t* Bhagavftn, sir. * # §  Bravitu, say. ff?r 
Iti, thus.

2. lie who meditates on Brahman, in food, obtains 
the worlds full of food and drink anti gets freedom, of move
ment over all that region on which food lias scope— he who 
meditates on Brahman in food. " Sir, is there something 
better than food ?” “ Yes, there is something better than
food.” “ Sir, tell it me.” — 493.

T en th  K h a n d a .

M a n t r a  i .

STRTT W 3 T 5 T  T g  *#R T  ^cJT m

m  ^ ’r^RT^cfl

m  U ? U
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| Xyy- .,; ApaJj, water, Prana. The satisfaction resulting from the love of spiri

tual knowledge, qj* Vava, verily, spffyr AnnSt, than food, gp: BhQyah, greater. 
WRNf Tasmat, therefore, apgr Yada, when, Suvristih, good rain, suffi
cient rain. ^ Na, not. Bhavati, becomes, is Vyadhlyante, are
troubled with fear, srrurr: PrSnah, the living beings. =*T5pi Annara, food.
SRsffa: Kanlyafc less. Bhavisyati, will be. jfa Iti, thus. Atha, then.
U3T Yada, when, Suvristih, good raining, trqfit Bhavati, becomes, is

Anandinab, rejoicing. KlttJi: PrSnah, living beings. Bhavanti,
become. Annam, food, Balm, much, wrrâ rff Bhavisyati, will be.

iti, thus. stTT! Apah, waters, Eva, even : alone. *̂rr.- Iniaj?, these, gjff: 
MOrtah, forms, ur Ya, that, which. fug. lyam, this. Prithivl, earth.
Yad, what. Antariksam, the intermediate region. 3JT Yad, wlnt. wh
Dyaulj, heaven, m. Yat, what, tpnp Parvat&h, the mountains. Uf Yad, 
what, gqq y arr: Deva-tnanusyah, the divine men. Yat, what, gw*:
Paiiavah, cattle. M Cha, and. Vayamsi, birds. Cha, and.
Trina-vanaspatayah, grass and trees. WBtTft ^vapadani, beasts.

Akita-patauga-pipilakani, down to worms, insects and ants, srr<T 
Apah, waters. tpr Eva, even, fur: Imalj, these. JJftf: Mortah, forms, m :  
Apah, waters. Upassva, meditate. sfit Iti, thus.

1. Water (Prana 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 being 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.

H  q tS 'T f W R T fcT

^  n r  u

sfir graotw: h »

( ( { ’■■.m Yl' ■ chhandogya-upanisab. (ot
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ffiYW W & fSah, he. ?j: Yah, who. Apah, in waters, stgi Brahma, Brahman.

Hi, thus. 3 TT*% Upaste, meditates, n̂wtfrf Apnoti, attains. t^H  Sarvart, 
ail. JFPTR Kaman, desires, raapf Triptiman, contented, satisfied. *rTRT Biiavati, 
becomes. Yavat, so far. tjpn’tt Apam, of waters. *r?rjr Gatam, scope, 3 =*
Tatra, there. =51^3 Asya, his. JPTHiR'srTC YathSkamacharah, freedom of move
ment. Bhavati, becomes. 3 : Yah, who. ?rq: Apali, of waters, in waters,
srgr Brahma, Brahman, ffij Iti, thus. 3 3 1 %  Upaste, meditates. ?rfiyr Asti, is. 
W  Bhagavah, sir. = ^ 3 : Adbhyati, than waters, ip : BhQyah, greater. 
$1% Iti, thus Adbhyah, than waters. tfR Vava, verily, rjjp BhOyaft,
greater. Asti, is. ^  Iti, thus, 3 3  Tat, that. 3  Me, to tne. jtirfj,
Bhagavan, sir. crftu Bravitu, tell, 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 Prana has 
his scope—-he who meditates on Brahman in Prana. “ Sir, 
is there something better than W ater?” “ Yes, there is some
thing better than Water.” “ Sir, tell it me.”— 495.

E leventh K handa.
Mantra 1.

^ T f R S T r ^ R T  H cP T T a  f f c T  ^

3FcFRRT

g w r  W3T % *r

ii \ 11

%5|: I ejah, Fire, lndra, the deity of both kinds of fire : the fire of genius.
Vava, verily. ?njs(: Adbliyali, than waters (or spiritual peace). 1 5 3 : Bhu- 

yah, greater. 3 5 ; l ad, that, therefore. % Vai, verily. tR?; Etad, in that, time. 
?rrft( Vayum, air. 4|fiJ#| Agrthya, taking hold, uniting with, ^rr^yrr Aka&ni, 
the Sky, the Ether. srfSfppjnr Abhitapati, warms, heats, the Sun warms and 
heats. ?T3r (?) Tada (?) then, -grg: Ahull, people say. f3 #^T3  Nigochati, the Sun 
is hot, RrTT̂ f Nitapati, the Sun burns. Varsisyati, it will rain. % Vai,
verily, ffw Iti, thus. 3 -3 : Tejab, fire, tr-? Eva, even, sar Tat, that, Pfir-
vani, first. 3rff*t?7T IJarsayitva, having shown. Atha, then. Apah,
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yvaters. ^si% Srijate, creates. ?fsr Tat, therefore. ^  Etat, then, spsqfft: 
Urdhvabhih. upwards, f̂ nsftfvr: Tira*fchlbhih, forward, across. Cha, and. 
f^cpy: Vidyudbhijb, with lightnings ĵTgTfjr. Ahr.niah, thunder-claps. =^#rf 
Charanti, move. aptra Tssmat, therefore, then, qjig; Ahul.i, people say, 
Vidyotate, it lightens. s-jsutrJr Stanayati, it thunders. wr%tif?r Varsisyaii, it 
will rain. % Vai, verily. ff% Id, thus. %3r: Tejah, Fire, tjf Eva, even, fra Tat, 
that. POrvatn, first. stffttrttT DargayitvS, having shown, sgtr Atha,. then. 
Wf: Apah, Waters. |nai% Srijate, creates, Tejah,. in Fire. STOPS' UpAssva,
meditate, yfsr fti, thus.

1. Fire' (Inrlra or the fire, of genius) is verily greater 
then Waters (spiritual peace). Therefore, when it pervad
ing the air, heats the atmosphere ; people say “ It is warm 
and sultry, it will rain.” Fire thus having shown its sign, 
creates water (Rain). Again when these thundering clouds 
move with lire in them, in the form of lightning (lashing up
wards and across, then the people 'say “ it is flashing, it is 
lightning, it will rain.” Heat thus having first shown its 
sign, creates water. Meditate on Brahman in Fire.— 496.

Mantra i .

