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FOREWORD

I have been asked to write a Foreword to this
reprint of one of the early numbers of the Sn
Venkatesvara Oniental Sentes of Tirupat:  To write
a foreword to the text of so great an Upanishad s
Isavasya with the Bhashya of so great a philosopher as
Srt Vedanta Desiha and an introduction, translation
and notes in Englhsh by two eminent modern scholars
1s to hold 1 candle to the sun The best that I could
do 1sto say four words “Thank you very much” to
the \edanta Desiha Research Society and us active
worher 811V Srinvasa Raghavan for the service they
are rendering to the public by publishing such works
Such pubhications will help all of uvs to acquire and
1mprove our acguaintaince with our ancient cultural
hentage and evohe 1n us an actve desire for ats decper
study, so that we m1y hve a life worthy of the inhen-
tors of that great heritage

A NARAYANA PAL

Retired Chief Justice
Mjsore High Court



PUBLISHER'S PREFACE

Vedanta Dewka chose only one Upanishad—Isavasya
Upamshad to write a commentary and only one of the Alwars
P —Thiruppanalwar’s A lathipuran to interpret m
great detal  So we decded to publish the Acharya's interpreta-
tion of Isavasya Upamshad as the Fourth Book mn our sertes
Two great authoritative and devout scholars the late Panditha
Raja D T Thathachanar and Dr K € Varadacharar of
Thirupaths had published an erudite edition under the auspices
of Thirumala1 Thiruppaths Devasthanam series Though 1t had
Tun 1to two editions 1t was Jong out of prmt  This as another
reason for our printing this book 11 our series

We are grateful to the Executive Officer of the Thirumalar-
Thirupath: Devasthanam for permitting us to re print the book
1 our sertes  We have added two brilbant essays by the late
Dr K C Varadachar1 1n the Appendix  Both these bemng
onginal articles by the great scholar throws a flood of light on
two aspects of the Upanishad which will be 2 delight <o
Rescarchers and a useful study for students of this Upanishad

Our first publication on Subhashithaniv and our Second on
Hamsa Sandesa were reviewed apreciatively by the Inter-
natonaly well-known magazies of Bareda Umverstty and
Punjab University  Our third Publication on Tatparya Ratnavalt
and Saram which was published for the first tme was welcomed
as not only an excellent publication, but also a necessary one,
as 1t was not well known to many of our Vaishnavites

We expect this book wil receve the same appreciative
reception as our previous three books mn our Homage to Deska
Seres from the scholarly world

We are grateful to Retired Chief Justice A Narayana Pat
for his cncouraging foreword We are indebted to Sn
D § Krishnachar of Prabha Prmting House, Bangalore 560004
for the good printing of the book

The next publication 1n our series 15 on Yadavabhyudayam
of Vedanta Desika with text and translation which 15 now i the
press  Sankalpa Suryodayam is also under print  Other warks
of Srt Desika are under preparation and will follow 1n quick
succession

YV Snnivasa Raghavan
Honorary Secretary
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ISAVASYOPANISAD—BHASYA
OF VENKATANATHA

INTRODUCTION

This is the first of the Upanisad bhasyas according
to Vidistidvaita Philosophy undertaken for being trans-
lated into English with critical notes, The importance
of this kind of work needs hardly be exaggerated
Philosophy and Rehgion, it will be seen, owe their
deepest mspiration to the fine and excellent theism
breathing through these Upamsgads Through the ages,
the culture of India was imbibed from these unfaling
springs of spintual consctousness that had its roots
Divine Knowledge, Divine Action and Divine Devotion
culminating i Divine Birth  The necessity to rescue
Philosophy and Religion from futilities of political and
soctal mertia is everywhere felt A divine conscious-
ness must once more take possession of our entire being
and transmute us and lead us on the Divine Path
Such a promuse 1s eminently capable of bemng fulfilled
by students and practsers of the I§vara-Yoga

THE LIFE OF SRI VEKATANATHA

Sri Venkatanitha, the most 1mportant thinker of
the Vidistadvarta School of Philosophy after Sti Rama-
nuja was born at Tappul, a suburb of Kajici (modern
Conjeevaram), m the Taml month of Purattiéi of the
year Vibkava corresponding to the 17th September
1968 AD. AsSn Venkatanitha was born under the
asterism Sravana, the asterism of Sn Venkatesa of the
fapous Tirumalar shrine, he was named after Hium
Traditson has 1t that S Venkatanitha’s father Ananta

B



2

Sur1 and mother Totaramma visited the shrine some-
time before thewr illustrious son was born to them,
and that one might they dreamt that the Lord of the
shrine sent His bell to incarnate as their son The
story 1s testified to by Sr1 Venkatanatha himself in his
drama Saiikalpasuryodaya *

Sn1 Venkatanitha had a hertage suited to his
genws  He was a lineal descendant of a personal
disciple of Sr1 Raminuya through his father * Through
his mother he was related to Sni Ramanuja’s personal
disciple and nephew Pranatartihara, otherwise known
as the Vedanta Udayanacarya  Pranatartihara had a
grandson and a grand-daughter, the former was the
famous author of Nydya Kulisa, Ramanuja, and the
latter was the mother of 8r1 Venkatanatha Thus from

his infancy, he grew up 1n the midst of the tradition of
St Raminuya’s philosophy

Sr1 Venkatanatha was brought up by his uncle,
Atreya Raminuja famliarly known as Appullar  Sn
Venkatanatha manifested signs of being a genius  His
memory was very Lheen and he required no second
reading  His extraordinary retentive powers 1n this
respect were displayed, 1t seems, on more than one
occasion  When very young and yet a child, his
remarkable memory was mamfested when he assisted
1n gving the clue to the great Nadatur Vatsya Varada
carya 1o one of s discourses  The manner be seems
to have done this was still more remarkable, as he seems

1 Sankalpasuryodaga 1 Act 15v
2JBRAD,INSI6 p 379
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to have done this without violating the mjunction of
the scriptures not to repeat the scriptural text without
proper wmstruction from a Guru

When he reached the appropriate age he was it
ated 1nto spiritual hfe by his uncle and he continued
to study everything under him  He completed all his
studies by his twentieth year  His knowledge was
encyclopaedic and this fundamental equipment of his
studzes 15 displayed 1n his very early works too

He married about his twentieth year His married
life seems to have been very fortunate It shows none
of those conflicts that so much marred the life of Sn
Riminuja  On the contrary he was excellently
married, and his life as a householder was an 1deal one
Happy nations as a rule have no history to leave behind
them, so too happy couples ~When S Venkatanatha
pleads for the Iife of a householder as more befitting to
man than the more arduous Sannyisin’s, one can nfer
that married life 1s a ife of responsibility to oneself
and to one’s commumity and race, which provided 1t is
lived properly, will yield the highest bliss possible to
the human bemng on this planet We cannot say
exactly how long 1t lasted or how long his wife Iived
We only know that he was father of a son about hus
forty-seventh year of life, nearly twenty eight years
after lus marriage (1316 AD)

Soon after his marriage Sr1 Venkatanatha went to
Tiruvahmdrapuram (near modern Cuddalore, South
Arcot District), a beautsful hamlet situated on the banhs
of the river Garuda (Gadilam)  This was the period
of perfect preparation and meditation and penance
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He attamed 1 the course of his first two years there
miraculous powers from Sri Hayagniva (Sn Visnu of
the form of Hayagniva) and also from Garuda  Per-
haps 1t 1s through their blessings he turned to melodious
versification and produced hymns 1n praise of Deva-
nayaka and Hayagriva It was also during this period
he began his discourses on the Sn Bhasya, Bhagavad
Gita and on the secret doctrines of the Vidistadvaita
He also became a master of arts and crafts, and
attammed such proficiency as to be called Sarvatantra-
svatantra ®

His bife at Tiruvahindrapuram seems to have lasted
about twenty years He exemplified 1n himself profound-
est wisdom of the Upamsads and Prabandham  For
him, ordmmary hfe regulated and governed by total
surrender to the Lord 1s no menace to spiritual
communion and development  All actions prescribed
by the scripture have to be performed, for there 1s no
way open to man other than service of the Divine
A life of renunciation (vatrdg3a) can go along with the
human condittons of love and possession of children
He seems to have followed wiicha ortt1 the profession of
begging for rice for his daily needs, thus typ:fying utter

dependency for maintenance on God to whose service
he had consecrated himself

It 15 just possible that Sm Venkatanitha became
conscious of s mission 1n hife about this tme  Itas
one of those recurring facts of psychological conscious
ness of a sect or communaty, religrous or secular, to seek

1 A well that $r1 Venkatanatha constructed can even now

be seen at Tiruvah ndrapuram  as also the wmage cast of him by
humself
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to endow 1ts chief teacher or messtah, who had breught
unity and solace to that community, with all the glory
of a son of God Supernatural claims have 1lways
been made on behalf of almost all great personalities
It has great value and evangelical force during the
period of the mission  The leaders themselves becatise
of their sincere and abiding consciousness of their duty
to their God, accept the mantle of this great responst-
bility  Srz Venkatanitha was no exception to this
The dream prophecy was there  He had to accept the
mantle that God had destined him for His abiding
concern seems to have been to dispel the darkness and
demomiac fury of unspirstual forces ¢ncircling his
community, whilst himself increasing the spintunl light
and power of lus own community  This twofold pur-
pose of destruction of anti spiritual forces and 1ncreas-
g of spiritual forces, or wn the words of the Jtdvdsyo-
ponsad, increasing the birth-forces whilst destroying the
death-forces seems to have been his main concern It
13 this consciousness, tri polir as 1t 1s, that pervades
hike the perfume eternal, the entire conduct of Srl
Venkatanitha In all hus works there 1s mastry as well
as complete surrender to the Divine  1n all hus dealings
there 1s the sacred presence of divine humthty,  Itis
this that has made hini the most relentless opponent of
all that 1 trash and an admirer of all that 1s noble and
lofty and godly
His life of preparation for the great mission having
been over he started on a pilgnmage tour to the
famous shrines sprinkled all over Indin, this being one
of the most 1mportant dutics of every Hindu  He left
for Rificl, and on thc way, he visited the famous



6

Tirukeilir temple where he composed the Dehalida-stuti,
on the Lord Dehali§a who mamfested Himself to the
first three Alvars, Poygai, Bhiit1 and Pey.

His stay at Kafic1 was short  Like the Alvirs, he
composed a hymn on the most important shrines he
visited 1 South India  He composed a hymn at Kaficy
on Varadaraja—the Varadardja paiicasat  His next halt
was at Tirupati, where he composed the magnificent
Dagyd fataka on his patron Deity  From Tirupats he
scems to have visited Srifaila, Ahobilam and other
places  He proceeded to the north visiting the famous
places of History of Rama and Sri Krsna and Badan
and Jagannith Piirn  On his retun journey he seems to
have visited Tirupatiand then Kafict  This pilgrimage
seems to have lasted about five years We do not have
any detailed account about this itinerary  There are

no compositions on or praises of any deity in Northern
Indm

No sooner than he returned to Kafici, he was imvited
to Srirangan to take part in a debate with an advaitic
scholar 1n the year 1310 AD  The leaders at Srirangam
were unable to meet the arguments advanced by the
advaitic scholar, and as Sr1 Venkatanatha inherited the
mantles of Sr1 Bhasya simhisanadhipat: and Prabandha-
simhasanidhipatt after the demise of his uncle Atreya
Ramanuja, he was invited to refute those arguments
Sri Venkatanatha successfully refuted the arguments of
the advaitic teacher' and thus won for himself laurels
and encormum  He was given the title of Vedantatarya—
the master teacher of Vedanta® He was now the

$ Ttappears that the Advartic teacher was one Krsna Misra

We are not able to state definttely whether this was the author of
the Prabodha candredaya  But it 1s likely

2 Adhtkarana Saravalt opening verse
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acknowledged leader ofthe Phlosophy of Vigistadvata
The two divisions of the Srr Vasnava thought, the
northern and southern, which Sri Ramanuja had unified
1n his person after Yamunacarya, tended to fall asunder
as the seat of the Ghief of Sr1 Vasnavism had to be at
two capitals  Kaficn had always been the seat of great
Iiterary activity not merely of Vidistadvaita but also of
all other schools of thought The literary fulcrum thus
was at Kanci Snrangam was the shrine of Pra
bhandha literature—that 1s 1ts mamn interest ws in the
devotional poetry of the Alvars  The chiefs who
followed Sr1 Ramanuja scem to have followed the
principle of iving 1n both capitals by turns  But when
old age overtooh them they could not undertake the
task of moving between one place and the other Thus
there grew up two schools one which was at haic
under the direct mspiration and presence of the Chuef,
and another that found chiefs at Strangam utself to
cater to the needs of the devotees there  But this
dwvergency seems to have been overcome 1n the yeir
1310 when Sr1 Venhatanatha who resided at Tiru
vahindrapuram, which 15 mid way between the two
Places, decided to spend lus days at Stirangam

It was about this time he began writing his great
commentartes on the Sr Bhasya Gita Bhasya and
wrote down his rahasyas  Sri1 Venhatanatha was 1
synthetic thinker and 2 provisional realist  His aim
had been to create the conditions of a renascent
Hindwsm which did not belutle anything of the former
hentage of the Vedas, Upamgads, Smrtrs Puranas and
the Mimamsa  His method of interpretation always
aimed at the synthesis of the entire content of the
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traditional knowledge and lore Tt was not, as he him-
self said, a new methodology, but rather 1t was the
rejuvenation of the ancient methodology that marked
the Vedantasutralira, Jaimini, Bodhiyana, Ramanuja
and his own teachers Nadatur Ammail and Atreya
Raménuja It 1sthe perfecting of this methodology that
earned for im the umique title of Dedtka or Aciirya

It 15 one of the most unportant features of Vifista-

dvaitic thought that it exemphfied the truth, that
teuth in whatever language expressed 1s truth, provided
it stands the test of criticism  The great contribution
which Sri Vekatanatha made to Vi§istadvaita hiterature
was to explain the umty of the teaching of the Alvirs
and the Upanisads  Three streams of thought flowed
mto the river of Vidwstadvaita, the Vedas, Upangads
mcluding the smrn and 1tihasas and puranas, and the
tantras represented by the Paficardtra, and the Tamil
compositions of the Alvars It 1s the confluence of
these three streams that culmmated 1n the writings of
Sr1 Venkatanatha who composed with equal facihity in
both sanskrit and tamil, and stamped Vidistadvaita
with the austere thought of Vedanta, the worship of
the Agama, and the beauty of the Alvars wisdom
Vidistadvaita awasted the arrival of a gemus to do this
task and 1t got the seer to do 3t 1n Sr1 Venkatanatha
No surprise then that Sr Venkatanitha was affec-
tionately and adminngly called the Acarya  To speak
about Dedika 1s to speak about Vidistadvaita The
dream and wish of Yamunacirya got 1ts fullest realiza-
tion n the person of Sn Venkatanatha *

1 Sec Life of Ramanuja
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This was the peak of lus Ife  His mussion was
started under excellent auspices Everywhere there was
admuration for the master In 1316 AD Sri Venkata-
nitha was the proud father of a boy who, 1t appears,
possessed all the great qualities of his illustrious father
It was as 1f the life of completest happmess was
vouchsafed for Sri Venkatanatha

But the hfe that promised such 2 lummous futvre
was assailed by petty jealousies The tendentious
actvities of rival schools began to manifest uncom-
fortable forebodngs of a disruption  Unfortunately 1t
began to centre round the person of 8r1 Venkatanitha,
Personal msults, shghts and even severe man handhng
seem to have taken place  People began to refuse co-
operation to him 1n the performance of oblattons to his
manes, arow of sandals was hung at the door step of
his residence so that 1t could strike him when he came
out These trials on s patience made him understand
that despite all that he could do to soothen the embit-
tered feelings, and despite his willingness to treat them
as of no serious concern, and despite his gencral sense
of humour, he was not wanted at Srirangam  Thus
he left Srirangam about the year 1319 A D for Satya-
mangalam® on the borders of Mysore unwillmg to be
the cause of serious cleavage n the commumnity It was
perhaps durtng this period between 1310 and 1319
A D he was challenged to compose 1 one night 2 poem
on the sandals of 81T Ranganatha by a member of the
rival commumty, which he did, on the compietion of

* Dr S Krshnaswam: Aryangar holds that 1t 13 ‘Sancgalc’
(Satyakala) 1n his review of this book tn Journal of Indian Hustory

Dec 1942
c
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which his superior mastery m composition was acknow
ledged by the grant of the title ‘Keptarkikasimha’ to
him by the learned assembly of Judges That work 1s
known as Paduka-Sakasram It 1s also probable that Sn1
Venkatanitha composed the Saiikalpasiryodaya about
this time
After a few years, lasting about five years, he
seems to have been once again called upon to refute
another advaitic scholar at Snirangam ST Venkata-
natha returned to Srirangam and defeated the oppo-
nent through the offices of his disciple Brahmatantra-
swim:  It1s presumably as a result of these series of
debates that Sri Venkatanitha composed the Sata-
diisant s0 as to be helpful to the students and teachers
of Vidistadvaita to refute the opposing schools  Itis
also likely that the Paramata bhanga was composed with
the same intention
It appeared that after the cloud of mistrust and

ealousy that marred hus life between 1319 AD and
1325 A D, there had come afier all the bright sunshine
But this was not to be  Scarcely a year afterwards the
wvading hordes of Malik Kafur were pressing down
wards into South India carrying with them the flames
of relentless persecution and massacre and vandahsm
Tdol worstup or rather Pratumi-worshnp, which s one
of the most important elements of Sri Vaisnava reh-
gon, was assatled  Idols of worship were removed
from the sanctunes 1o intenior places for fear of
deseeration and spoitation and mutitation  Snirangam
underwent this ficry ordealin 1326 AD  Sri Vedinta
Dretika, SrT Pilla Lokdcirya and other eminent leaders
of Vagnavism liwd to flee  People numbering ten
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thousand staunch devotees, were massacred in attempt-
ing to stem the onslaught of the Moslem leader, whilst
Sr1 Vedanta De$ika and Srt Pillai Lokicarya hurcied
away from the city 1n possession of the Sruta-prakaéika-
commentary on the Sri Bidsya and the Image of Sri-
ranganitha  After some arduous journey Sn Venkata-
nitha went to Mysore It 1s likely that his son and
wife were living at Satyamangalam at this time or were
sent to that place just previous to the invaston appre-
hending danger ~ So much so, there 1s no mention of
them in thus escapade from Srirangam
After some years spent i the old place of exile of

Sri Ramanuja, Tirundrdyanapuram, he seems to have
returned to his old haunt Satyamangalam in 1335 A D.
It 15 recounted that during this persod of exile, his old
friend Sn Vidyaranya Swamin, the mmster of king
Bukka 1, the founder of the Vijayanagar, the capstalof
the great Empire of Vyayanagar, invited St Venkata-
nitha to reside at the Court of Vijayanagar, obviously
moved by the impecunious cirrcumstances of Sri
Venkatanatha It appears that though moved by this
offer, Sri Venkatanitha courteously declined this
honour and help, with five verses breathing rare beauty
and humility He was content to enjoy the wealth that

God had infinstely given him, the wealth of knowledge !

For him there was no place for compromise 1n rehgious

Iife just as there was no compromise with falsity

St Vedanta Desika continued to live a quset and

peaceful life delvering lectures and discourses on the

many points of the doctrine  He had dlready written

—l_cf—Thc 1deal of the Ida, 1 & ¢f Janaka'’s famous couplet

$sAnantam bata e vittam *
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mnumerable hymns, controversial works and com-
mentartes, and composed original kdvyas It wasin
every sense a peaceful period  As usual his disciples
flocked to him at this new shrine of power There was
only one dark cloud, the cloud that darkened the sky
of Hindu Religion It was only about thirty years
afterwards that the Hindu Empire founded at Vyaya-
nagar grew sufficiently powerful to drive out the
mvaders It 15 stated that sorely grieved St Venkata-
nitha composed the Abkit: stava about this time  Almost
m response to this prayer of the devotee, God seems to
have, through the mstrumentality of one Gopanarya, 2
General stationed at Gingee, driven out the last of the
mvaders from Snirangam and 1nstalled the Idol of Sri-
ranganitha who had been moved from place to place
during those thirty years This was in 1361 AD
Knowmg this fact Sni Venkatanitha returned to Sri-
rangam rejoicing in this answer to his prayers  The
two verses that he wrote praising the services of
Gopanarya are even today to be seen incised on the
wall at Srirangam

Having lived a full life of service (kaifikarya) n the
cause of the philosophy of Sn1 Ramanuja, Sn Vedanta
Deéika passed away 1n the month of Karthiga1 Saumya

year 1369 AD  Thus came an end a great epoch in
Vidistidvaita

1I
THE PHILOSOPHY OF SRI VENKATANATHA

The philosophy of Sni Venkatanatha cannot be
summansed within the short compass of an introduc-
tion But certain general outlines can be drawn  The
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Philosophy of Sr1 Venkatanitha 15 identical with that of
Sn Riminuja, and 1t 1s considered that the great merit
of Stt Venkatanitha’s writings hes m the synthests and
correlation that he has made between the several
thinkers who preceded nm  He has refesred to almost
all his predecessors and has criticised them or supple-
mented their views with arguments revealing wealth of
understanding altogether unsurpassed His hfe was
on the philosophical side consecrated to unravelling the
tntricate points of philosophical value which might
lead to a synthetic understanding of the Vedic and
Upamsadic literature and Prabandhic thought  This
of course was necessitated by the tendency of many
followers of the central thought of Srt Ramanuja to
mterpret onesidedly  On the other hand, the constant
revival of philosophical disputations between rival sects
or philosophies imposed on the philosopher the obliga-
tion to substantiate s subtle Orgamistic viewpomnt It
1s more easy to accept a materialistic monism or plura
lism or a sprmtuahistic momism or plurahsm, but 3t s
difficult to tread the path of Synthesis that orders all
existence or reality on the basis of a central principle
of Organic relationship  This difficult task to which
he addressed himself reqmred prodigious labour and
persistent attention to detals It s usual for most
philosophers to take a very comprehensive view without
entering 1nto the manifold details of the scheme or
order adumbrated That satisfies superficial souls or
believers but that,cannat satisfy the carping erttic who
wanld waist upon the manifold details bemng filled 1n
This was the task imposed on the leader, and Sn
Venkatandtha, thegiant he was, undertook the working
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out of the innumerable details of the system not only
on its philosophical side, but also whenever the philo-
sophical phased into praxis and ethics, and all this
without losing the fundamental basis of spiritual con-
sciousness of the One All-abiding Divine. This radiant
man, spurning all pomp and power and pelf, tenacious
and zealous in the cause of promoting a better under-
standing of the ralation between God and man and the
world, confident about himself, trusting God, ever at
the service of truth, deeply learned in the thought and
knowledge of all the literature, whether Sanskritic or
Tamil or Prikrit. a venerable teacher and fierce antago-
nist, compelling ahsolute obedience of his disciples, a
patient craftsman and rigid follower of the gastraic
injunctions,—8ri Venkatanitha—was the very embodi-
ment of the spirit of Vidistadvaita, We find that his
main desire has been to show the good life, the life that
God has imposed or has ordered in the world. The
path of realization is not through mere intellectual
understanding nor mere works, but through Devotion,
Bhakti, which includes the performance of works as
well as understanding. The cognitive and conative
faculties of man should be directed by the power of
devotion to the highest reality, the self of all, and
become the Vision of integral Unity. This devotion
can be manifested fully and integrally through the
understanding of the integral or organic unity of
dependence on the Supreme Being, the Lord, who is
the final Object of our life ( parama purusdrtha). The
love of God, aith in His wisdom, in His being our only
means of salvation, faith in His perfect love for man
and His anxiety to lead man to His awn transcendent
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puissant place are real and urgently necessary for
man’s progress The ideal of the Ifavasyopamisad
which 15 herein presented 1 translation and the
Bhagavad Guid teaching mingle har Iy with the
central meaning of the ecstacies of the Alviirs  Itis
no wonder therefore Sri Venkatanatha finding that a
final and absorbing syntheus of Upansadic thought 1s
presented only n the I§avasyopanisad, commented on
this Upamsad only

In all the works that this master has wnitten, there
18 a umty of purpose, the central purpose, of repre-
senting the system of thought for which he stood, of
which he was the most important representative
evangel for nearly a century  He has written a master-
piece of logic and dialectic such as the Tattva-mukta-
kaldpa with his own commentary Sarodrtha-siddhe Thus,
in his own words, stands as a testimony to us omni-
scient understanding and grasp of all systemsof thought
His renovating efforts in the sphere of logic are
Alustrated by hus Nyaya-parisuddie  Nyaya-siddhariganam
and Segvara mimamsa  His controversial works are his
Satadiisans and s Paramatabhanga, and Vadiraya-
khandana  His expository works and commentaries are
the Tativa-tika on the St1 Bhasya, Tatparya candrika on
the Gita-Bhasya, Adhtkarana saravals on the Srt Bhasya,
Isavasyopanisad bhasyaon the Upamsad, Padicardira raksi
and others  His poetic talent and mastery of composi-
tion are displayed 1n his Yadavabhyudaya (modelled on
the Raghuvaméa), Hamsasandesa modelled on the
Meghadiita, Sarkalpa-suryodaya as a counterblast to the
Prabodha candredaya, and ks Subkdsitanior modelled
perhaps on the Bhartrharr’s Satakas and the Padukd
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sahasra. In addition behas composed 30 hymns on the
several deities. He has written extensively on the
inner secret doctrines of the Srivaiénavas. On the
whole he seems to have composed 118 works, a prodigi-
ous output of literary and philosophical value. His
works have been acclaimed as of the highest quality by
bis contemporaries as well as his successors. The
famous Appayya Diksita has written the commentary on
his Yadavabhyudaya—which shows the high esteem in
which that famous Advaitic scholar held Sri Venkata-
natha.

Despite the fact that his logical and philosophical
thought had not been paid attention to as much as it
deserves by monistic idealists such as Prof. S. N, Das
Gupta' and others, he requires to be studied as a care-
ful thinker in logic who seeks to supplant the mere
ideological theories of idealism by a more profound
understanding of the intuitive logic which corresponds
most closely to Organistic conception. The instrument
of thought must be of the same order as the meta-
physical system in which it finds a place. Logical
theories cannot be sundered apart from their meta-
physical bases. It is true that an inductive study of
thought and its principles will yield us a truly eritical
account of logic.  Such a logic, however, should have
to presume the reality of its own account. An induc-
tive study of thought will not be able to overstep its
own shadow or presuppositions. It must start with the
experience 1t finds, rather than seek to transplant itself
elsewhere, Tt is this demand of realistic thought that
happens 10 be the safest level of experience. Thought,

-+ 1, History of Indian Philosophy, Vol III.
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building stself upon such foundations, will finally con-
struct 1its edifice of knowledge on the surest bases of
science and human expenence not excluding any
expertence of which the human being may be capable
Religious and mystical consciousness and even the
realization of the Divine fall within this scheme of
understanding  It1s this that S Venkatanatha seeks
to achieve through his logical works  In organistic
hypothesis, thus, the foundations of thought are well-
laid and are capable of being mtwtive and ntellectual,
pragmatic and ethical

To have laid the foundations of this kind of logic
18 the greatest contribution of Sri Venkatanitha It s
unfortunately truc however that this great work has not
been continued after him as splendidly as may be
desired

I
THE TWO RECENSIONS

The I4avasyopanisad forms the final chapter out of
the forty which constitute the Vijasaneya Samhita of
the White Yajur Veda ! Thereare two recensions of
the above samhiti namely the Kianva and the
Madhyandina The Upamisad, as we have 1t, belongs
to the Kanva school  There are, however, shght
differences between the Samhita text and the
Upansad test

(1) In the ¥ mantra? there 1s added z between fad

1 Sukla Yajur Veda was revealed to Ryt Yajfiavalkya by the
Sun 1n the form of Hayagnva or Vaj (horse)

2 In the text used by all the commentators, with the excep~
tion of Sri Venkatanatha the Vthmantra first pada omuts the
1 between fad and na

D
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and na in the first pida, and between fad and antike in
the second pada. (i) In the VI mantra the Samhita
reading is Atmanneva. The Upanisad reads Atmanyeva,
and (iii) finally the Samhita-Upanisad when recited as
part ot the Samhita ends with the words OM Kham
Brakma.

The differences as between the two recensions are
very many. An understanding of these belps con-
siderably our appreciation of the Bhisya of Sri
Venkatanitha at more than one place The two
recensions are given below. The Kinva version is
given here as Upanisad and not as Sambita.
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1. Verses 811 in the Midhyandina recension are identical
with the 1214 of the Kipia recontion whereas 12.14 M are

identieal with K,
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The following differences between the two texts

might be noticed.

i. In the third pida of the third mantra abkiis
used in K in the place of api M.
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In mantra four second pida arsat 1n K 15 artat
m M

11!