H  STSHuTT r f ^ T  !  Ff W3FFRFT

m r  ^ f r t t f  h h i%

¥PT fTH H uTH F ^  WFTSF^flfrF H T O ^ f t M c F  11 \  II

*sr«sr: ii u  H

Sah, he. n: Yah, vvhb. §3 f: Tejah, in Fire. sijj Brahma, Brahman.
Xfa fti, thus. ott*5T Upftste, meditates. %srr# Tejasvi, full o.f fire : resplendent.
% Vai, verily, tj.- Sab, he. FrsjiRfr. Tejasvatah, containing heat. SNlirsi Lo’kfln, 
worlds strep*: Bhasvatalr. containing light. rspî fHTTOira Apahata-tamaskan, 
devoid of darkness. Abbisiddhyati, obtains. nr*f Yavat, so far as.
?T3if̂ T‘- Tejasah, of Fire. rr?f? Gatam, scope. 3 a  Tatra, there. °?res Asya, his.

Yathakatnacharan, fieedom of movement. srqf?r Bhavati, becomes.
«: fab, who. #sj: tejah, in Fire. sr®t Brahma, Brahman. ^  Jti, thus.
•Upaste, meditates. 'SrRu Asti, is. vmtf: Bhagavah, sir. Tejasah, than
fire. jj3j: Bhiiyah, greater, In, thus. g-sre: Tejasah, than fire, qur Vava, 
verily. BhOyali, greater, Asti, is, Iti, thus. ^  Tat, that lj
•Me, to me. Bhagavan, sir. jRftg Bravitii, tell. £t% Iti, thus.
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2. He who meditates on Brahman in Fire, becomes 
himself 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.

T w e l f t h  K h a n d a .
M a n t r a  i .

WRFTRft TIT ^ r R T ^ T  t  ^

i r f r l ^ W T T ^ R t  H  T m  W F F R T  *\T*R f

Akagah, Ether, Goddess UmA, the presiding deity of both kinds of 
Ether : the steady light of genius. qfR Vava, verily. Tejasah, than Fire,
ssjsira- Bhflyan, greater =HT3 iTsor Aka^e, in Ether. % Vai, verily. Sjir-
yachandramasau, the Sun and Moon. 3 ">ft Ubhau, both. Vidyut, the
lightning, srsptfpsr NaksatiAni, Stars. r̂f&. Agnih, Fire. %rf5 fl3H Aka^ena, 
through Ether, Ahvayati, one cails Aka^ena, through Ether.

^rinoti, one hears. srFKRR Akasenn, through Ether, nfifopjftflr Prati- 
tSrinoti, one answers. sETT̂THt Akase, in Ether. On account of ether. Ramate, 
one rejoices. ^Rjptr Akatk, on account of Ether.  ̂ Na, not Ramate, one
rejoices. %rre>TU Aka^e, on account ot Ether, jayate, is born,
Aka4am, in Ether. sstfirWR Abhijayate, is supported when it is born : and 
merge. syRir-Trir Aka&tm, in Ether. Upassva, meditate |r  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 Ether 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.
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*rw h ^ r h  q ^ R n r R m  h t t %  v  ^ m r 4  ^ ^ j q n ^ s f ^ T  

t h r  v M ^ r m T m  f ^ F R R r r r T q  ? p i ?  s p r t ^

sRtr&frr u r w

SSJcr 3!T3T51! *3*5: II ^  II
g: Sah, he. s?: Yah, who. r̂rarrow Akaaarn, in Ether, ggi Brahma, Brah

man. ffg  Iti, thus. gr«7R% Upaste, meditates. OTOTtr :̂ Aka^avatah, containing 
Ether, % Va>, verily, g : Sah, he gfeng LokSn, worlds, g$|gqg: Prak.isavatah, 
full of light. gg^TNTl^uraTtT: Asambadbanui ugayavatah, free from pain and 
full of God, God is called UrugSyana, because He is praised everywhere, 
îftfRTSPlf̂  Abhisiddhyati, obtains, Yftvat, so far as. STRiiyr  ̂Akadasya,

of the Ether. nsgGa'am, scope, srst Tatra, there, Asya, his. qqragifflre 
Yathakamacharah, freedom of movement, sfqfa' Bhav'ati, becomes, g: Yah, who. 
qtgfl-yg AkaHm, in Ether, agr Brahma, Brahman, fftt Iti, thus, grfr# Upaste, 
meditates. tsrf®5T Asti, is. Bhagavah, Sir, graTUTw Akasat, than Ether,
sjg: BhQyah, greater than. ?r?T Iti, thus. gr3>TSJT3: Akasat, than Ether. Viva, 
verily, sjg: Bhiiyah, greater. qf%T Asti, is. gr?r Iti, thus. gaL Tat, that. % Me, 
to me. strrqig Bhagavgn, Sir. srftg Bravitu, tell. gfg 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.

T h ir t e e n t h  K iianda

M A N T R A  I.

w m  1  y p u f c i -  

q ^  11 s> n
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.*0$ Smarab, steady memory, Rudra the God of strong memory: the 

spiritual omniscience. ^  Vava, verilv. ?|T3 TOT«r Akagat, than Ether. 
BhOyan, greater. tfWtw Tasmat, therefore. Yadi, if. $rrr Api, also. ar?7: 
Bahavah, many, r̂rtftrg: Asiran, are, ^rrrou Asmarantah, not remembering. 
H Na, not. Eva, even. % Te, they, Kancbana, anything.
^rinuyuh, would hear, q- Na, not. Manvtran, would perceive, sj Na,
not. Vijaniran, would understand, would know. *Rt Yada, when.
«TtT Vava, verilv. rf Te, they, Smareyuh, remember Atha, then,
stpijg: {irinuyuk, they would hear. ^  Atha,' then. Manvtran, would
perceive, Atha, then, f^fnsfhc? Vijaniran, would understand, Smarena, 
through memory. % Vai, verily, gwpr Putran, sons praRTPl VijUnati, he 
nnows, he recognises Smarena, through memory, tp&f PasOn, cattle
wftTg Sraaram, in memory, Upassva, meditate, 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 sons; through memory, the 
cattle. Meditate on Brahman in memory.— 500.

Mantra 2.

f f c T  S R T § ^  ^ T T ^ r f f f a '  II R II

ifcr si^Tar t̂! 11 \\ j|
Sal.i, he. q: Yah, who. Smaram, in memory sigj Brahma, Brah

man. ffft Iti, thus, aqrfr Updste, meditates, Yavat, so far as.
Smarasya, of memory, raw Gatam, scope. ?tst Tatra, there. Asya, his.

Yathakaniacharah, freedom of movement, Bhavati, is. sj; Yah,
who. )pn;ar Smaram, in steady memory, Brahma, Brahman. ?Pr Iti, thus. 
W #  Upflste, meditates. Asti is. w  Bhagavah, Sir. Smarat,
than steady memory. *3 3 : BhOyalj, greater. Iti, thus. pricra; Smardt, than 
steady memory. ^  Viva, verily, ijjj: Bhfiyah, greater, strer Asti, is. 51% 
Iti, thus. ^  fat, that. Me, to me. Bhagavan, Si. ar&g Bravitu, tell.