The 9, 10, 11 of X are the 12, 13 and 14 of A,
whereas the 9, 10 and 11 of M are the 12,13
and 14 of K The two triads are thus trans-
posed

w  Another important difference between the two
recenstons 15 that where the X reads Vidyaydand
Avidyayd (10th mantra) which are yn the mstru-
mental case standing for the ablative, M reads
the ablative stself widyayah (13 M)

v The 17 and 18 of K are 15and 16 of M The
15 and 16 of K are formed imto one mantra—
that bemng the 17th and the last of the
Madhyandina recension  There ss thus elision
of the second half of the 15 and the first three
padasof the 16th  The fourth pada 1s modified
thus—Yo’savaditye Purusali so’savaham

v

The 17 of K reads in the second balf Om Krato
smara krtam smara krato smara kriam smara  The
AL 15 reads Om Arato smara klibe smara kriatam
smara

It may be noticed in this connection that the
Brhadaranyaka Up which belongs to the Sukla Yayus
school, reads the four mantras as found in the
Tavasyopamsad  (Brk Up V xv 1) It quotes
the I8 3 and the Sth of the hanva recension along
with many others with the ntroductory words ‘Tadete
dloka bhavant® (Brk Up 1V 1 11)  There 15, how-
ever, a shght difference i the fourth pida of the third
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mantra which reads Avidvamso abuddho jangh m the
Place of the 163 text ¥ ke catmakano jandh !

v

COMMENTARILES ON THE
ISAVASYOPANISAD

The I$avasyopanisad 1s one of the most important
upanisads which has had the benefit of being com-
mented upon by most teachers of Vedinta  Besides
the mun schools of Vedinta, modern writers and
thmlers too have drawn thewr essential mspiation
from this Upamsad ~ The Anandisrama-edition of this
Upamsad contains besides Sr Sankara’ Bhasya and
Anandagiry’s tiki on 1t, the commentaries of Uvvata
and Brahminanda, Sankarinanda, Ramachandra-
pandita, Anandabhattopadhyaya and Anantacharya
The Adyar cdition has the commentary of Upamisad-
Brahmayogin which 1s also based on Sr Sankara’s

1 A Table of Cross References between the 162 and the other

Upamsads and the Gita

Ia 1 Syer Up IV 20

ka2 Bh Gita IV 14

I 8, Brh, Up IV v 11

I62 45-KathaUp | u 21 Bh Gita XIII 15 & Mund

II12 NI

Ia 4 Kenal 3

16 67 Rathall v 1 4 Kathall w1 7,Bh G VI, 29
M Bh XII 240, 21, Manu, XIsi

It 9 Bfh Up, IV w 10

Ia 10,11, 12, 13 14

16 12 Bth M IV 410

I82 1518 Brth Up V xv 1

T4 15 of Man, VI 35

I¢a 17 Bh Gita VIII 6

I 18 Rg Vedal 183,1 YajusSI 1 14
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commentary. The interpretations of these authors are
mainly advaitic, and yet there are considerable differ-
ences between their comments. There seems to have
been a commentary by Bhaskara, but we are unable to
get at one and therefore it must have been presumably
lost.! We shall first consider the structure and plan of
the Upanisad according te Sri Sankara and then of
Uvvata, the famous coramentator on the Vajasaneya
Samhiti, Midhyandina recension, and finally that of
Sri Venkatanitha, incidentally pointing out the differ-
ences between these three.

SRI SANKARA

According to Sri Sanhara, the Iéavasyopanisad
teaches the Supreme Self. He considers that not all
the mantras herein pertain to this instruction. The
chief mantras are 1 and 3-8, that is, in all seven, since
these alone instruct the Highest Brahman.

1. The first mantra teaches the advaita-nature of
the Sclf; all else are illusion. He takes zdspam to mean
Gechadaniyam, fit to be hidden, This interpretation
forces him to read tyakta as tyaga.  Bhuiijithih means
protection instead of enjoyment (which is the meaning
grammatically speaking, sincc this is derived from the
root Bhuj dtmanepadin, when it means other than pro-
tection, (bAujo’nacane ; Papini I, iii. 66).

1. <f. Btaskara Bhasye, Chaukhamba p. 84.
cn'f?? 2 a7 srETsantE AT o geafivg-
71

This leads us to suipcet that other commentaries also
cxisted.
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2 The second mantra 15 declared by hm as
teaching a dufferent method to the ignorant man who
15 unable to grasp the sigmficance of the first mantra

Thus, 1t 15 to be noticed, 15 a serious diversion from
the main mstruction said to have been started, as St
Sankara says m his mtroductory words thus

KRarmasu  avinsyuktah, tesam akarma-

Sesasye atmano yatkatmya~prakasakatoa

Na Karma bipyate Nare 15 sad to refer to

bad actions—asubkam karma

3 The third mantra 15 merely a denunciation of
the follower of the lower path (avara marga)

4 The fourth mantra begins with the instruction
of the Self In this mantra apas 1s interpreted to mean
karma

5 The fifth mantra 1s merely a reitetation of the
fourth, mantranam jdmuta *siets purvamantroktamapyartham
punaraha

67 The seventh mantra 1s said to be the restera-
tion of the sixth, and 1 the sixth mantra St Sankara
says praplasyawa anuvadoyam

8 The eighth mantra 1s said to deal with the
Nature of the Supreme Self Taking the words Sukram
and others to be nomunative neuter, Sr: Sankara con
verts them all into nominative masculine just lihe
KRanth Mams: and others  Paryagat 1s taken almost
an mtransitive sense

9 From the ninth onwards, accerding to Sn
Sankara, there 15 not one single mantra which can be
taken to refer to the main theme of the Upamsad,

E
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namely, the Sclf, are anything that helps the realiza-
tion of 1t In the Andya-Vidya tnad (9-11) Awnidyd
which means vedic karma 1s <aid to lead to Pirloka, the
world of Manes, and Vidya which means knowledge of

gods 15 said to grant devaloka or the world of gods
12-14 The Sambhuti asambhutr triad teaches the
meditation on Hiranyagarbha and Unmanifest matter
(Auvyakta prakrt) the results of meditation on which are
quite different from one another  Because the results
are different both have to be performed In the
fourteenth mantra St Sankara takes sambhutt to mean
bhut bhutun ca $am cetyatra avarnalopena

nurdeo drastapyah

1518 These mantras are all prayers made by the
person unable to practise the knowledge of the Self
which has been taught earhier, that 1s the person
mentioned as practising the avidya and vidy3, and
presumably also asambhuti and sambhut:  But during
the prayer, mn the 16th verse, fourth pada, Sr1 Sankara
suggests that the worshipper 15 begging Him (the Self)
not as a servant but that he 1s himself the Purusa who
restdes in the Solar Orb (ddityamandala)

St Sankara interprets Vidyi as pertamning to the
Lnowledge of the gods, because he finds 1t dafficult to
accept the position that supreme knowledge can go
with any action as may be seen from his introduction
to the 9th mantra and the concluding portion of his

bhas ya, where he raises thxs question agam mn the IBlh
mantra-—fasmal  upa

1yali na f
oyfianenets yatha *smabhir zgjaklnnla eva mantranam artha
iyuparamyale

UVVATA
Taking up the mtcrprctanon of Uvvata 1n his
yenthe Va y 1sad accord-



27

g 1o the Madhyandina recension we find that he
belongs to the Advaita school

1 He mterprets i the first mantra Vasam i the
same way as Sankara  But he takes tyaktena to mean
Yakta-sva svami-sambandhena (with which the relation
ship of possessor and possesston 15 abandoned)
Bhufatah 1s mterpreted as Anubhaveh enjoy  This verb
being atransitive one requiring an object, Uvvata
suggests that 1t 1s the enjoyable objects (bhogan)

2 Daffermg from Sankara, Uvvata says that the
counsel to do actions in the second mantra 1s for the
sceker after knowledge and Diberation and not for
the ignorant man—mssprhasiasr yogimo jianammiile
karmanyadhikara ityetam artham Gha  Na karma Lpyale
nare 15 mterpreted by Uvvata to refer to action done
for the sahe of knowledge Nanu karmanah phalena
bhavstayyam , katham mukteh prapuh? Ityetad asankyaha

4-5  According to Uvvata the fourth mantra men-
tions the causal aspect of Brahman  Evam karanarupom

itminam uddisyathedantm kiryarupenodd
Uvvata takes apas to mean karma m the fourth
mantra
6-7 The seventh mantra 15 declared so as to pomnt
out as 1t were further results than the sixth
8  Uyvata takes paryagdt in the transitive senseof
attaned  Sukram and others, being 1 the accusative
case, supply the object, Brahman  The second part of
the Mantra 1s taken to be the result of the secker’s
practice of knowledge, the result bemg the enjoyment
of the conscients and the unconscients, abandoning
the relation of possessor and possession with them—
atha atmopdsanayuktasya phalam dha  yathdscarsipam
3 fakia bandhararthars cetand-

arthian
cetanarr upabkogam krtavan
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914 The rest of the mantras 9-14 are taken as
formulas to be repeated {meditated upon and repeated)
by the seeker  Jta ultaram updsanamantrah procyante

No reason 15 here shown by Uvvata as to why the
six mantras 9-14 should be taken as Upasana mantras,
since they do not have the special characteristic of
mantras as those found in this Upamsad 1self from
15-17 Tt 1s just possible that since this Upamsad
according to s text—the Madhyandina—suddenly
takes up the conjoint meditation of asambhuti and
sambhuts soon after the description of the Deity—the
Self of 111, he might have thought that there 1s no
special reference to what preceded 1n these verses And
obviously, because there 13 the reference to upasana n
the mantras andham tamah prawisants ye asambhiiim
updsale

9-11 M (12-14 X)  According to Uvvata gsambhitz
refers to the canigka-view' whereas sambhuty refers to
those who hold that there 1s nothing except the Atman
or self alone—

Lokdystikah prastiya (prastulya) mndyanle, yesa-
melad dar$anam- jalabudbudavayyicch, mada Sakwad
vyfidnam, wr  Andham tameh pravéantt ye
asambhiitim updsate, mrtasya satah punah sambhav
nasts  Atah sarragrahanad asmakem muktirera

Ye sambtianyam eva ratgh  Atmawa asts, ndnyat
kiiad  astityathaprdyeh  Kormapardiimukhd jat
karma-Fanda-jiianakandyor  asambandha 1yabhie
prayah

1 Moste Tuding Veok 1,

4 donot contni-
bute amvthing oniginal or new, but alternate 1n their view
between Sankara and Uvvaga
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The 11 M (14 K) shows that both smdfz and
sambhutt which mean ultimately karma and self know-
ledge have to be practised together by the seeher

12 14 M (9 11 K) merely repeats the above view
However 1 the 12th, Avidya means harma wiich
grants svarga and other minor pleasures  Uwvivata’s
words under the 13th Mantra are sigmficant  Tadu-
bhayam veda jandt saha ekibhutam karma-kandam jiiana-
kandasya gunabhitam

15 M according to Uvvata describes what happens
to the secker after his exit from the body  His inter-
pretation of the words ‘kitbe’ 1 the latter half of the
mantra 1s kipigya lokaya  to the destined world ora
world destized by his karma

16 M Supathd 1s devayana marga, and 7dye means
muktilaksandya dhangya

17. Here Uvvatz takes the mantra as giving
nstruction 1n the Adifyopasana  He expluns Om Akam
Brakma thus  wham ca upasanam kupal, Om Kham
Brahma  Om st nama-nirdesal kham sts rupd msdedak
Akdsa-riipam Brakma dhyayet

SRI VENRATANATHA

1 Next we shall consider the bhasya of Sn
Venlatanatha in detnl A commentary on any work
should display the fundamental integnity or unity of that
work, and as far as possible, 1t should be a study from
the stand-point of historical development and synthesis
Unfortunately in the field of Upanicadic thaught most
commentators have not proceeded from the unitary
stand-point, either m respect of tts own subject matter
or 1n respect of 1ts continuity with the tradition There
18 n widely prevalent modern view that st 13 wrong to
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speak of a unitary philosophy of the Upanisads and the:
utmost that we might clamm 1s that every Upanisad or
some parts thereof are possibly umitary in their smport
Thus 1t 15 held that a synthesis adumbrated by the
Vedanta-sutrakira 1s not warranted  Whether or not
this 15 true, whether the Vedanta sutra kara did 1o fact
develop a new theory of his own about the Upamisads,
we shall not be certamly 1o the wrong when we assert
that every single Vidya taught n the Upamisads s 2
unitary mstructton It 15 because this fact has not
been paid heed to, there have cropped up innumerable
errors  1t1s just to prevent these, a science of nter-
pretational rules or mimamsa has grown up, for nter
preung texts dealing with ewther dkarma or Brahman
both of which lead to the ulimate realization  Further
the commentator hearing 1n mind the rules so deter
muned, has to be loyal to the synthesis inherent mn each
Upamsad or Vidya and to the logic snherent m all
thought The commentary of St Venkatanatha can
be said to fulfil admerably the three fold purpose of
being loyal to textual unity, to tradition, and to the
rules of 1nterpretation W hat S Mallinatha has stated
regarding his aim 1n commenting on any work—that
lie would not write wnything that has no sanction in
authority—namulam likhyate ki it—nor say anything
besides the pomnt—nanapeksitam ugyate—applies with
equal force to what Sri Venhatanatha has as a rule,
followed 1n his commentanes At all crucial points he
quotes wuthonties word for word from Sruti, Smrts and
Vignu Purana
3 According to Sr1 Venlatanatha any upanisad
or a portion dealing with a vidya, should be treated as
mtegral mstruction which leads to the highest end or
goalof man A proper understinding will reveal that
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‘the several mantras bear a unitary relationship to one
another

3  Sn Venkatanitha interprets the Iéavasyopa-
msad on the lines of Brahma-sutras, since 1t deals with
the Supreme Being as Atman. For as Katydyana opines
this entire Upamsad pcrtams to the Atman-devati—
Tegvasyam dtmadevatyak*  Thus firstly it structs the
nature of the Lord, the ultimate category, and secondly,
the good means to the realization of Him, and lastly
the ulumnte goal { purusartha).  These three are called
according to ViSistadvaitic terminology fattea, hita and
purusartha  The Brahma sutras which comprses four
chapters deals tn the first the fatfra—the Brahman,
the second 1t rejects all views not 1n agreement with the
nature of the ultimate truth already established in the
first chapter  The third chapter deals with the means
of attunment, Aa namely the several vidyas—fardifya,
dakara, and other such meditations  Lastly, tn the
fourth chapter 1t descrbes the realizanion of the goal of
the mdividual, namely, ananment of Brahman Al
these topies are finely indicated by the following hemi-
stich—Aaranatram abadkyatvam upayat-am upeyata Since
the refutrtion of other doctrines 1s subordinate to the
real comprehension of the truth, 1t 15 usually omitted tn
any mstruction gnen o the secher,  Sn Venlatanitha
mtroducing the 12th mantra writes

Tadt"am updsyam parariaimatait-ar, sangatodu-
ipaica pararizhiam, paramaforusartios
[ar)anlam upadilya .—

4 The Upamisad, contextually considered ts the
forticth and the concluding chapter of the Vyasanesa
Samhati of the Sulla Yajuneda devoted to the per-
formance of works, sacnifies and others,  The dicaip'c

1 Ser-dastreme Save pt o p 31
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for this 15 that the Self 1s ommipresent  The final pida

reveals His marvellous omnipresence with respect to
vertical enistences also

In the 4th mantra ‘apss® means water, as the aceent
happens to fall on the last syllable !

The fifth mantra whilst reiterating 1n a different
manner the previous mantra adds a further description

about the Self bemng both inside and outside of all
things (sarogsya)

(m) The sixth and the seventh mantras form the
third subsidiary group, which teaches the immediate
results of realization of the ommipervasiveness of the
Self, namely the selfness of all things, both subjectwely
and objectively, that 15 to s1y, absence of sorrow and
delusion and recoil from anything and everything

The sixth mantra mentions the relationship
between the Self and the creatures as one of supporter
and supported, the seventh speaks of them asaco
ordinate unity which 1s precisely an instance of the
prmaiple of interpretation of all 1dentity-texts accord-
mg to Vidistadvarta

{1v) The eighth mantra whilst further describing
the nature of the Self and the secker, by imphication
suggests the hAsfa, the good means to realization of the
Lord Tt can also be seen that this mantra different:
ates between the Self and the secker as attamned and
the attamer, soon after their co ordinate umty was
m Upantsad Sr1 Aravinda Ghose p 4 note 2 < Apas as

w5 anentuated. w. the wersan. al the Whue Yayrueda, com,

mean only waters If this accentuauon 1s disregarded

we may take 1115 the singular Apas work action Sankara
however renders 1t by the plural works *

ef Upan sad Brahma yogin also takes this to mean the
water-element
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declared 1n the previous mantra, thus once again
affirming that all mention of Oneness 13 merely a men-
tion of co-ordinate umity (samdnadhikaranya)

I Major group, consists of six mantras from
9to 14 This 1s agan subdivided into two subsidiary
groups of three mantras each

(1) 9-11  What 15 briefly mentioned 1n the second
mantra of the Upamsad Kuruvan 15 here expanded,
and 1t 15 pomted out that the practice of works or
action should go along with the practice of knowledge ,
bereft of action knowledge-praxis 15 dangerous, bereft
of knowledge action 1s foolish  Maost of the comment-
ators of this group take the word ‘anyaf’ 1n the 10th
mantra (13 M) and the 13th (10 M) mantra to refer
to effects or fruits or results of praxes Venkatanatha
on the other hand says that 1t refers to the means alone

Vidyaya and Avidyaya though i the mstrumental
case 1n the 10th mantra, are taken to be 1n the ablative
case by Venkatanatha, in support of which he refers
to the parity with the 13th mantra sambhavdt and
asambhavat  We find that this view 18 yustified because
the Madhyandina recension supphles the exact case-
ending required

Now to the meanmng of the words Avidyd and
Vidya  Almost® all the commentators agree that the
meanings of Avidya and Vidid are karma and hnowledge
respectively According to Venkatanatha, Vidya
means knowledge of the form of medtation (pase-
natmaka jhana)

1 Madhvacharya considers avidys o fican Wrung TUNIEPUTT
of God  Surevara means by Avidya nistddhs karma and by
vidya scriptural karma (cf Brhadaranyekopanssod variika)
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10 whom it 15 addressed 15 one who has already
mastered the 39 chapters which precede this final
upamsadic or knowledge-chapter ~ The imphcation 18
that the disaple being confused and dissatisfied with
them secks further knowledge about them

v
THE STRUCTURE AND PLAN OF THE
UPANISAD IN DETAIL

1 The first mantra and the second form the first
major group third to eight form the second mayer
group, and nine to fourteen form the third major
group, while the last major group consists of the
mantras fiftcen to eighteen

2 The Ist Major group serves as an introduction
to the Avmavidyd which fellows  The use of the second
person singular “bhifuithak’ clearly mmdicates that these
mantras are addressed to a seeking diseiple, well trained
i the previous portions already taught, who now, hke
a Naciketas, 1ssecking the highest truth not to be found
m the structions and practices so far tauyght In
answer to this search, the first two mantras give a
straight-forward and unequvocal direction thar the
seeker should deem himself to be the property of the
Lord, like anything clse, and not an independent agent,
and that if he performed the prescribed rituals in this
consciousness he need not be afraid of bondage result~
1ng from the contmuous performance of actions

S Venkatanatha’s interpretation of zaspam 15

‘g apyam, sanddhare svasmin svena vasanyam va> !

1 Ramachandra ]{andua nterprets rdsyam as vasayogyam—
ah o v h - babula

Tad adhik dp 2y % o
writes  “Tena vasyam acchadamyam nwasayog yam va’
(Anandaframatd p 2) Upanwad Brahma Yogin writes
162 avasyam vyaptam, (Adyared p 7)

nyat (Anand:
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The interpretations of the words {yaktens anq
bhufpthal are almost 1dentical with those of Uvvata,
to whose bhisya we have already referred

(1) The second mantra? 1 1mportant 1n 5o far ag
throughont 1t fays stress on the need for actions being
done, 1t affirms that 1t 1s the only way open to any
mdwvidual (even a seeker, mumuksa), and that he cannot
under any circumstances renounce actiong preseribed
previously m the Samhita

3 The X Major group teaches the nature of the
Atman—the Selfof all things This second major group
may be said to comprise four sub groups, namely the
3rd, 4.5, 6-7 and 8th Mantras

(1) In the third mantra, the teacher before teach.
Ing the true nature of Brahman, points out the
results that accrue to those who are the destroyers of
the self, namely, those who are lgnorant of the self,
andvimsah

(n1) The fourth and the Gfth mantras describe the
ommpervasiveness of the Self  Venlatanithy pornts
out that the mantra 4, whilst revealing the omp,.
Pervasiveness indicated 1n the first mantra, speals of
this Self in apparently ncongruous terms, known as
virodhgbhasa an later alaﬁkanka-(crmmology, a3 posses.
sing wonderful power The first pida of the 4y,
mantra speahs about the Selfas unmoving but sy, f;e,
than the mind, the second and third padas show that
He could not be overtaken by any one but that

He could overtake every one  The only explanatg,
mx;:d-ﬂrnhma Yogin writes  Bhunjithah Prapnug,
2 Bhtalara according (o nandigint Yaduktam pryyy,

d ekam bra dy an
sanApyup d Troant  Tatay
prakarapa-bh (Arandsprgn,, od

p 11y
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The most 1mportant pomnt to be noted n this
group s that 2 comyomnt practice of karma and yiiana
15 inculcated, karma beng subsidiary (afiga) to
knowledge Bhashara accepts this comjoint practice
but he considers that karma and jfana are equally
important 1n bringing about realization, whereas the
scriptural view 1s definite that knowledge alone can
bring about realization  Yadava Prabdfa, though
accepting conjoint practice of karma and jdna (jiiana
karma samuccaya), thanks that there are two different
results, one for jidna and another for karma, namely
Brahmaprapts and  karma-mertu Mandana Misra
explamns the saka 1n the Upamsad as the relation of
togetherness between means and end, and giving a
second explanation says aridya cannot be without
vidya nor can vidyd be without anidy @’

This triad of verses according to Venatanatha also
teaches that the means taught herein lead to the
attainment of Brahman Amrta, the immortal, the
Parama Purusartha

(1) 12 14 The Sambhuty Asambhiits triad’

The ordinary meaning of sambhuts 1s birth, and
that of asambhuti 1s non birth or dissolution Some
commentators mean by these two terms creation (sristt)
and dissolution (praleya) But as this meaning does

1 Brahma Siddkt p 13 pt 1 Madras Govt O Mss series 4
(1937) Etad uktam bhavati vidyavidye dve apy upayo

peya bhavat sahite  Navidyamantarena vidyodayost:
Anyo rthah  Navidya Vidyarabatasti  tatha hy bheda
d ap1 na prak dabh na bhedah

prakadeta—tatta na vidya
(faya ?) vinatvidy aya

2 of Sabara X w1 2 Rik k bh,
Yajus Tastt 11 v 1 5

aikatmya $ravanad; laksana
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not accord with the context, Venkatanitha interprets
these to mean (1) attainment of Brahman and dissolu-
tion of obstacles to it (viz,, samsdra); (2) Samadhi-
nispatti (communion in trance), and the destruction of
all evil tendencics and mental habits pertaining to
outer objects; or (3) following a meaning which is
given in his Nyaye siddhadjana (p. 162), sambhiiti means
arciradi gati (ascent on the path shown by the Arcis
and others), and asambhiti means Aarmanpim anpa-
saitkrantil (transference of karma from the fiec-ing
soul at the time of his departure from his body 10 those
who are his foes). This last view is the interpretation
given by Sudargana Siri, the author of the inimitable
commentary Srutd-Prakiasika on the Sri Bhasya
(I1L. iii. 33 & 34).

Sri Venkatanitha in his Nydra siddhaiijara refers
to another view put forward by Nirdyandrya, the
author of the Nitimald. According to him, sambhiti
and vindfa mcan knowledge and action, ridrd and
karma. According to this view there is no difference
between this triad and the tidrg-azidyd triad, of which
this is merely a reiteration. Nirdyanirya refutes in
his Nitimala (p. 64) a view which holds that the words
sambkiti and rindda mean sacifesa and rircifesa dhyina
respectively, that it to say, the samprajidta sarddhi and
asamprajidia samddhi mentioned by Yoga &stra (1. 17).

The purpose of this triad is to teach the contem-
plation of what follow aficr the death of the secker.
These arc (i) arcirddi gati and Rarmz seilrdati or
(ii) Drehma-pripti and fprofi dardiake ricynti.  These
two interpretations are suggested by the context of
this triad in the Upanitad as jt bascome tous. If
however, we take into consideration the context in
which this is found in the Midhyandina recension, it
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would appear that 1t has reference to Updsana or
meditation upon the supreme Self, the tatfva taught 1n
this Upamisad It 15 this meaning that Venkatanatha
seems to prefer when he gives s second a\zcrnanvc
namely samadhs mspatts and dambhadindm h

sadinam balurmukhendryy avritinam ca vinadah - It1s signi~
ficant that Kiranatayana, who 15 an ardent and
faithful follower of Venkatanatha’s interpretation
giwes this meaning alone 1n his commentary

IV Magor group 15 18

This group 1s different from all the previous yverses
m so far as it consists only of mantras, prayers to be
repeated by the secker at the time of lus practice
(upasana), whereas all the previous mantras, or verses
more properly so called, deal with instruction alone
This can be scen by applying the liiga principle of
Mimamsa !

‘The first prayer 1s for the removal of the obstacles
to knowledge, and the purpose of this prayer 1s merely
ndicated by the salya dharmaya drstaze, and this s
expanded 1n the succeeding mantra

The third and the fourth mantras are prayers to
the Lord to lead the individual soul to the highest
bliss, remembering Himself, and what he had done

The last mantra which 1s usually used on all
occasiens, 1w sacrifice, or hymn, or i the knowledge-

section as 1n this case, has a sigmficance all 1its own 1
Upanssadic hiterature

1 The finga princ ple in Mimamsa 15 the principle of ex
pressive power of the words used Here in these four
mantras there are vocatives and verbs are used 1n the
second person and first person, and therc are personal
Ppronouns in the first and second person
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EDITIONS AND Mss GONSULTED FOR THE
PURPOSE OF TRANSLATION

There are several editions of Venkatanatha’s Iavasyopa
mgad bhasya I Idavasyopamsad bhasya of Vedanta Dedika
with the additional 1es of yag and
Puriéar Snrangacaryaswamun  Ananda Press, Madras 1914
(in Devanagars script) I Iéavasyopamisad bhasya of Vedinta
Degikr with Acarya bhagya tatparya by Tarkirpava Siromam

Viraragh ya of the Srt Venkated Sansknit College
1933 {(in Devanagari scrapty IIT  léivisyopan sad bhisya of
Vedanta Dedika with Kuranirayanaswamin’s bhisya 1ssued along
with the Daopanigad bhigya of Rang 32, edited by
Navanitam Krishnamacirya (grantha scnpt), 1913 All the
above have been printed  The sccond smangst the above has
been generally followed  As there were many doubtful points 2
Mss No 3128 of the St7 Venhated Oriental Inst
Library and two Mss of the Madras Govt Oriental Mss
Library (D 319 and R 8192¢} were referred to In this
connection we feel grateful and obliged to Vidyavicaspats Prof
P P S Sastry, ma {Ovon), Curator of the Government
Oriental Mss Labrary, for readily helping us with hus readings
The Mysorc Oriental Library does not contain any Mss of the
above Upamgad bhigya  The variations have been noted in the
foot notes at the tespective places

50542~
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ISAVASYOPANISAD—BHASYA
(TRANSLATION)
(Beneductory verses)

1 We meditate on Vasudeva possessed of 1
multitude of pure and excellent qualities, by whom are
being dwelt m all this conscient and unconscient !

2 The Transcendent Purusa the Lord of all, of
innate greatness, the Inner Self of all bemngs, Himself
(eternally) transcending all faults, the One object of all
sciences (vidyas), the Presiding One of all actions, the
Extinguisher of sin, Enjoyable by the freed, the Ready
Means, shines at the eud of the damhita of the Vijms ¥

3 (The Vedic passage) which 1s recited with ‘All
this 15 fit to be indwelt by the Lord’ 1n the beginning
15 the 1nstruction in the knowledge of Brahman given

by the Guru to hus disciple

4 All (actions) prescribed 1n the Samhitd could
be (utilized) on account of separate mjunction, for
knowledge, for pointing this out clearly 15 the addition
of this (anuvaka) at the end of that (samhug)

1 Verse | Anustub §loka metre
2 Mandakranta
3 Sloka metre
;4 Sloka metre
2 The adjectives used by St Venkatanatha in respect of the
Purusa mentioned 1n verse 16 have reference to mantras
specified below respectively
{1) Sarvedanah verse I
(u) Sahajamahima, verse 4 and 5
{m1) Sarvabhutantaratma, verse 6 and 7
{1v) Sarvin dogan svayam atipatan, verse 8 Ist half
{v) Sarva vidymka vedyah 8th verse 2nd half
{v1) Karmidhyaksah, verse 1 lst half

»



30 1SAVASYOPANISAD—BHASYA [Mantra 1

153 VASYAM IDAM SARVAM

YATKINCA JAGATYAM JAGAT

TENA TYAKTENA BHUNJITHA

MA GRDHAH KASYASVID DHANAM. 1

Whatsoezer changeable 15 1n this world all thes 3s fit 10 be
induelt by the Lord  Wath that (world) renounced enjoy. Coret
not aryone’s wealth

THE BHASYA

There (in the Upanisad) at the outset, for the saka
of removing the illusion of independence and others
(of the individual) who is the possession of material
body, the teacher (keeping in mind this fact) declares
the Nature, Existence, and Activity of all things to be
under the control of the Lord.

Idam: this, (that is) determined by the respective
sources of knowledge as other than Iévara, of the forms
of intelligents and unintelligent.