Iti, thus.
2. He who meditates on Brahman in Memory, gets 

freedom of movements, throughout all that region over which
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, x Memory has his control— He who meditates on Brahman in 

Memory. “ Sir, is there something better than Memory ?” 
“ Yes, there is something better than Memory.” “ Sir, tell 
it me.” — 501.

F o u rteen th  K h an d a .

Mantra j .

WRIT THt 1  srtt H^TFfvfm

^m r^qr^f^f u % n
WOOT Asa, hope, Goddess Sarasvati: 'he bliss of divine vision rip? Vdva, 

verily, pperar Smarflt, than memory. Jjarcft BhQyasi, greater. Aj£eddhah,
kindled by hope. % Vai, verily, w  Smarali, memory. Mantran, the
sacred hymns p̂tSra1 Adhite, reads. Karmdni, works, sacrifices,
Kurute, does. gtsrrq; Putran, sons. tt Cha, and. Pasfln, cattle. sp Cha,
and. feg,% Ichhate, desires. ftf5 . Imam, this, vr Cha, and. att?;»j.Lokani, worlds.

Amum, that, “e? Cha, and $'sg?t Ichhate, desires, ^rsm; AsAm, in hope. 
3 ?T«.? Upassva, meditates. 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 
cattles, desires this world and that. Meditate on Brahman 
in Hope.— 502.

M antra 2.

’FT %  WRIT f ie r c e r  w rw ^ r m  qiHTT:
qFT̂ TSTFTT Brf

rT̂ rr̂ r qwv̂ iTT-Ti'H q wr?rf ^^qrecrsfccf 
WRTFTT ^TRIWr T̂TSF=frfcT cF$T W H ?

u ^ 11
stfrT || ?y  II

m Sah, he. jj: Yah, who. A&m, in hope. s*r Brahma, Brahman,
|fn Iti, thus, a w  Upaste, meditates. ? n w  Asaya, by hope, w  Asya, his.
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f^-Sarve, all. jjjjiit: KAratth, desires. Samriddhyanti, fulfilled. *pj?q|;
Amoghah, infallible. 2TWITOY' Ha, verily. Asya, his. A&salj, blessings. 
Bhavanti, become. ^fj^Yavat, so far as. AsiySh, of hope. ijsp^Gatam,
scope, irw Tatra, there. Asya, his. e|zrr̂ fiT*r-7T(: Yatbakamachfirah, freedom 
of movement. *rd% Bhavati, is. q: Yah, who. ssnsOT? Aiiam, in hope, srgj 
Brahma, Brahman, hi, thus, ottw Upaste, meditates, Asti, is. vnnis
Bhagavah, Sir. WTitirar: AsayUli, than hope. jjs: BhOyah, greater, jpffj Iti, thus. 
ĴTWff: Asayah, than hope, gpr Vava, verily, jjjj: Blnlyah, greater. Asti,

is. Iti, thus, ffer fat, that. Me, to me. wjt̂ I'T Bhagavan, Sir. 
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 o v e r  
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.

K h a 'id a s  4  - 14.

In this Kharitla it is said Saiikalpa is greater than Manas. What is this Sanbalpa ? 
The Commentator explains it thus :

Greater than Parjanya, whether in bondage or Mukti, is Mitra 
called the Sa&kalpa Devatu (because he produces the SaAkalpa or will in 
all creatures). During day time one makes Sa/ikalpa or determination to 
do a certain thing, and so remains awake; and in the night time, since 
the safikalpa is absent, one goes to sleep.

Mitra is the God of day, and he is tho God of Saiikalpa or will or suggestion which 
remains active throughout the day. In sleep Sankalpa loses its hold, and so man goes 
to sleep. Will is absent in dream and in sleep states. Therefore Mitra is tho God of Day 
and is very appropriataly called the God of Saiikalpa.

Similarly Agni is better than Mitra, whether in the state of bondage 
or release, ho is the Devatti of Mind, and he is called Chitta, because lie 
is spread and collected (Chita) in the Kim cl a or other.

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

Higher than Vanina is Soma, the Lord of night, the deity of VijM- 
naor knowledge. He is called Vijnana, because he discriminates the 
truth (Vivechaua).
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Higher than Soma is the elemental air the DevatA of strength.
Higher than the elemental air is Aniruddha the Deva of Food. He 

is called Anna because he frightens all enemies by sounds in battle 
(Anunadi).

Higher than Aniruddha is Taijas Vayu produced from the Taijas 
Ah a ft k ara ; he is called also Prana Vayu and is the diety of waters. He is 
called Apas because he pervades (Vyapta) the body as the vital principal.

Higher than Prana VAyu is Purandara the deity of Tejas. He is 
called Tejas because Tejas and Ojas aro the same.

Note:—Purandara or Indra is the magnetic force, higher than the Yital Force. This 
is called Ojas arid through it everything below it may be conquered and brought under 
one’s control. This Ojas has some correspondence with the Odyie force. If Taijas Vgyu 
corresponds with the health aura of a person, this Purandara, Lord of Ojas would corres
pond with mental and astral aura.

Higher than Ojas is U tua, the deity presiding over Buddlii or Afearfa 
she is called AkaAa, because she is fully luminous, (A — fully, Kada == 
luminus).

Higher than lima, is Sad a fjiva, the Lord of steady memory. He is 
called Sinara, because he is devoted (Ra) to the Stria, the Lord of equali- 
ty (Sama) i. e-, the Supreme Brahman

Higher then £jiva is the beloved of the Chief Vayu, the Goddess 
Sarasvati, in all attributes, whether bound or released she is better than 
^iva, she is called Asia, because she is the presiding deity of hope, and 
because Ada literally means Full Bliss. A meaning full and f$am S[IH 
meaning joy.

Note Asa means also f'aifch os* fcjraddha.
Higher than Sarasvati is the Chief Vayu called Prana. He is so 

called because (1.) He is the leader (Aua) of all these excellent ones 
(Pia). PiAna is the highest in this heirarchy. (2) The second reason 
why he is called PrAjpi is this. Na W means joy, Ana means full joy, 
and is the namo of Sarasvati. Prana means the Lord of And or Sarasvati 
and possessing most excellent joy. Therefore the supreme Vayu is called 
Prana or the Lord of And.

These heirarchies are so graded, that every higher Deva is ten times 
superior to the one below it. To this rule however, there is the following 
exception. Parjanya, Mitra and Agni, as well as the elemental Air called 
Bhuta Vayu are only twice as great as those immediately below them. 
Aniruddha is five times as great as the Bhuta Vayu. Vanina ia one 
quarter greater than Agni. Soma is one eighth greater than Varuna. 
Asia is hundred times greater than oiva ; while the Chief Vayu is hundred 
times greater than M .
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Vh^ollowing table will show the gradation of these .Devas. The lowest is PuSkara, 

the deity of karmas: -
Nama ... ... ... 10 times greater than Puskara ... 10P.
Svilhi ... ... ... 10 „ „ Nama ... 100P.
Parjanya ... 2 „ „ Svaha ... 2001*.
Mitra ... ... ... 2 „ „ Parjanya ... 4001*.
Agnl ... ... ... 2 .. „  Mitra ... 800P.
Varuna ... ... j- „ „ Agni ... 1000P.
Soma ... ... ... j „ „ Varuna . U25P.
Bhftta Vayu ... ... 2 „ „ Soma ... 2250P.
Anirudriha ... ... 5 „ „ fill. Vayu ... 11250P.
Taijas Vayu ... ... 10 „ „ Aniruddha... 112500P.
Purandara ... ... 10 „  „ Tai. VSyu... 1125000P.
Vm& ... ... 10 „ „ Purandara... 11260000P.
Sfiva ... ... ... 10 „ „ limit ... 112500000P.
AsS ... ... ... 100 „ „ Siva ... 11250000000 P.
MukhyaVayn .. ... 100 „ „ AsS ... 11.250000000001*.

Viauu infinitely greater than all.
But says au objector—we sometime find different, figures about the relative great

ness of these deities. How do you make then this strict rule. To this the Commentator 
replies: —

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

NoteThus a lower one may be spoken of as having a higher figure when a higher 
deity has entered into it; or a higher one may be spoken of with a lower figure when it 
has given a portion of its energy bo a lower.

The Lord Visnu is higher than Prana, 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 Taittirlya Upanisad also. In des
cribing 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; hundred times 
more than the joy of the Manusya Gandharvas is the joy of the Leva 
Gandharvas; hundred times more than the joy of the Deva Gandharvas 
:s the joy  of the Pitria ; 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 fndra; hundred times more 
than Ids is the joy of a Brihaspati; hundred times more than his is the 
joy of a Praj&pati; hundred times more than his is the joy of BrahinS.



This very idea is expressed in another Sruti thus .■ Now then 
creation is being described. From the Supreme comes Vidy&, fioiu 
Vidyst comes Prftna, from Prana comes fjraddha (faith), from Sraddhn 
arises £>iva, from Siva arises Buddhi (intuition), from Bnddhi arises Jndra, 
from Indra comes Taijas Prana, from Paijas Prana comes A nil udd ha, 
from Aniruddha comes Bliuta Vayu (the elemental air, the tangible air), 
from him Soma (Moon) from Soma comes Vanina, from Varuna comes 
Agni, from Agni comes Mitra, from Mitra comes Parjanya, from Parjanya 
comes Svaha, from Svaha, U?a. Every one that precedes is greater than 
one that comes after it, in all qualities ; and every one that succeeds is 
lower in quality than one that precedes it. When they get Mukti, tiie 
lower merges 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 roach Brahman, through this regular 
gradation the released souls exist and move about freely throughout 
the Universe.

Note:_The names given in the Taittiriya differ from those given here, hut the idea
is the same. All admit the existence of this hierarchy. The word VidyS in the above 
text refers to Laksrni or Kama. SraddhA is the wife of PrSna. Buddhi is the same us 
Ornii. The first in order is greater than one that follows it, because the Mukti of tho 
latter is dependent upon tho former. The Mnkti of the Devas consists in everyone of 
them existing in his own condition, unalloyed by anything else. For Mukti is defined 
“ existence in ones own form (SvarftpaV, leaving superimposed forms.” This gradation, 
exists even, in tho condition of Mukti. It is not that the Mukta Devas lose their grada
tion ; no more than the Mukta Jivas lose their gradation. Therefore, the text says 
« this gradation is never and no -where destroyed.”

In the Chh. Up. the words are “ NSma Brahma Iti Up&sva " “  worship Name as Brah
man.” Similarly In other places “ worship Speech as Brahman,” “ worship Manas as 
Brahman ’’ Ac. In all these places, we have explained the words NSma, Manas, Speech, 
&o by a locative ease, and translated these pharses as "worship Brahman in Name,”
“ 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, beginning with Nama and ending 
with the Mitkhva Vayu. By meditating upon him as existing in these
and yet separate from these, there is Mukti. There is no doubt, in it.

But says an objector these Devas NSma, Sc., differ in qualities and powers, does the 
Lord existing in them differ also in qualities and powers? To this the Commentator
replies :— ,

The Lord called Sama (the Equal) exists m His fulness in every one
of these, beginning with T.M and ending with the Mukhya V fiyu ; yet 
when Ho is meditated in a higher vehicle, He becomes highly pleased.

Though Hari is the same in all these Devas. yet meditating on Him in a higher form, 
conduces to greater satisfaction of the deity. The result is that He should be always
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in the Highest, namely, in the Mukhya Prana corresponding with the Christ, 
God worshipped through the Christ becomes most highly propitiated.

Since the Lord loves the higher more than the lower, therefore, 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 Lord in the highest, undoubtedly 
gets tlie highest love manifesting it, 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 scriptures. Thus it is written in the 
Tattva Viveka.

N oteB ecau se  the Lord loves a Deva of higher hierarchy more than ono in a 
lower hierarchy, therefore he who worships the Lord in a higher Deva gets the higher 
grace of God: while the highest grace is obtained if worshipped in the Chief PrSna 
(Christ).

The word Kama, &c., have been explained in the locative case, namely, worship 
Brahman in name, &o. The Commentator now quotes a clear authority for this :—

The words beginning with Nam a and ending with Prana have been 
said to be in the seventh case, (they arc to be translated as in Name, in 
Speech, in Manas, Ac.). They should be construed everywhere in the 
third, fourth, fifth and sixth cases also.

Thus ivc may not only translate it “ worship Brahman in Name ”  but also “ worship 
Brahman through Udma, (N3inn&, third cage), also “ worship Brahman as revealed by name 
(N&mnah Adhivyaktam, fifth case), so also “ worship Brahman as the Lover of Name and 
beloved of Name” (N&mnah, Pritivisayah, sixth case); so also, “ worship Brahman us the 
giver of rewards to name (Namne, Phala-pradftni, fourth case). Thus Kama Brahma Uptsva. 
should never ho construed in the case it is shown in tho text, namely, in the case 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 tho Upanisad teaching is to 
show the great difference between God and everything else.