Isd: By the Lord. By the all-controlling
Purusottama' well-known as entirely different from the
soul, in (the passages) “The Lnower and the ignorant
the two unborn, the Lord and the nonlord® (Svet. Up.
1. 9) and others.

vasyam: Fit to be pervaded is the meaning, Or
such as could be made by Himself to dwell in Himself

{vi1) Kalugadamanah versc 11 3rd quarter.
(vi1i) Muktopabhogyah verse 11 4th quarter.
(1%} Keo'pi and siddhop3yah, verse 15 and 16,

« The meaning of the word is all-destiner. This word has a
cross-reference to Bh. Gita, XV, 17, where it is equated
with the Lord Thara: *“But other than these two is the
highest Sparit called the Purugottama, who enters into three
worlds and upbears them.
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who 15 the support of all!  Thus the Smrt1 says “He
everywhere (dwells), and mn Him everything dwells
Because of that 1s He called (panpathyate) by the
lewrned, Vasudeva” (Vis? 1 u, 12)

Jagatyam  (15) the significator for other worlds also

Jagat The group of things of the form of the
enjoyed (bhogya) and enjoyers (souls), which changes
mto another state m nature and quality (respectively )?

Jat-kifica This qualification ‘whatsover’ 1s used 1n
order to affirm that there 1s nothing whatsoever which
has not Him as its Self  (This 1s) elucidated (thus)
“(They) say that the sense organs, sensorium, buddht,
saltva, brillance, strength, cournge, body and soul have
Vasudeva as therr self” 3

But (the objector says), according to the rule
“Ridhs (conventional meaning) overrules the Yoga
(etymological meamng ”, Iéa herein mentioned may
be Rudra, and further because there 1s no addiitonal
word (upapada) such as ‘A1l (which addition 1f 1t were
present will affect the rudhi and it may then designate
Vi$nu well known as Sarvedvara)

Not so (we reply)  Since as 1n the case of the
words Aki$a, Prina and others used m the sense of the
{original) cause (where the rudhe 1s annulled), so also

1 That 1s to say, He 1s the onc being in whom all things dwell
because He 1s their support afraye and adkira and who
dwells in all things as their support, as in the examples of
the body and the hub of the wheel
of Bhokla bhogyam prerttaranca matia (Svet Up 1 12)

Praket: modifies its nature and its qualities 1 evolutron,
whereas the souls undérge modification only mn ther

dharmabhuta jnana
8 Untraced quotation

8]



32 ISAVASYOPANISAD—BHASYA [Mantral

here the riidhe 15 annulled,! and since the quality of
pervading all as well as being the support of all cannot
belong to Rudra who 15 accepted {t) as not being the
cause of all things and (1) as being bound by Karma
on the strength of the passages such as “One only
Narayana was existent, neither Brahma nor Isana ”
(Mahopamisad 1) *I am sull not frec from sin, grant
me names (Satapata Brahmana) this word I$a must be
accepted etymologically (jaugika) as referring to the
Lord of all, of unlimited Lordshup  Who 1s well-
known as possessing those quahities (of all-supporting-
ness and all indwellingness and others)

Though on account of there bemng no mention
(here of I$a) as already well known (as the primal
cause), theres a difference in this case from that of
AkdSa and other passages, yet because of 1ts use in a
quite contrary sense itself there 15 justification for the
rejection of its conventional (rudhi) sense according to
Awndr: principle *

Nor 1s there here the principle of contextual all-

ness® (sarvatvam adhikartkam, no such himitation bemng
seen

1 In some scriptural texts all things are declared to have
originated from AkiSa Frapa and others which nominally
mean the gross elements, but what 1s meant by them are
not these grass or subtle elements but the primal Indewel
Iing Beingin all  This 1sindicated by the use of the phrase
Like car or ka rer  Yato va tmums bhutam, sarcami ha va
smdns hutans dkaldd eva samutpedyante (Ch Up I 1x 1)
Pur Mim 131w 2 There 15 a vk mantra addressed to
Tndia  Tlus 1s directed to be used with reference 1n Agme-
Girtapatya  This transference of an Indra 1k to Agnits
duc to understanding the terms 1n an etymological sense as
otherwise it will be meaningless
S Pur Mimdmsd 1 02 1

»
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(If 1t be said that mnstead of one perpetual All-
lord, we may have one Iévara stream, one Al lord m
one cosmic age and another m another age and so on,
or else we may have several Ivaras, rulers, at the same
time and at all times eternally, but who dinde ther
absolute lordship between themselves by limiting their
power to specific regions, we reply)

But the theortes of Iévara stream and muluple
I4varas are rejected by a number of {scriptural) sources
of right knowledge, which establish the Lord existing
at all the three times (past, present and future) and
destiming all processes

It 15 therefore mght that this passage refers to
Narayana alone who has lordship ndependent {of
others) as the Lord who dwells n all (or rather in
whom all can dwell) proclaimed in the passages “Hhm
the protector of the world, the Lord of Self*” (Tant
Nérd XI 25) and others, Who 1s to be redeclared
later on as ‘Yosquasauy Purusak’ (Ifa 16), Who 1s deter~
rmined as the parent of Brahma and Rudra by passages
nexplicable otherwise (z ¢, which cannot apply to any
other god)  Who 1s most famous as the all mdwelling
propeller (in the passages), ‘This 15 the indwelling
self of all bemngs, faultless, dweller in the highest sky,
(dwya), the shunng one (deva), the One Narayana”
(Sub Up VII) and others, and Who 1n the passages
‘He 15 Brahma’ and ‘He 15 Swva’ (Taut Nara, XI 26) 15
mentioned as the substance (visesya) of Brahmi, Swva,
Indra and others who are Fhs attributes (v:bhuts), as
1n the case of the world 1n the passage “This (world)
15 all Purosa Hamself 7 Thes s encogh (of refuatony
of the objections of that person who does nat know the
pada teaching, the pada (Ifa) m which there 1s no
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place at all for the conventional meamng (anyarudin),
and which 1s not a compound word

In this manner having taught the seeker after
hberation, the knowledge of (hs) dependence on the

Lord, he (the teacher) counsels iving that has renunci-
ation as its ornament

TENA TYARTENA BHUNJITHAH with that (world)
renounced enjoy

feng with that world which 18 mustaken as
enjoyable,

tyaklena  tenounced , because of the perception of
its (world’s) being exceedingly full of faults, beng
one with that (world) renounced, 1¢, (being one that
has renounced the world)

bkufijuthak  enyoy, ‘emjoy that group of unprohi-
bited enjoyable (things) which 1s helpful in supporting
the body, which 15 useful to Yoga® (this) 1s the import
got (siddhyats) from the nature of the nstruction and
from the context (arthaprakaranablyam)

Or else 3t might be construed thus Enjoy that
which has been mentioned as the One i which all
dwell, the supremely enjoyable (miratisaya bhog)a)
(Brahman), through the means gong to be taught (1n
the succeeding verses)

kospa sud dhanam  anyone’s wealth, wealth
belonging to a relative or non relative

ma grdheh  do not covet And Yama says to his
servant beginning with (the verse} “In the supreme
friend ** “That croohed mind, who 1s covetous
ol wealth, that human animal, 35 not Vasudeva’s
devotee ™

1 Untraced quotation



Mantra 2] ISAVASYOPANISAD—BHASYA 35

This renunciation of desire for ‘wealth 1s to be
taken to stand for renunciation of all things other than
the supreme Self Thu, does the Smrir say “(He)
who has attachment to the supreme Self and detach-
ment from the non-supreme Self !

II (Now the teacher) says that he, who has
learnt as taught m the previous verse (evam vidusak)
has to perform the routine and occasional (obhgatory
prescribed) work * characterised by renuncration of
attachment to frurts and agency and others through-
out (his) hfe

KRURVANNEVEHA KARMANI
JUIVISET SATAM SAMAH
EVAM TVAYI NANVATHETO STT
NA KARMA LIPYATE NARE
Thus (one) should desire to hwe a hundred years just per
Jorming works  Thus for thee (11) 15 nol ctherwise than this
Works do not get smeared orer man

Jywiset . 'To show that even for the knower of
Brahman living nll the completion of this knowledge
15 desirable the desiderative suffix 1s used here

falam samah hundred years has reference to
generahty (prayika msayum) ‘Living a hundred years
one should indeed perform works that accord with
ohe’s fitness At ho time should thete be giving up of

works subservient to knowledge® 1s the meanmng  That
there 15 no speenal reason to say that this passage refers
to independent actions which are the means of obtain-
1ng fruits, 1s saud 1 the Vedanta Sutra  “No, since
there 1s no speciality” (III, wv 13)  Another meaning
not contrary to the context (prakarana) 1s also

1 Untraced quotation
2 Miba nermittika duvies according to onc s varpa and 2drama
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mentioned 1n the next sitra “For the sake of praise
only (there 1s) permussion’” (11X v 14) The Bhasya
(of Ramanuja) (runs thus) “The word »3 (1s used) for
ndicating dehmutation (eva) Since the context {1s)
that of knowledge {of Brahman) taught 1n ¢All this (15)
fit to be indwelt by the Lord * for the sake of prasing
(hnowledge), this 1s the permission for performing
works always Because of the power (mahatyma) of
knowledge, even one 1s performing works always, one
15 not stained by them 1n this manner knowledge 1s
praised  And the rest of the passage, “Thus for thee,
1t 15 not otherwise than this works do not get smeared
over man”’ shows this alone

toayr  for thee, who are fit for Brahma vidya

ecam  Thus alone 1s the thing (that 1s) to be
practised,

Iiomyatha nast:  (It) 15 not otherwise than this
this 1s smid negatwvely for the sake of confirming (the
Previous positive statement regarding doing works
which are imperative throughout life)

Now (1f 1t be asked) wall there not accrue bondage
to the knower of Brahman, since there 1s the perform-
ing of work, {the teacher) says Works do not get
smeared over man In the case of the man, the
Brahman knower, under reference according to the
“princsple of separate injunction” (as taught in the
siitra) “But Agmbhotra and others (are to be performed)
for that purpose (of knowledge) alone, smnce that 18
(s0) scen (in the Upanisads)” (IV 1 16), acuons do
not become the causes of results such as svarga and
others  There 1 no possiainy of a descrminasmg
desireless man wittingly undertaking to do works as
means to pleasures which are not uscful for knowledge
and to forbidden works  For (such of) those that
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Tay arise there will be the expiation (miskrti) accord-
ing to his fitness, on the strength of the text; “If one
is not free from bad conducts -(one will not attain
Brahman)” (Katha-Up. 11. 24).

Ifit be said that as taught in the Tadadhigamadhi-
karana (V.8. IV. i. 13), Brahma-Vidya is so powerful
as to prevent any works from staining man, and there-
fore no expiation is necded, (we reply) but what is
established in the case of those who practise Brahma-
vidyi is that the only sins which do not stain them are
those which are performed inattentively (pramadikanam)-

That he whose fitness (adhikira) has been burnt by
the fire of knowledge is not subject to the injunctions,
mandatory and prohibitive, 15 a view that is not
acceptable to the knowers of the Veda.

III. For the sake of making one quickly take to
the knowledge (hereinafter) to be imparted, he (the
teacher) now says that fallng into Naraka most
assuredly happens to thoze who commit self murder,
because their knowledge and actions become other
than .what they ought to be, due to their lacking the
knowledge of the said nature and because of having
desires for wealth :

ASURYA NAMA TE LOKA
ANDHENA TAMASAVRTAH
TANS TE PRETYABHIGACCHANTI
YE KECATMAHANO JANAH
(There are) Those worlds known as asura permeated by
Blinding darkness whitherto the soul-slayers, whoever they are
resord on departing ( from therr bodues).

Asunya + (the suffix) >at (s used) in the sense of
<Thase which belong to the Asuras; ‘endurable by
those of asuric nature’ is the meaning.’

1. cf. Bh. Gita XVIIL

3
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ndma the term of notoreaty

te lokah there exist most frnightening worlds
named Naraka He further describes them thus

andhena tamasavriah  permeated by mntense dark-
ness*

tan  them, bereft of all hight

te  those self slayers

pretya on departing from (their) then bodies
abhigacchantt  completely continuously attan

ot keca  any, divine or human (being), such as
brahmans or ksatriyas and others

atmahanal the soul slayers, (that 1s) those who
make themselves as 1f non existent, as said m the
Upanisad “If one hnows not Brahman, venly one
becomes non existent”  (Taw Up VI I) This
through the destruction of the self (deka ghatamukhena),
mdicates the series of great sins ( patakavarga)?

Janah those who take births—¢‘those who are 1n
samsara’ 1s the meaning

IV The Ruler-principle (I$vara tattvam) spoken
of in a previous verse {I{z I) as the All supporter, 15
clearly described as having wonderful powers which
are suggested by contradictory terms as 1t were, thus

ANEJAD ERAM MANASO JAVIYO
NAINAD DEVA APNUVAN PORVAMARSAT
TAD DHAVATO NYANATYLTI TISTHAT

TASMINNIPO MATARISVA DADHATI 4
1 cf The use of the same phrase used by the seer 1n verses
141 9and 12

2 “TneGovernment Onentai Niss Liorary Vs D 3) read

TR AR e G O Mss Lib Ms R
3192 ()

Rewagha srvemiewRe,
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The one unmoning ( yet) speeduer than the mind

That (whick has) already obtasned (all) the gods have not yet
attained

That standing overtakes others that tun

By that, asr (Matarisvan) upbears the waters

Angat unmoving

¢kam The one, transcendent (pradhanam), or
that which has no second being outside His controlling
power or equal to Him

manaso garyyak  Having a speed greater than even
the speediest mimd

I 1t be sard, that unmovingness and such speedie
ness cannot co exist, (we reply) Not so, because by
recourse to mtention {t3parya) they can easnily co exst
Since all are always pervaded by Him there 1s un
movingness, and since He exists beyond the range of
the mind s perception at all imes  He 1s stated to be
faster than the mind as 1t were ' In the following
passages also, (1t) has to be construed thus

Na etad devd apnuvan purvam assat Thas (which has)
already obtamed (all), all the gods have not yet
attamed

devah gods, Hiranyagarbha (Brahma) and others

na apnwran Hase not all this time attained  The
embodied souls (Asetramas) whose con 1
obstructed by harma prior to therr gamning that Anow-
ledge, do not attamn 1t by therr own mtelligenee, though
1t 1s nfimite and therefore cternally ommpervasie
Therefore there 13 no contradiction here

{ Tomave’ means to reach a space in which 1t was not
before  But for a thang which iz all pervasive there eannot
be a space 1n which 1t was not befote  Therefore 1t js

motionless
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Thus is it said in the Chandogya Upanisad (VIIIL.
iii. 2).

“So just as those who do not know the spot
might go over a hid treasure of gold again and
again but not find it, even so, all creatures here
go day by day to that Brahman-world (Brakma-
Ioka) (in deep sleep) but do not find it, for truly
they are carried astray by what is false.”!

Tad dhdvaio'nydn atyeti tisthat: As stated in the
passages “He who is in the earth”. ¢(He) whois in
the self> (Brh. Up. V. vii. 7ff), in this manner even
whilst remaining in everything. It overtakes the
running Garuda and others. “However far and far
they may run It is beyond that” is the meaning.