Thus everywhere, when these words Nam a, &c., are found in connec
tion with Brahman, they are to be construed in the above manner. As in 
the well-known Big Veda Hymn (X. 90. 12) Brahmanah Asya Mukham 
A sit, the word Mukham though shown in the first, case is explained as not 
identical witli Brahmana, for Bralnnana is not the mouth of God, but it 
is explained in tho fifth case, namely, from the mouth of God came out 
the Brahmana caste. Or as in the phrase Atm& Vai Putrakab, the word 
Atm a, 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 self is identical with the son.”  Or as in tho phrase Yfipa 
Adityah, the word Yfipa, though in the first case is explained in the seventh 
case. As everywhere, in these examples, the case of apposition is set 
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aside, in favour of a more appropriate case, so in these passages also the 
words Mania, tic., are to be construed not in the case of apposition but 
differently. This is clone on the strength of the following Sutra : A
word in the first case may always be construed in all the seven cases.

Since each succeeding Deva is shown to be greater than one before 
it, Brahman cannot be construed as identical with Mama, &c., for then, it 
would be absurd to say Brahman is identical with Mama and at the same 
time to say Speech is greater than Mama, for then Speech would become 
greater than Brahman. In other words Brahman himself would become 
greater and smaller.

Admitted that where a word is in the first case, as in the phrases Mano Hi Brahma, 
it may he construed in all the other cases as described by you. But when a word is in the 
objective case, as in the phrase, V A chain Brahma Iti Upaste, how are you going to explain 
it. Is there any Sutra of Grammar, by which a word in the second case may be similarly 
explained ? To this the commentator replies ;—

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 (Nama, &c.) have the Supreme as their cause.

Says an objector, we also do not say that Brahman is identical with Nama, &o. All 
that we say is that Brahman is to be meditated upon as identical with Nama, &c. It is 
only for the purposes of meditation, that wc assume this fanciful identity, we never say 
that Brahman is really identical with Niiina, <8sc. 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.

(?or a thing must he meditated in its true form in order to give any result, If a man 
meditates upon Brahman as Its a or Rudra, &c., he can never know Brahman, though 
he may know Usd and others. Not only is this meditation perfectly useless to attain 
its own object, but it is dangerous also as the Commentator next shows)

There is not only want of the attainment of 'Purusftrtha, 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 thinks the 
servant of the King, to he the King, and by such thinking pays all Royal 
Honours to him, incurs the displeasure of the King and is destroyed by 
hint, because the servant is under the control of the King ; therefore, he 
who meditates upon Nama and the rest, as if they were Brahman, is thrown 
by Brahman along with these Devas, namely Nama and the rest into hell 
called blind darkness. Therefore, let no one meditate upon these as Brah
man. Thus it is in the Sim a Samhita.

Note Idol worship is not only useless, 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 
worshipper goes to hell, and so also does the Deva who accepts such worship. But if the 
man worships Brahman, in the idol or in the Deva, realizing all the while the separation 
of Brahman from the idol, and from the Deva, and knows that he is worshipping Brahman
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.mduot. (!.•_. idol or the Dora, such a worshipper gets the grace of Brahman and final re
lease.

According to you, 0  Advaitin, tbeso Naina and the others are not Devas, but insenti
ent objects, You have therefore less reason to fancy them as Brahman, and according 
co your own theory no good will result by worshipping them as Brahman. Therefore the 
Commentator says :—

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

To meditate improperly is as when one thinks that Brahman weeps. In the Vedas we 
finda phrase Sorodit, “ he wept,”  and some persons say it means that the worshipper 
must meditate that Brahman is weeping. Such a meditation is called unworthy medita
tion, for Brahman never weeps. The untruthful worship is that in which yon think of an 
object what it really is not, as when you think of a rose, not as a rose, but as a daisy. 
Similarly when you think of Nama, &e„ not what they really are, but as Brahman, such 
worship is called false worship. Thorofore, tho worship of inanimate objects, the un
worthy worship, and the false worship are all disastrous.

If an inanimate object like grass or skin .is worshipped as God, such 
worship is that of an inanimate object. No one should worship grass 
(Darbha) or skin (Charma) and whore the scriptures use these words, they 
are to be interpreted as referring to certain Devatas, who have tiie Abhi- 
mana of Darbha and Charma ; for an inanimate object can never give any 
fruit (whether worshipped at the time of Yajha or at any other time).

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

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 Dovas. 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 tire action of the Devas in these, 
get, in addition, super-physical results also (invisible results—adrist.a 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 feeds 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 Iris subjects should die of star
vation) ; but the .ignorant subject of the King, namely, a person who does not 
know of the existence of tire K ing and so does not serve him, can never ex
pect special benefits from the King, in the shape (of Tagirs, &c.) 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 that even when one takes medicine, he does not always get the desired 
results. Disease is not always cured. To this the Commentator replies
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X ^ r .^ g ^ Ih e  favourable result, ofmedieines, however little, requires something 
of Adj-ista (invisible) knowledge, a man must have some faith in the Devas, 
and m ust use these drugs with some knowledge of the invisible forces in 
order to get invariably favourable results. The results called Adfista 
always accrue to the wise and not to any other.

Therefore, let no one ever worship any inanimate o b je c t ; nor must 
his worship be untruthful, nor unworthy of the Lord ; if he desires the 
best result (M ukti); and if he does not wish to go into hell, and if he 
wishes to work the will o f Lord and to do that which is beloved of the 
Lord; or if he wishes to do what is the duty (of every light thinking 
man) ; or if he is a 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 released must desire to please the Lord Hari ; there is no ques
tioning about, it. Thus it is in the Upasana Laksana.

Even Lord B&darAyana in his Vedanta Sutras (IT. 1. 5) says:— “ Only 
the superintending deities arc denoted (by such term s); for they have 
superior powers and are personally present (in all places).”

In such texts [the Earth spoke, (S. Br. VI-8 ) Waters spoke], the deities that preside 
over Earth, etc., are denoted. For they have, distinguished from other (beings), exalted 
powers, an I they are also found present everywhere.

Similarly in the Sutra 11. 2-3 the same idea is conveyed
“  (If it be said that the PradhAna can be the cause) as seen in the 

case of tnilk or water; ( no ’ we reply); for even there (there is the 
intelligent being guiding it.)”

It is not right to hold, that oven the non-lntelligent Pradhana may bo active as in 
the case of milk curdling or water flowing, &c. For the Sruti says, that even there the 
activity is caused by the Lord, as conveyed by the text. “ AH the different rivers abide 
by the command of this Imperishable (Lord), 0  Gargi, the rivers which take their riso in 
the mountains of the Sveta, etc., and flow in different directions, some to the east, some 
to the west, (Bri. V. viii. 0) “ By this (Lord) indeed milk becomes curd, etc." As a 
matter of fact the curdling of milk is due to a living organism, and not to dead matter.

Moreover the following shtra of the Devata Mimarhsu shows tho 
same : “  The names like Skin, &c., are used in denoting devas, because
we find them holding conversation, and the rest.”  Thus in the following 
passage of the R ig Veda (X , 97-22) we find the trees holding a discourse : 
— “ With Soma as their Sovran Lord the Plants hold colloquy and 
s a y : 0  King, we save from death the man whose cure a Brahman 
undertakes.”

The plants here must be the devas of tho plants. So also in the following passage 
the Stones must bo the devas of the stones.

May Savitar the God, 0  Stones, stir you according to the Law.
(Rv. X, 175, 1).
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' '  only the insentient matter has no directive activity of its own, but the animate

world also has no independent activity of its own, as will appear from the following 
verso of the Rig V e d a ( X ,  112-0.)

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

This shows that nothing is done anywhere by any one, but under the command of 
the Lord of the hosts. So also it cannot be said the dovas can be frustrated in their 
aims. When the devas want to reward or punish any one, they do so without any chance 
of being hindered by any one.

So also in the following (Rv. X, 33-9):— “ None lives, even had 
lie hundred lives, beyond the statute of the Devas.”  So also (Rv, VIIf, 
‘17-11:— “ Yours are incomparable aids, and good the succour they 
afford.”

This shows that the aid of the gods arc invincible, for the word anehas may bo 
translated as invincible, that which cannot be furstrated. So also the following (llv. X, 
6-9): ~

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

Admitted that nothiug is done even far away, without the will of the (Supreme Lord, 
but what is the necessity 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 Prana (the Christ), while the Chief Prana gets his from 
the Supreme Lord Vi$nn, always. This is the law, and nothing can 
happen, but as directed by them. There is no example of an insentient 
object, showing any activity, without the directing agency of a sentient 
being. Since wo always See all activity emanating from sentient beings, 
in every case, therefore the unseen things must he judged by the analogy 
of the seen. As when we find some grains scattered near an ant-hill we 
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 necessity of 
admitting the existence of the devas to rognlate the sentient being®, cannot the sen
tient beings regulate their own activities without the devas ? The theory of the dovas
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(9,aCiimbersome one. Rather say that every sentient being is self-moved. To this the 
Commentator says

When the evil spirits by obsessing can show their super-normal 
powers (such as bringing things from a distance, levitation, clairvoyance, 
etc.), why should the spirits of good, the devas, be not active agents, 
also ; and why should not the Highest Spirit, the Lord Hari be active ? 
Thus in the Brahma Tarka.

In khanda second occurs the' word hfidayajnam, a word generally translated as 
pleasing, but the Commentator shows that it has not that meaning here.

The word hfidayajnam means lie who knows the truth about the 
Lord. The word hridaya is a name of the Lord, literally meaning “  He 
who moves in the hearts of all, or lie who controls the hearts of all.” 
Thus in the Aitareya Aranyaka wc find the follow ing:—-“ The Hi sis 
called Sarkariiksyas meditate on Brahman as Udara; while the Kiwis 
called Aruneyas adore him as Hridaya ( II. 1- 1-5).

Thus hridaya is a well-known name of God. The word kola occurs in this khanda 
(second). The Commentator thus gives its meaning.

The Abhidhana (Lexicon ?) says:—kola is the name of the puga 
fruit, that is the betel nut; while the betel leal: is called lcalam.

In tho fourth Khanda Sankalpa or Jlifcra is said to be the producer of heaven and 
earth, &c. The Commentator shows that all inanimate creation is the work of Mitra, 
and all the animate is the work of Prana and the rest.

Mitra called Saftkalpa is the fashinoner of the whole host of inani
mate creation, 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 Vayu 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 Prana, Thus it is in 
Vastu Tatt.va.

Says an objector why do you make this division? In this very khanda we find 
that everything is created by Sankalpa, the word is sarvain or all. The Commentator 
says that tho word must be restricted in its meaning here.

Sahkalpa creates or fashions “  all,”  that is, all inanimate objects. 
Chifcta is that memory which is unsteady, liable to forgetfulness. Sinara 
is that memory which is steady and permanent. Thus it is in the Sabda 
Nirnaya.

In the fifth khanda it is said yad ayam voda yad va ayamvidvdn. What is the 
difference between veda and vidvan, both mean “  he who knows.”

To this tho Commentator answers
A man is said to know (veda) a thing, when he has a general knowledge of i t ; he 

is said to bo an expert (vidv&n) when ho has special knowledge of a subject.
In the same khanda are used the words ekayauam and pratiftha, both generally 

moaning abode. The Commentator however shows that there is a shade of difference.
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••Prati^hfi means primarily the Abode, that is, the place in wnien 

one abides in Release, the Mansions of the blest.
The word pratistha is applied to ordinary places of dwelling in a 

secondary sense on ly : (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 manusya has been used several times in this adhySya. It does not 
mean the dev as 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,” &c., in khanda sixth mean “ asif 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 Padina Parana.

In the next few khandas, it is said that bala is greater than vijfiana, that annum 
is greater than balam, that apas is greater than annam, that tejas is greater than apas, 
and so on. I f  balam, &c., 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 correct. 
The Commentator explains that all these words have two meanings and refer to the 
spiritual force and the physical force. The spiritual force is greater than knowledge and 
not the physical force.

As says the Tattva Sara:— By the word Force is meant two kinds of 
forces; 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 (vijnfma). Similarly annam or Food 
has 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 spiritual 
knowledge. And since the physical prowess depends upon physical food, 
hence the food is said to be greater than force. Similarly water is said 
to he 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 lias also two meanings, the Inner lire, which is the fire of 
genius (prutibha) and the External tire, Pratibha fire is greater than the
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eatisf^tion of soul;- for pratibha or the spiritual insight is greater than 
soul-satisfaction, (as fire or oxygen is a greater necessity of life than even 
water). Similarly Aka da is of two sorts, the spiritual akada and the 
physical akada. The Inner tikada is within the pratibha ; (it is the life of 
the spiritual fire); the external akasa or the ether is that which pervades 
through every interstice of matter. The spiritual akada is the steady 
light of genius, the spiritual fire is the erratic flame of genius; hence 
aka da is greater than fire. (A man may live without air, as in yoga 
hybernation, but 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 s m a r a i t  is the uniform memory in the 
state of meditation. But higher than spiritual memory is the spiritual 
hope called adit. Ahf 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 last three, namely Smara, A t a, and PrSna are purely spiritual and have no 
external correspondence. They are inner objects. But if these are purely spiritual, why 
not take food, water, fire, See., as purely material, and why explain them as devatffs of food, 
&e. To this the Commentator replies :—