Thus it has been said ;

“Even flying like Garuda for 1,000,000 years, one,
though having the speed of the mind, even then
cannot reach the limit of the Cause.”*

The overtaking of those who run by those who
are at any one place is not possible: This is (a case of)
wonder.

That there is something more wonderful is men-
tioned (next): Tasminnape matarifvd dadhati: By It
(supported), the air upbears the waters. The air
which is in It, though void of hardness and others to
enable it to prevent water (in the form of cloud) (from
falling), upbears water, That is to say, air being
supported by the supreme Lord, the supporter of ail,
verily through His power supports water, clouds, stars
planets, starry bodies and others, Thus the Smrti says
“Heaven, Ahaéa with the Moon, Sun, stars, the

1. Trans, from Hume : Thirteen Principal Upanisads.
2. Ahir, Sam. '
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directions, earth, the great ocean, are bewmng supported
by the power of the great self, Vasudeva ™ (Mh Bh
Anu 154, 136)

V  Out of regard (for the subject matter, 1évara)
(the teacher) 1n 1 different way teaches what has been
said (1n the previous verse) as “The one, unmoving,
speedier than the mind” thus

TAD TJATI TAD U NAIJATI

TAD DORL TADVANTIRE

TADANTARASYA SARVASYA

TAD U SARVASYASYA BAHYATAH 5

That maves and that truly does not move

That 1s afar and that ss also near

That 15 wnsde all this that verily 15 ountside alf ths

Tat that, the pervading principle

erats , moves through being fister than the mind
after the manner spoken of in the previous (verse)
‘Marves as it were’ 1s the mening

Tad u na ¢jatr  that same thing senly does not
move

Tad dure tadu anttke that 1s afar and also near
Having 1n view the difference between the gnorant
and the wakened, cven the Infimte (Brakman) 1s
described as far and 1s nexr  Thus does Sauntha say
‘To those whose faces are turned w1y from Govinda,
whose munds are attached to objects {of senses), to
them, that Supreme Brahman is farther than the fur,
1o those whose nunds arc 1bsorbed 1n Govind, hrang
renounced 11l objects  one should know, that s near”
(Vs Drarma 99 14)

A thing ¢ exast within something, but, at the
same time, 1t ¢annot be outside 1 A thing can be
outssde but not within 1t (also)  Here he mentions

¢
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the distinction (of I§vara) from both these (kinds of

things) ¢ That (1s) inside all this (and) that truly (1s)
outside all this *

tat that, the transcendent ommpervasive Brahman
spoken of already

asya sarvasya  of all things having vanegated con-
scient and unconscient forms and determined by
sources of right knowledge

antar bhavati  dwells within, ‘because there 1s no
obstruction 1t exists without there bemng any hmita
tion of space” 15 the meaming ~ That same thing exists
also outside all thesc, that 1s, that exists both at places
where fimite objects are and at places where they are
not  That 1s clearly declared in the Tautliryya begin~
ming with the “Thousand headed *’ the purpose of
which 15 to determine that principle which has to be
meditated upon in all the several sciences of the
Transcendent ( para nidya) thus

¢“Whatever 1s 1 the world, seen or even heard,
pervading all that both inside and outside Narayana
stands * (Tat Nara A 1)!

VI Thus has been said that all things have
Brahman as ther self Next 1s mentioned the
immedtate utihty of having this knowledge

YASTU SARVANI BHUTANI

ATMANY CVANUPASYATI

SARVABHOTESU CATMANAM

TATO NA VIJUGUISATE 6

{116) 18 bo sees all creatures 1n the self alone and the Self in
all creatures does not recarl from anything

1 of Saapatha Brah A1V 5 30 of B Gia VI 20.30
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yastu  But who  fu 15 used for the sake of indi-
cating the extra-ordinariness with regard to the great-
ness {mahima) of the knower of Brahman

sarv@nt bhitans  all creatures, from Brahmi down
to the plants

Atman:  In the Self Here the word *self? refers
to the all ndwelling self bechuse there 13 nothing to
mdicate himitation, and because of the context, and
because of the nature of the thing (arthasvabhiiat)
(described)

eva alone The intention of the word “alone’ 1s,
that even those things that are supported by the carth
and others really reside in the supreme Lord through
these elements

amupayats  continuously clearly percerves

sarvabhutesu ca atmanam by thesc words 1s intended
pervasion alone, since they arc mcapable of supporting
Him (lit there can be no support to Him by them)

(sak) ‘He’, the correlative of ‘whe’, has to be
serted

talah na wvyugupsate All things having been
perceived as having Brahman as thesr self, from none
of them does he recoul, 1n the same way as he does not
recoil from Ius own dependents  The meaning 1s, he
scorns nothing

VII Once agamn, strengthening (the abose
teaching) by means of {the statement of) co-ordwmation,
(he, the teacher) stys that to perceive 1t thus leads to
the immedinte anmhilation of sorrow

YASMIN SARVANI BHOTANT

ATNMAIVABHOD VIJANATAH

TATRA KO MOIAH R ASSORA

FRATVAM ANUPASYATAH 7
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When for himwho knows the self alone kas become all creatures.

Then for him percestivg oneness, where ss there delusson
or sorrow?

sasmin » when, at the time of meditation

wyanatah  for im who knows distinctly by the
method well taught (upadistena margena) the difference
between the ndependent and the dependent entities
with the help of the scriptures

alma eva sarcani bhutant abhiit  *The supreme Self
autself has appeared as quahfied by all’ 15 the meaning.
When the co ordination between the world and
Brahman 1s possible through the principle of relation-
ship of body and soul according to common and
scriptural usage as in ‘I am a God’ etc, the theores
of bddha' (sublation), upacdra® (secondary sigmficance)
and svariipatkya® (1dentity in nature} are to be rejected 4

1 Badha theory of saminadhikaranya nagates onc of the terms
as falte  In the example ‘the thiel 1s this pillar’ the mean-
aing 18 that there 15 no thief at all but that the pillar was
mustaken for the thiel  The identity expressed by 4s’
negates the thief by affirming the pillar asthereal In
this kind of identuity then the world which appears as
existing perceptibly has to be negated

2 Upacara (sdentity through sccondary meaming), ‘All this
15 the King’, this means that all these are entirely depen-

dent on the king Though there 13 here a statement of
wdentity conveyed again by the word 9e* it 1s only by
recourse to secondary meaning we are enabled to make
sense out of that statement  *All this is venly the Brah.
man® (sarcam khaleidam Brakma) though it can be under-
stood 1n this secondary way, yet 1t does not fully explain
the smpliait relation of sdentaty
The substanca-dentsty 1svarupatkya)  “The mudas the pot™
18 a statement « [ the onencss of substance between mud and
t This kiad ol id~ntity s not capable of being applied
here since 1l there be srarupe sdentity between the world
and Braliman (1) Brahman would have to undergo change,
and (n} the rel1tionstup bewween two wcompatble subs-
tancrs ns matter and spiest 1s impossible
4 The fourth kind of co-ordination 1s based on the Sarfra.
Sarlri bhiva of Viligtadiaua

w
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talra  Then

kah mohak where 15 there delusion? Delusion
of the form of wrong notion of self independence and
others does not happen  This 1s the meantng

kah éokak  Where 15 there sorrow? There will
anse no grief, even where there are deaths of children
or the seizing away of kmgdoms and others, because
of the realization of the absence of ownership 1n all
things which belong to the Transcendent tlus 1s the
meaning  Thus ( Janaka) says “Infinite indeed 15 my
wealth of which nothing 1s mme  If Mithila is burnt
nothing mine 1s burnt *  (Afh Bk ‘anu AVII 18)

ekatvam anupadyatahk  to one who perceives the
‘Oneness of that which has got all existence s 1ts attn
butes  Obviously here the use of the word ‘one does
not connote that there are no other things (bestdes
this), because therc 15 nothing to mulitate agaunst any-
thing sard at the begmnmg in “All this 1s fit for the
1mndwelling by the Lord " (Mg T) as pervaded by
the Lord, and becausc in both the cases of hnowing
and non hnowing that all differences are aflusory, the
teacher could not have given this hind of instruction
and others regarding such dentsty

Nor docs this (e£a) speak of the substance-identity
{starupatkya) of the mutually ncompitable factors,
becuse 1 case there 18 the destruction of all contea
dictions, there will occur confusion in the discriminn
tion and others between one s own theory and those of
others  The explination of the ‘oneness’ as belonging
to Brahuman with s nributes can be entertaned,
sinee it 18 a0 accord with all the sources of night
tnowledge  But 1t 1s better to tale 1t to mean the
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relation (of body and soul, Sarwra farirs-bhivd)* which
enables us to matntain the co-ordination stated above,
because the term (ekatvam) oneness 1s used m the
passage “The oneness of Rama and Sugriva  (Rama-
sana Sund 35 51) and others, so as to mean some
particular relation ?

Even though these two verses may be construed

50 as to refer to the released soul, 1t 1s more appropriate
(to say), 1 consonance with what has been sawd, that
1t means praise of the secker (mumuksu) Consequently,
the word ‘“sceing’ anupagyateh 1s apphed to such
Lnowledge ansing out of astudy of scriptures or to
that knowledge of meditation on the Highest) which
anses through such study, 1n order to indicate its
stie when 1t becomes most clear and distipet It
cannot be doubted that the imtuitive vision which
results here as a fruit of the particular samddh: 1s that
which 15 meant, since 1t 15 mentioned as the menns (of
hberaton) It has been affirmed i the Sri Bhdsya
that the word ‘sceing’ refers m all those passages

1 A ding to Vidigtad the co ord 15 expl d
in the following manner ‘T am n god® (Dero’ham) means
that the deva (god) 13 the body (form or jat:) and I s the
sell which which owns 1t or dwells 1n 2t or controls jt
‘That which refers 1o the body really refers to the self within
1t 13 the anseparable relation between the body and the self
that 1s stated  When erther of the terms 1s mentioned 1t
mens that imphiaity the other also 1s intimated
The ramanddhikaranya® between the world and the Brahman
13 one of the body and self  Friendship sneha or loveis
also another 1nstance of sdmanadFikaranys  When we speak
of the unity or oneness of Rimz and Sugriva, it1snot
substantial identsty that 15 sntimated but oneness of Jove or
reciprocal exmtence  Dependence on the Lord and living
for the Lnrd  are types of co-ordination giving nise to the
expresnony of onencss or identity, or unity

”



Mantra 8} ISAVASYOPANISAD—BHASYd 47

vyhich counsel the means to realization to the medita-
tion-knowledge (iipdsana-jiidna).

VIII. And again the teacher describes more
fully the individual who knows the nature of the Ruler
and the Ruled, by clearly! pointing out the special
qualities of that, which he has to know:

SA PARYAGAC CHUKRAM AKAYAM AVRANAM

ASNAVIRAM SUDDHAM APAPAVIDDHAM

RAVIR MANISI PARIBHOH SVAYAMBHOR

YATHATATHVATORTHAN VYADADHAC
CHASVATIBHYAH SAMABHYAH 8

He attawns the radiant, bediless, soreless, simewless, puse,

uminjured by sin. (he) seer, llers of the mnd, ¢ong
andependent, bears (in ki mind) the real nature of things foy

wnnumerable years

Sah » He who sees Brahman the indwelling self of
all beings.

paryagat : *will attain’ is the meaning, according
to the principle enunciated in the text “He who hnows
Brohman attains the Transcendent (param)” (7Tait
Anand. 1.4.). Or else it is restatement of the fact that
he has attained expericnce {gnubhava) obtained by
samadki as in the case (of the text) “One attains
Brahman here (itself)”® (Kotha Up. 11, io. 14).

fukram : pure, of the self-luminous form,

akdam: though having all as His body, yet free
from any harmic body.

Therefore having no scars or muscles (arranam

asndoiram).

1. Texts and Mss. give two types of readings: Govt. OM L.
Aiss. D. 319 and R.: 192 & SVOI Mss. read gitsa.
Ananda ress ed. reads ST,

Navanitam Krishpamachariar's ed reads giaiq.
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Suddham :

other faults
apapaviddham .

karmas which are of

not even smelling of ignorance and

“That which is unaffected by
the form of good and evil ( pape-
bumza) which are the canges of ignorance and other_s,”
this is the meaning, since the Upanisad beginning
with the passage “Neither good actions (affect Him)**

closes with the word “All sin from Him recedes”
(Ch. Up. VIIL. i. 1).

(mumith sy,

The teacher describes the knower of Brahman as
the “seer of all things®,

kavth : He who sees things transcending (all the
sources of right knowledge) (kranta-daréi). Or else the
meaning may be ‘One who bike V3@sq and others, is

the author of works that help teaching the Supreme
and His excellences,

manisi: Buddhi, which contrals the mind is called
manisi.  He who possesses it js the manisi.  “He who
through practices of Yoga and renunciation has a

controlled  psychic organism, antahkarana’ is the
meaning,

paribrith ; (He) who is on all sides. He who
surpasses all those who know other sciences (vidys).
1. This is the reading according to al} the available printed

editiong,  But the commentary of Kﬂranlri)am wggests
the foll wing reading :

TARE JW ey
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Or he who has subdued the enemies, namely desire,
anger, mserliness and others difficult to conquer

svayambhith  (He) whose existence 1s independent
of anything else, that 15 10 say, the seer of the form of
the eternal Self

Jathatath yatah arthan gyadadhat  has borne in his
mund all things by distingwshing them as they are
themselves namely, the supremec gonl (garama puru-
sartha), the means of attamng 1t, the obstacles to the
attainment and others

$asvaubhyah samabhash  the mtention of this 1s
‘for the sake of getung rid of all obstacles tll the
Brahman attammment’

Or else, the groups of words 1n the nommative
and the accusative may be commented as referring
respectively to the Supreme Self and the individual
soul In which case,

Sukram  pure and other words refer to the mdivs-
dual soul, which 1s punified 2nd freed from all hmi-
tation (faults and simns) *

Him also the Supreme Self (sak) surrounding on
all sides (paryagat) exists

kanth seer and other terms are casy to under-
stand

arthan created objects

dafvatsbhyak samabkyak  1n order that they may
exist ull their destruction
1 The individual soul 15 said to be purfied when 1t <huffles

off 1ts karmsc body When there 1s no kirmrc body 1t 18

said to be bodiless and therefore st 1s without sores and

muscles which are maident on the karma resuits, m that

state 1t has no ignorance and other faults It 1s then
1

d of a body : of 1
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yathatathyatah vyadadhat really created not merely
displayed Iike a magician

IX  After having thus given instruction 1n the
knowledge that has works as its accessory regarding
the Supreme being who has wonderful powers, then,
censuring those who follow mere works and those who
follow mere knowledge, (the teacher) teaches the
attainment of the highest good resulting only from
Lnowledge strengthened by duties of caste and stage
(varnasrama) thus

ANDHAM TAMAH PRAVISANTI

1L VIDYAM UPASATE

TATO BHUYA IVA TE TAMO

YA U VIDYAYAM RATAH 9

Into blinding darkness enter those who are devoted to non
knowledge (works) 1nto still greater darkness versly those who
are attached to knowledge alone

¢ who are attached to enjoyments and powers

anidyam  karma  works only, diwvested from
knowledge, for 1t 1s stated by the Smrt1 “There 15
another power Avidya, having the name karma, which
15 counted as the thard  » (Vi¢ P VI vu 61)

upasate perform with one pomnted mund thisis
the meaning

andham  very dense

tamah 1gnorance, or else that darkness of Naraka
which 1s unavoidable on account of strong attachment
to the threefold ends (dharmarthakama)

The coutinued experience of misery by those who
are attached to mere works 1s mentioned by the
Atharsantkas (Mund Up 1 1 18) thus

“The ships of sacrifice are surely unsteady 1n

which 18 counselled the inferior karma as beimng
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performed by eighteen agents (or as being taught in
the eighteen smrtis).! Those ignorant persons who
take delight in these as leading to blis, fallinto
decay and death again and again.”
1ato bhiiya wa te tamo ya u vidydyam ratdh : Those
who are attached to knowledge alone, by neglecting
the duties according to their fitness, enter into dark-
ness deeper than the darkness obtained by those doing
works alone with one-pointedness of mind.
fva: Here the word ‘iva’, like, shows that it is
difficult to know the depth of darkness.
u, eva: alone, must be taken along with the suc-
ceeding word, thus;
vidygyam eva ratéh: those who are attached to
knowledge alone.