Commencing with food and ending with Prana, the external force, 
food, water, and fire are respectively surpassed by external food, water, 
fire, and akiida; because from physical water is produced the physical 
food, and so on, but never otherwise. But the case is different with the 
inner food, &c., for the evolution or unfoldment of the inner ones is by a 
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 spiritual force (bala) leads to the unfoldment of the spiritual love (rati), the unfold
ment of spiritual love leads to the evolution of the spiritual satisfaction (tripti), which 
unfolds pratibha, which leads to the opening of the steady memory, &c. Thus here the 
lower in scale is the cause of the manifestation of the h igher; just the reverse of it takes 
place in the physical plane. In other words, the higher devatS can manifest in man only 
after the lower has evolved, and manifested itself. But says an objector—if this l>e so, 
why cal! the succeeding ones greater, when they depend upon the others for their mani
festation. In fact your so-called lower is the cause of the so-called higher: and cause 
being greater than the effect: the so-called lower ought to bo called the higher. To this 
the Commentator replies

Though the manifestation of Moksa depends upon the (successive 
unfoldment of the) lower devatas, yet as the bliss of moksa is innate, 
natural, and eternal, while that even of the direct vision (aparoksaj 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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A^irtOTCii^Bd;above; (that is to say, the quantity of bliss regulates the girodr

and Hot the order of manifestation).
As the joy of the state of release is Innate, and natural, therefore it is eternal, and 

since it  is eternal, all other joys are lower to it. The ecstasy 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 consequently aparoksa knowledge is temporary. 
Moreover, here also the lower are the efiect of the higher. For the production of the 
aparoksa knowledge is dependent upon the fitness for M oksa; similarly the steady 
memory is dependent upon fitness for aparoksa vision, while the pratiblia is caused by 
steady 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 
Prana over every other quality.

Though the order of unfoldment of the spiritual qualities is reverse of that of the 
physical, yet as a matter of fact, no lower quality unfolds, until the person is lit for the 
higher. Only the man eligible for Moksa, gets his aparoksa vision unfolded, the man 
iwifit for Moksa will never have his vision 'unfolded, and so on. Thus Moksa is really the 
cause of the nnfoldment of all tiie latter.

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

Mantra  r.

smrrr 3T wtctftt wr ?tt#  m -
f$TTT STTO TTTTTT; 5|T#T

STRJ; STRT STTWFT ^TfrT SIT# f  f# T5 Tr#  TTTWT 

SIT# T̂TrlT STO *WFTT ITTiTr ̂ TT̂ TI#: STT# f  U X II
JTUff: Prana, life breath, the Chief Pntna. %. Vai, verily.

AsAyAfi, than Hope. jjgnr. Bhuyan, greater. 5'qr. Yatha, as. %  Vai, 
verily. ?nT: Aral), spokes of a wheel. sfpTf. NAbhau, in the nave,
Samarpitali, hold to or attached to, Evam, thus ^Erfear Astnin, in this.
jjl%. Prane, in the Chief Breath, ^gi. Sarvam, all. OTfifrfn. Samarpitam, 
attached, irntp. Prdnali, the Chief breath. trpjpr PrAnena, through the 
Supreme Breath. The H ighest Brahman. qnS. YAti, moves, jjpjp. Prftiiafo, 
The Supreme breath or PrAna. The H ighest Self. mTH- PrAnam, life to 
PrAnam or the Christ. g:trrf% DadAti, gives (all desired objects). uraTPI-
PrAnAya. to prana. Dadati, gives, qpg: PrAtiafi. The Supreme
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V/tJlllLib "/The Lord God. %. Ha, verily, fqa; Pita, lather. srr*n';- Pi'dWaiiA—  ̂
the Supreme breath, tfirfr. Mata, mother, nrrtlb Pranah, the Supreme 
breath. yr?TT Bhrata, brother, sjmr:. Pranah, the Supreme breath.
Svasii, sister. nmj:. Pranah, the Supreme breath. . Acharyah, teacher
sjttjj: Pranah, tlie Supreme breath, aiatij : Brahmanah, the Priest. The

Singer.
1 . The Chief Breath (Prana) 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 mores, through the Supreme Breath. 
The Supreme Breath, gives to the Chief Breath all that 
He desires, (when the Prana mediates for souls to the 
Supreme) ; 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 
teacher the Supreme Breath, the Priest.— 504.

M a n t r a  2 .

w  f a n *  ^  z e m  ^  3 t

t p r #  STT

t  * W %  II *  11
Sah, he. ;#? Yacti, if. Pitaram, to father, fg Va, or.

q m q .  Mataram, mother, Va, or. BhrAtaraui, brother. Va.
or. "ft o u b . SvasSram, sister, an. Va, or. Acharyam, teacher, nr-
Va, or BtOTTC Brahman am, priest. Va, or. raript- Kinchit, any thing,
Bbri&tm, offensive. Iva, as if snm?- PratySha, says, Dhik, shame,
fie. Tva, to thee srq . Astu he. frit lti, thus. qq„ Eva, even. tpt« 
Enam, to him. srif:. Ahull, they say. Pitriha, father-killer, parricide.

Vai, verily. <a^. Tvam, thou. $r%. Asi, art. irr«Tgr. Matriha, matricide.
%  Vai, verily, term Tvam, thou. Asi, art.  ̂ srp t- Bhratriha, fratricide.

Svasriha, killer of sister, Acharyaha, killer of teacher.
wrawST Bralmianaha, killer of priest. % . Vai, verily. Tvam, thou.

Asi, art. £f?f. Iti, thus.

2. If he says anything harsh to his father, or mother, 
or brother, or sister, or teacher, or priest, people say to him,
‘ fie unto thee, thou art as if thou hast killed thy father, 
or mother, or brother, or sister, or teacher, or priest.’— 505.
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1 Mantra 3.

a g t  f ^ i f r ^ t f r r  ^  s t u f f i e r  h  s n ^ f r ^ t f a  *  * w f T -

#r% ?n̂ T%f#frr ?r |T^w^rfrf n 3 n
W -  Atha, then, aft Yadi, if {jft. Api, also. qqpr. Enan, these. 

tJBfinfPTPm'T- Utkrantapraiiaii, gone Life Breaths, whose life breaths had 
departed, qgpf SOlena, with a poker. 3*713^ Samasam, fully, touching 
with, thrusting. sjjftqftir Vyatisarhdahet, burns them to pieces, q. Na, 
not. qq Eva, even. qtrw. Enam, to him grf:. Brflyuh, they say. fqtjsr. 
Pitrihft, killer of father. ?n%, Asi, thou art. {ft. 11i, thus. fj . N a , not 
Hrf?r- Matriha, Matricide. ?rft. Asi, art thou {ft. iti, thus. i j . Na, 
not. Bhratriha, fratricide. Asi, thou art. fra Iti, thus. str.
Na, not ftfljtr. Svasriha, sorroricide. tsrm Asi, thou art. fft. Iti, thus,
q. Na, riot, tqr^rasr. Acliftryaha, tutor. 37ft. Asi, thou art. 5ft. Iti,
thus. 7T- Na, not argrej?r BrAhmanaha, Priest killer.