X. What then is the means of liberation? in

answer to this (the teacher) declares:

ANYAD EVAHUR VIDYAYX

*NYAD AHUR AVIDYAYA

1T SUSRUMA DHIRANAM

YE NAS TAD VICACAKSIRL 10

They say (1he means of atimnment) (13} guite different from

knouledge (and) they say (the means of attarnment) (15) diferent
Jrom nen-knou ledge (works).  This (statement) have we keard from
these seers who explained that clearly to us,

Anyad eva ahuh ridyayd anyad Ghuh avidyaya; Here
the meaning of the ablative is conveyed by the instru-
mental case, according to the rule (of geammar) which
permits change (of cases etc.,) because (otherwisc)
there can be no cannection with anyat different from,

1. cf. Dalop l-dtagpd of R Jnuja whose Interpre-
tation has been followed here.
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and because there 1s simlarity with the word 1n the
ablative case 1n the verse mentioned later (v 13)
anyadevahuh sambhavat Here what 1s mentioned 1sthat
the means for the attamnment of liberation are different
from mere harma, and different from knowledge
divested from all prescribed works

ahuh say ‘previous teachers’ has to be added
Or else ‘the Upanisads’, this (later) addition being
{more) appropriate  (The teacher) says ‘This meaning
has come down to us from very ancient times tradi-
tonally’  Iti $usruma dhudnam ye nas tad vicacaksire

¢ who, the previous teachers

noh to us who have approached (them) by
prostrating (ourselves) and others ?

tat that, (that 1s the) means to liberation

vicacaksire  taught dastinetly (clearly)

tesam dhirdndm  of those seers, who are attached
to meditation on the Supreme Self Here ‘statement’
{pacanam) has to be added (to complete the sense) Or
else, as 1n the passage ‘One hears of the dancer’ which
means ‘Hears from the dancer’ the genetive can some-
how be made to mean the ablative

It $uérume  Thus have we heard  the intentionm
using the first person perfect 1s that 1t 1s impossible to
grasp Brahma-vidya completely, since 1t 1s dafficult

XI  What has been mentioned bricfly as
‘different’ he now explains thus
VIDYIRCAVIDYANCA
YAS TAD VEDOBHAYAM SAHA
AVIDYAYX MRTYUM TIRTVA
VIDYAYX MRTAM ASNUTE

1 ¢of Bh G 1V 3¢ =PRis efedw Jawr
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He who knows both knowledge and nonsknowledge together
By non knowledge crossing over death by the knowledge
altans the smmortal
yah  (He) who has recewved the true instruction

vidyam  knowledge that which 1s of the form of
meditation on the Supreme Self

avidyam ¢a  and non-knowledge of the form of
‘works subsidiary to that (knowledge)

etad ubkayam both these which have no possi-
bility of opposition between each other.

saha veda  together knows  Because of the
Tecessity for both the mamn and the subsidiary being
practised equally (anastheyatoa sampa), making no
distinction (such as main and subsidiary) between
them, 1t 15 saxd that they are to be known by the words
“he should hnow them together”, but not because that
which has to be followed and that which ought to be
rejected are to be egually known ( yiiatavyatoa-samydt)

If 1t be said that because at first non-knowledge
has been censured there 1s appropriateness n that
{ yfidtasyatva samya) (then) 1t follows that there s the
mentton of this group of two rejectables, smce hnow-
ledge has also been censured  T'urther 1f 1t be so, the
succeeding passage will not fit 1o (with this view).

andyayd mrlyum liricd vidyaya amrtam afnule By
non hnowledge crossing over death, by knowledge
attains the immortal

aridydyd by the non-hnowledge (works) prescribed
by the scriptures as the subsidiary of hnowledge *

1 12
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mriyum  death, the past karma that 15 the cause of
death which consists 1n the construction of hnowledge

tirlva  completely crossing over

vidyayd  bv the knowledge having the form of clear
vision of the Supreme Self mentioned earlier (verse 6)

amriam afnute attamns the Immortal (He) attans
the Supreme Self known as free from all faults 1 the
passage “This 1s the Immortal, free from fear thisis

the Brahman® (Chk Up IV xv 1) and others this1s
the meaning

Even 1n case the word ‘amrtam’ 15 taken to mean
freedom {moksa) (from death), there 1s no repetition
(here), for crossing over death means the crossing over
the obstacles to the means (of realization) (upaya-
virodh), and “(He) attams freedom from death”
declares the achievement of the disappearance of all
obstacles to attainment ( praptowrodhr murite labhokteh)

Here those who 1nterpret this to mean “One who
custs having attamed death through ignorance”,
having forgotten the uncontradicted natural trend of
words and passages and smrtis, through their own

sgnorance, by themselves having attained their death
exist

This very passage 15 Lept 1in mund i the Visnu
Purana (VI v1 12) (where 1t 1s stated)

“He (Kefidhoaya), talang refuge in hnowledge
(anising from astudy of scriptures) secking knowledge
of Brahman as fruit, for the sake of crossing over

death through non knowledge (works), performed
many sacrifices

1 ‘The pursapakea of this view has not been found
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Here 1t has been sard by the Commentator on the
Vedanta Sutras (St Ramanuja) that according to the
context and appropriateness the word avdyad (non-
knowledge) refers to works which are subsidiary to
knowledge  “Here the meaning of the word audya 15
karma (works) prescribed for varnaérama” and also
“‘avidy@ that 15 known to be the means of crossing over
<death, other than knowledge, 1s prescribed works alone
(vihitam karmasva)”

The term “andya’ (non-knowledge) which excludes
Lnowledge vidya, having to mean that which 1s proxt-
mate and next to 1t, hike the words a drdmana and
others which denote kstriyas and others, refers to works
which are intimately related (to hnowledge), ths 1s the
mtention  So the upabrkmanas such as

“Both austerity ({apas) and knowledge make for a
Brahman’s ultimate happiness (nisf¢reyasa) By tapas he
destroys s sin, {and) by knowledge he attams the
Immortal {ndyayé@ amrtamasnute)’ (Manu Smrtr XNIT
104) harmomnize (with our explanation)

To those who describe that there are mentioned
two conjoint means, knowledge and works, and that
there are two goals, of the form of the crossing over
death and the attamnment of smmortality,’ one may
accord a reply by referring to numerous $rut, §mrt1
and sitra passages which clearly enunciate the organic
relation between action and knowledge as subsidiary
and mam, (and) the crossing over death through

knowledge alone
—_—
1 This view of )Bana karma samucchaya 15 that of the
Yadava prakafa school
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In the doctrmne of groupmng of the unequals,
nsama-samuccaya' also, where the sanmpatya upakara~
Latvam 15 plausible accordng to their respective spheres,
to seek any other explanation, 1s not accepted by the
Lnowers of the rules of mterpretation

XII  After having thus taught that Supreme
Being who should be meditated upon and the Supreme
Good (h:ta) wiich 13 of the form of the meditation on
Him with 1ts subsidiary (afiga) upto the attainment of
the Supreme End, 1t 1s now said by the three following
verses that the combined meditation on the two fruut-
steps of the form of getting rid of obstacles and the
attainment of Brahman-experience (Brahmanubhava)

1

Vigama samuccays-vada and sama samuccaya vada are the two
views regarding the rclationship between karma and juana,
works and knowledge  Che sama samuccaya vada holds that
waorks and knowledge have not the Relationship of mam
and subsidiary, and that both are equally effictent 1n help
g attainment This view has been refuted because
scriptures affirm that knowledge alone can make us attan
hberation  The vyyama samuccaya vada on the ether hand
affirms that karmae 15 subsidiary to knowledge Both
Riminuja and Bhaskara accept the viyama semuccaya vada
But here arises the question as to how works can help
knowledge The works become subsihary to knowledge,
and can help to create knowledge, that 1s to say through
performance of prescribed duties, knowledge 13 engenderced
Thus 1t 13 sanmipatya upakaraka 1 <, practically efficient in
moving the ok to k dge thus bemng useful 1n
contnibuting to knowledge steelf as its subsidiary  The
other view 13 one of arad upakaraks which holds that the
subsidiary helps the main af the time of realizalion of frunts
by drcetly bringing about results which are unscen, adrsfe
The tecond view 1s that of Bhiskara, whereas the first

vicw 13 that of Ramin sjr and Venkatanitha Cf APADEVI
ed T Edgerton p 230
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should be undertaken as subsidiary to Knowledge.
There at first (the teacher) censures the practice of
meditation on one only thus:

ANDHAM TAMAH PRAVISANTI

YE'SAMBOTIM UPASATE

TATO BHUYA 1VA TE TAMO

YA U SAMBHOTYAM RATAH 12

Inte Blinding Darkness enter those who are devoted to
Asambhuts.
They into still greater darkness who are atlacked to sambhuts,

sambhiiti asambhiiti : In the passages “‘Departing
from here I am going to commune with This” (Ch. Up.
1. xiv. 4) (and) “Having shaken off the body, having
fulfilled (all works) (krtdtma), I shall commune eter~
nally with the Brahman.world” (Ck. Up. VIIL xiii. 1)
and others, mention is made of sambkiti as of the form
of attainment of Brahman. The word asambhili
excludes it (sambhiitt), (and) denotes the destruction
(zindsa) of obstacles, which js proximate to it, since
immediately after, is mentioned “sambhitirica viniidam
ca : communion and destruction’’

Here by the word ‘asambhiiti’ is not meant cither
the non-origination of communion nor the destruction
of it, since it is not correct to declare pre-non existence
or conscquent non-evistence of sambhiiti which is said
to be the means of attainment of Brahman, as the
means of crossing over the death,

Here also (the view) that the root ‘o cross’ means
‘1o atain’ is to be refuted as previously (v. 11),

1, Cf Venkatunitha's Maga-Siddbenjona Juapariccheda p, 162

(mem ed } where updrana of sa=3+its means meditation on

the path of the Arcus, ete. Yzl rmfimnrfia g
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ANYADEVAHUS SAMBHAVAD

ANYADAHUR ASAMBHAVAT

ITI SUSRUMA DHIRANAM

YE NAS TAD VICACARSIRE 13

(The Frust to be kept wn mund tn meditation ts) different
versly from SAMBHAVA, they say (the frust to be kept 1n
mind 1n meditation 1s) different from ASAMBHAVA  they say
This have we heard from the seers whe explaned that clearly
tour

Here the word ‘that’ (fad) indicates the two (fruit-

steps) which will be declared presently as needing to
be kept 1 mind conjointly

SAMBHOTIM CA VINASAM CA

YAS TAD VEDOBHAYAM SAHA

VINASENA MRTYUM TIRTVA

SAMBHUTYA MRTAM ASNUSTE 14

He wha knows batk SAMBHOTI and VINASA together
by the VINASA crossing over death, by the SAMBHOTI
atiains the IMMORTAL

Here also explaining that which has been saud by

the phrase “different from’, (the teacher) now teaches
the meditation on both zinasa and sambhiti, which are
subsidiary to knowledge He affirms the necessity of
practising them by revealing therr fruits thus by the
owmafe  attains the Immortal By the mirade which s
meditated upon, destroying the obstacles {to Brahman

attainment), sambhutt, which 1s meditated upon, one
attains Brahman The results of the main (knowledge)
are stated here 1n respect of the subsidiary having the
form of (conjoint) meditation of sambhutt and vinasa
for the sake of prasmg (it)  Or else, for the sake of
avoiding any dissimilar interpretation of the passage
“By vinaia crossing over death” which 15 simular to

another passage already uttered (avidyeya mriyum tirtoa)
by the zinasa 13 1ntended the destruction of egosm and
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gaudness and others, cruelty and theft and others,
and the actwities of the outwardly turned organs (of
knowledge) Therefore having got rd of the sins that
are opposed to samadf, through the observance of the
subsidiary of the form of the disappearance ofobstacles,
one attains Brahman venily by Brakma fambhntr, which
15 of the form of perfection of samadhi

Here to tahe sambhutt and vinada to mean origmal
creation (srsf1) and dissolution ( pralaya), and then to
say that here there 15 distinction between the fruits of
the form of crossing over death and the attamnment of
mmmortality does not scem i the least to be appro
priate

XV  Now the following mantras which have to
be repeated by ene, whe 1s practising in this (pres
cribed) manner the Brakma wdya along with s
subsidiaries until the reahsation of fruits, are taught
In these (mantras) for those who deem the Supreme
Self as the meaning of all (names) the words Pusan
and others culminate 1n that (Self) through these
respective gods or directly  For here only 1f this be
so, the fact that Yama, Surya and other words which
self evidently mdicatc one and the same thing, will be
correct

There, by the first of thesc mantras, he prays
to Him, the Lord who 1s meant by the word Pusan
(nourisher) for the disappearance of the obstacles to
samadlu mentioned already s rrrads (destruction)

thus

HIRANMAYPNA PATRENA

SATYASYAPIRTT W MURH W

TAT TV AM POSAN APAVRAU
SATYADHARMAYA DRSTAYE 15



60 ISAVASYOPANISAD—BHASYA [Mantra 15

The face of truth is covered usth a golden vessel  That do
thou Pusan! temore for the sake of percewving the function of
the true (jive)

satya  Here by the word truth (safya) 1s meant
the individual soul  Since in the passages “(In crea-
tion the Supreme Self) became the soul (safya) and
matter (anrtam) (and yet) continued to be uself (satya)”
(Tatt Anand 6), “Then 1ts name 1s ‘true of the true’,
“The souls are truth, amongst them This s truth”

(2b1d ) that word “satya’ 15 used to denote the mdividual
soul (jiva)

tasya mukham 1ts face, by which 1s meant the
manas which 1s hike a face on account of 1ts being the
support of many sense-organs

Hiranmayena palrena aprhitam  Hidden by a golden
vessel by a vessel full of (rgjas) passion) which 1s
similar to a golden one, on account of 1ts bemng full of
raga (attachment and redness), which obstructs activi-
ties relating to the Supreme Self The meanmng of
the word (hidden) 1s (the mind) whose activities
regarding the Supreme Self, resident 1n the heart are
obstructed The mention of rajas (passion also signifies
tamas (darhness) By the word ‘hranmaya’ (golden) 1s
denoted the group of enjoyable things (bhogavarga)
which are dependent on works

fat that, the manas which 1s analogous to the face
for the <oul

Pusan O Wourssher! who have the nature of
nourishing those who have taken refuge (in Thee)
aparrnu Open  remove 1ts covering

For what purpese® sapadharmaya drstare  for the
sake of beholding Brahman, already mentioned, which
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is the function (dharma) of the individual soul, the salya
(truth)!