3. But when Life Breaths have gone out of them, if 
one thrusts a pocket into them or burns them to ashes, no 
one says to him, thou hast killed thy father, mother, brother, 
Sister, teacher or priest.— 506.

Mantra 4.

5TTOT i^T T F T  *prH %  **FtfrT H  ^  cr# 

i q F f R  tT 5  f e T V T ^ r f ^ n f T  W i f r l  r f  

m x m  n  $  n

il \\ II

sittg:. Pranali, the Supreme Breath. r%. Hi, verily, qq. Eva, indeed, 
only, qsift Etani, in these. srafftr. Sai vSni, all, sprft. Bhavati, becomes. 
7f. Salt, he. %. Vai, verily. q«r: Esah, this. qq». Evam, thus. qyqq. 
Pagyau, seeing. qq«r. Evam, thus. ssqpj: Manvknah, perceiving, qqtr, Evam, 
thus. Vijanan, understanding. tJrft?rlY. Ativadi, becomes a speaker
of the highest truth, Bhavati, becomes, Tam, to him Chet,
if. gng:. BrQyub, they say. sqftanfr. Ativadi, declarer, of highest truth, a 
Christian. 3rf%. Asi, thou art {ft Iti, thus, sftftftt Ativadi, declarer 
of highest truth, a Christian, Asmi, l am. {ft. Iti, thus, irupT..
BrOy&t, let him say 57. Na, not. w f s f t r -  Apahnuvita, let him not conceal.
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4- Tlie Supreme Breath verily exists in all these. 
Ho 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 Ilian Prana ? “ Yes, there is something higher
than Prana.” “ Sir, tell it me” .)— 507.

N o t e . — A n  Ativadin is one who declares a great truth, or believes in a great truth. 
Here it means one who believes that Prana (Clmst) is the -highest truth, next only to 
God. An Ativadin would, therefore, mean a Christian. One who believes in Christ 
should never be afraid of declaring his faith in him, and when asked by any ono, should 
never deny him or conceal the troth.

S i x t e e n t h  K h a n d a .

Mantra i .

^  ¥T?p=r;

h w  # s r  mi
vftctt r e f e r m  f f ? r  n m i

yPr dtO T; iavg! n n

qnsjf Esah, this, g  iu, but. %  Vai, verily. Ativadati, declares the
highest truth, ac Yab, who. Satyena, with the true, about the true
i. e . , Visnu. srfjfaifRr Ativadati, declares the highest truth. Sah, that.
Aham, I. W  Bhagavalj, Sir. rr?ra Satyena, by the true, by the Lord Visnu 
by the grace of the True u S re rfk  Atividani, raay i become a,! Ativadin’ 
fra 111, thus, srsra Satyam, the true, Visnu. g  Tu, but. ^  Eva even 

Vijijnasitavyam, ought to be known. [ti, thu?. m *  Satyam ’ 
the true, Visnu. Hhagavah, S ir  rafsRTW Vijijflase, desire to know y®
Iti, thus. '

1 . (1 lie Lord called the True la higher than Prana)
But he in reality is (a higher) Ativadin, who declares the 
Lord Visnu to be the True. “ Sir, may I become an Ativa
din by the grace of the True.” “ But we must (first) desire 
to know the True.” “ Sir, 1  desire to know the True.”— 508
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S e v e n t e e n t h  K h a n d a

M a n t r a  i .

I f  ^ 3T% J T l f ^ T F F i  Wirt

r w R  t o  f f r f  n ^ is
Hh W Z ;  II ^  II

*ETr Yada, when. %  Vai, verily. fthstrsnfit Vijanati, one understands. ?jsj 
A tlia, then, U3rt( Satyam, the Lord called the True, the good Ruler.
Vadati, he speaks, he declares the True to be Omniscient. tr Na, not. 3jf%3fRg 
Avijanan, he who does not understand the Lord as Omniscient, fra * Satyam, 
the True. Vadati, declares. ftjffRg Vijhanam, understanding, the Lord 
as Omniscient, t r̂ Eva, even, only, g  Tu, but. Eva, only, even.

Vijijnasitavyatn, one should desire to understand. f R  Id, thus. 
fltSttPR Vijnanatn, the understanding. »RT  Bhagavaji, Sir. fifiuua Vijijiiftse,
I desire to understand. j r  It i, 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,) cannot 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 
Omni scient. ’ ’— 509.

N o t e .—The word saty* means the Good (sat) Ruler (ya).

E ig h t e e n t h  K han d a .

M a n t r a  t.

I  T i jp t a T  ?ttm m  f ^ R i f c r

f f e r  ii t  n
<SSm«?spD II i t  II

Yadd, when. %  Vai, verily. Manute, perceives, acts zealously,
realises that the Lord is the Thinker. =jrtr Atha, then. Vijanati, he
understands. *| Na, not. i s r r i  AmatvS, without thinking, without being
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;?eal%s. Vijaiiati, understands. Matva, by perceiving, by being
zealous, by knowing Him  as Thinker, mr Eva, even, oniy. ff Na, not 
Vijanati, understands as Omniscient. Jtfiy Matih, the Thinker, Reason, 
thought, perception, zeal, g  Tu, but. f^3nrarF=5f Vijijhasitavya, one should 
desire to understand, $fsr lti, thus, Matim, zeal, thinking, reasoning,
perception, the Thinker, tm?; BhagavaJj, Sir. fafiiRjra' Vijijnase, 1 desire to 
understand. sra Ri, thus.

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

N i n e t e e n t h  K h a n d a .

Mantra i .

*r?T t  H #  S T f W T  H #

s r ^ T  m  f ¥ ^ ? T T r ^ r ^ r f r r  w r  »  \ n

S r h t f m f w  *3^ :  11 {|

stai Yada, when. %  Vai, verily. st?iqri% sirnddadhati, has faith, believes, 
knows H im  as Ho ly  ‘g q  Atba, then, agsr Manute, he has zoai, acts zealously, 
knows H im  as Thinker, g Na, not. sspgfgg Asraddadnan, without faith, 
without knowing Him  as Holy, ggar Manute, he acts with zeal, knows as 
Thinker. VfUfl fSraddadhat, has faith, knows as Holy, qg Eva, alone. gg% 
Manute, acts with zeal, knows as thinker. *srar l^raddha, faith, holiness, g  
Tu, but. trf Eva, alone HTSt^ifUrRU Vijijftasitavya, one should desire to 
understand, ffg lti, thus, sifigfw f^raddham, faith, holiness, the Holy One. 
Bhngavab, Sir, ftfStfrru Vijijftase, 1 desire to understand, frg hi, 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 
m u st d e s ire  to understand. “ Sir, 1 desire to understand
the All-holy.”— >511
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