XVI. Again exhibiting the attributes of that which
is to be scen through the Vision, (he, the secker) prays
(to Him, the Lord) to grant him vividness of vision
(drstyah gunam) thus:

POSANNEKARSE YAMA SURYA PRAJAPATYA
VYUHA RASMIN SAMUHA TEJAH

YAT TE ROPAM KALYANATAMAM TAT
TE PASYAMI

YO’SAVASOU PURUSAS SO'HAM ASMI 16

O Nousisher: O sole seer* O controller ! Prompter ! ruler of

all born of Prajapatt ! Annul the ( fierce) rays gather up (ihy) light,

that which 15 thy most ausprcrous form that ( form) of thine I behold
Who thes Person he this L am

Pigsan . O nourisher.

Ekarse; One seer; the seer without a second, of
that which is beyond (the range of) the senses.

Yama: all-indwelling controller.

Siirsa: who urgest fully (properly) the minds of
the devotees.

Prajipatya: Thou who art the indwelling Ruler of
all creatures born of Prajapati (Brakma)  Or else the
meaning of the suffix (‘y’) may be droped in the word

1. Here dharma means two things the first 1s the ethical

‘ought’ or the imperative of duty of beholding Brahman,

the second 1s the biberation of the dharma bhita jiiana, the
1 of the ind 1 which due to

karma and desires eic, has undergone constriction and
himitation and hag been even shrouded  The second mean-
ing affirms that beholding Brahman 1< the natural quality
of the individual’s consciousness  In this context however
the first meantag scems to be appropriate
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‘Priijapatya®  (Then) the meaming 1s  the ruler of all
those who are born

vsuha raémin samuha tegah  Annul thy fierce rays
which are not helpful mn revealing thy true form*
Gather up (thy) hght of the form of rays,

sat which 1s well known 1n the passages “Of the
hue of the Sun” (Purusa sitkta) and others

kalyanatamam  of greater auspiciousness than all
the auspicions things, which 1s dubkdfraya (auspicious
enough to be the object of our meditation)?

Terupam  Thy Divine Form

tat pagzam:  That do I behold

Here the present tense, as 1 the succeeding
passage (so’hamasmt) 1s merely the reiteration of the
meditation at that particular moment  But af the
context of prayer 1s to be taken 1nto account, here the
potential sense 15 to be accepted *May I behold®
( pasyeyam) according to the rule of change m grammar
(Vatyaya)  Or else, 1this ‘I behold Fim always’ s a
statement befiting the nature of the unconditionally
d dent soul (mrupadiika sesata)®

Te Thy, the repetition 1s indicative {of the fact)

that this form belongs to Him only (that 1s special to-
Yim alone)

1 Reading here followed s that of the Srt Venkateswara
Orsental Instatute Labrary s Mss  grasequgTasat, Other

editions Tead  FRETTHTRAART .

subkairaya has a special meaming 10 Vifistadvasta

The readings we have 1n all Mss and printed texts are so

corrupt that some minimum changes had to be effected m
the construction and arrangement

¥ o | oaw smml o Eenleleeaagite L wosh
pecdl

w N
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Now he (the teacher) speaks about the meditation
on the Inner Self as the I (aham) thus

Yah asqu purusah so’ham asm:  'Who this Person He
thisIam! The repetition (of asau  this) 1s to show
great regard (for the Supreme Bemng )  Or else after
the manner of the passage,

_)ﬁ’xﬁwtmdn]a grakyah suksmo’vyakiassanatanah

Sarvabhiita-mayo cintyas sa ¢5a svayam udbabhay
(Manu Smrte 1 7)

“IVho this (Bemng) not graspable by senses,
subtle Unmanifest Eternal being in the form of all
creatures, Unthunkable, He this shone out Himself *”

The two ‘thises’ should be separated and related to
Who (yah) and to the He (sek) (thus yo’sau puruseh
s0’sau akam asme) * Orelse (the two thises) are intended
to indicate that He 1s proved by all sources of right
knowledge authoritative beyond the purview of the
senses

Purusah  Person Who has qualities such as Full-
ness, Primeval Existence and others Who possesses
the form of the colour of the Sun (adifya) Who 15 well-
known 1n the Purusa sikte read n all the Vedas which
13 not devoted to {description of ) any other (god)

Sak akamn (HE I) Here the word I’ should apply
through the mdividual soul to ats indwelling Self

asmt am consequently the word ‘am’ also would
ultimately refer through the mdividual soul to the

1 Cf Madhyandina recension quoted 1n the Introduction which
clearly shows the insight of Venkatanatha into the construe-
tron of the passage regarding yosavasau

2 This 15 p ly the i the M
recension

fadhvand
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Supreme Self, which has lus self as uts attribute gratyag
rupa sva vidista)

The rule ordamed (an grammar) 1s only this
much “If there be a pronoun n the first person, the
wflectuon of the verb must be in the first person”
(Pamne I v 107}, but not that {the inflection 1n) the
first person will drop out if the asmad refers to the
Supreme Self through the indvidual soul  In the same
manner, 1n the passage ‘That thou art’ and others, the
word ‘ast’ (art) should be explamned There too, this
much alone 15 sa1d (smaryate) “When the word yusmad
(you) 15 used 1n a correlative sense or even when 1t 15 to
be understood then the verbal inflection 1n the second
person (follows’) (Panm: T v 105), but not that (the
wflection 1n) the second person will drop out 1f the
yusmad refer through the mdividual before him to the
Supreme Self (withm him)

In ordumary usage the laudatory statements
(upacaresu) * © 1 am you” and “You are myself’ and
others, the verbal inflections of the first and second
persons are determined according to the subject of the
sentence (uddesya) Siumilarly even here this distinction
18 legitimate, because those words (yusmad asmad)
(which refer only to the subject (of any sentence) are
meant 1n the (Panim) Sutras as words going along with
(the verbs) (upapada) The statement however made
m the 12 Bhasya (I 1 1) when explaiming ¢ That thou
art Here (in this passage) ts not prescribed anything
regarding anything , iatends the negation of any
unknown thing (spraptamsamsedhablupraza)  this 13
clear. since this (passage) 15 shown to be a concluding.

! The word :pocara means also usage having secondary
sense
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(passage)  And the ‘asmi’ (am) cuts down like the ass!
(art} (sword) those who affirm that i the passage
‘That Thou art’ and ‘He I am’, the oneness of the
Self void of all attributes 15 to be known by shaking off
the causal and effectual limitations, because the words
Jusmad and asmad are relinquished 1n respect of the
hearer and the (self) meditator ~ There 1s none to be
taught nor 15 there any mdividual particularly meant
by the gsm (1 am)

If 1t be said that at some places the second person
and the first person occur on account of juxtaposition
of such words alone as have significance regarding
Iimitations which have to be given up, then, 1t 1s
preferable to follow our own thesis, according to which
the sigmficance of the words 1s not abandoned

Those who affirm that the text means “that’”” One
Existence alone (sanmatra) which 1s a2 whole having
two parts cannot explain properly the texts *That
thou art” and “He I am” and others, (1) because m
case (these) texts are taken to indicate, the Pure
Exstence (sanmdlra), to speak of “You’ and ‘I’ mn the
passages 1s impossible , (11) because, 1f 1t be said that
they indicate the Existence which 1s quahfied by
You-ness’ and *I-ness’, then the verbal inflection must
be 1 the third person (and not 1n the second and the
first persons as we find 1n the texts), () because 1t1s
impossible for the percewvable drifpa objects “You’ and
I’ (yasmad asmad artha) to have any connection with
the form of I§vara who 1s a portion of Existence, as (1t
15 impossible) for the pot and the saucer (to have any

1 aswat means frvty Like the “Thou art in ““Thav thou

art’, sccondly the’ meaning 1s a play on the word ast
meaning sword like the sword which injures and annshi-

lates or cuts in twan
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connection with the jar made of mud, (1v) and because
there 15 no need to speak about ‘you’ and I’ having
the form of that Existence specially, they being atways
percerved (or known) as such and there 1s no need to
meditate on 1t either  Nor (v) will drst: nadhs (the
command directing one to meditate upon a thing as if
1t 15 another)! 1n respect of sciences of liberation, be
accepted by the knower of the Vedanta *

Though the second and first persons could be
justified by taking them mn a secondary sense due to
their dependence on that (king) as iz the passages
“You arc a king’ ‘I am a hing’ and others, yet 1t 15 set
aside on account of there being available here the same
way by which the words signifying genus and quality
(indrcate their substrate) (y@f-gunasabda gats labhdt), as
n the case of Vedic and common usage of the words,

god, man and others, which ultimately denote the con-
scient (self within them})

Ifit be said that one might as well abandon the
trouble of explaining this co ordmnation (of one’s own
self) with the other who 1s called (here) the Purusa,
(1 which case) this passage “Who this Person, He this

v cf AMano Brahmels upasita etc, Chk Up TIT v
2 Sl Vedinta Dedrka here proposes and refites alternative
explanation, Firstly Does the passage i question indicate
the Pure Existence?
(1) I not does 1t the Exist as quahified by
You and ‘I portions?
{m) Or does 1t mean the Iivara, who 19 a part of Pure Exis-
tence (as Yadavaprakasa holds) havigg the forms of
“You' and ’1'?
{1v) Ordocs it mean that You’ and ‘I* are having the attri-
bute of Existence®
(v) Or does 1z merely instruct the meditation of a thing as
tf 1t is another (drprs eadhs)?
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Tam” can mean the meditation (by the mdividual) of
his own pursfied self only  (we reply) not so, because
n the (passages) ‘That thou art’, “You verily am I’ the
above view bemng mappropnate, here also the rule (of
nterpretation) being the same as that which applies to
them (Tattram as: and Tvam va akam asmi) 1t 1
appropriate to take this meditation to be of the same
kmd (as that)

Even should this passage mean that type of medi-
tation upon one’s own self, which 1s subsidiary to the
science of Supreme Brahman, such as “Having Brahman
as my Self I am”’, then even the word sek (that) which
stands for Brahman) will have to be taken m a
secondary sense {laksanya) namely, dependence upon
that, and others

XVII Then the nature of the punfied souls

betng described
VAYUR ANILAM AMRTAM
ATHED AN BHASMANTAM SARIRAM
OM KARATO SMARA KRRTAM SMARA
BRATO SMARA RRTAM SVIARA 17
Moving gbout abodeless smmortal now this body has sts end en
ashes om ! O sacrifice ! remember  Remember that which was done
O sacrifee ! remember  Remember that which was done
Vasuh because of moving about from plice to
place (tatrs tatra) according to its knowledge and
works, (the soul) 15 rayu
amlam (abodeless) because of having no perma-
nent resting plice and because of not residing at any
one plce (matersal body) permanently, 1t 1s anilam
amriam 1mmortal ¢ 15 auself immortal though
its series of bodies perish  This {arriam) sigmifies®
Flaksemam wrans s gn feat on of more than wiat s

]
5,
-{mally stated by the words there used



68 ISAVASYOPANISAD—BHASYA [Mantra 17

absence of old age and others because of the passage
“Tree from old age, deathless, sorrowless >’ 1n the
Prajapats’s statement (Ck Up VIII 1 5) Here from
a consideration of the passages “Air and sky, these are
mmmortal (amrfam)” and others, no doubt need be
entertamed that the words :qpz and the other mean
the sccond element' since the passage will not harmo

nize with the prior and consequent (contexts)

Even though 1t may be appropnate to take these
words as referring to the Supreme Being exther through
extended significance (v1sista-rrttyd) or through etymo-
logical sigmificance (yoga), yet 1t 15 better to say that
these (words) refer to the individual soul which 1s
different from the perishing body, since that 15 what
15 spoken of immediately after (this) In case this
“Vayu’ 1s taken here to refer to prana, breath, (its)
value 1s very hittle

Those belonging to the Svetagvatara school refer
to the soul which 1s meant by the word ‘the enjoyer’
when distinguishing between “The enjoyer, the enjoyr
ble and the Tmpellor’ (Svet Up 1 12) by the word
‘immortal’ 1n (the passage) “Mutable 15 Pradhana,
Immortal and Immutable 15 the soul (Hara), the one
God controls both the mutable and the immutable)
soul’”  (Szet Up 1 10) and *“Verily the mutable 1s

avidya, immortal is zidy @ (soul), He who controls both
%;'xd_‘})ﬁ and #tdya 1s other (than these two)” (Svet Up

In this manner having declared the immortahty
of the soul well known from such passages as “He, the

1 The second clement referred to here as air, which comes
from akala occording to Upanigad ¢ evoluton  which s the
first of five elements  Thus clement 13 not what 1s meant by
the word tayu in the Upanigad here  of Tants Up 11 §
AFRIETY AW | )
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knower 15 neither born nor dies”, (Katha Up 1 218)
he (the teacher) now declares ¢he nevitable mortality
of the soul’s body (ksetrayila sarra) thus  Athedam
Bhasmantam Sarsram

atha  now ! The word ‘now’ 15 used here so as to
mtroduce a topic different from the previous  Or the
word ‘atha’ means “mmediately after exit of the soul
(from 1ts body)  Or 1t refers to all (souls) subject to
harma  Thus 1s said 1n the Smrit

**The sands 1n Gangi (and) the strcaks of ran
when Indra rains can be counted, but it 1s
mpossble to count the number of Brahmis who
have gone before 1 the world” and mn the passage
“when Brahm3 and others immerge "

wdam  this this quahfication “dam’ (this) 15 used
50 as to cxclude those (hinds of bodies) which are
known from valid sources (pramana), as the bodies of
Iévara and as eternal

bhasmantam has its end 1o ashes  This suggests
all ways of disposal (samskaramatra) * O clse 1t also

I ‘There are five meamings for the word atha according to

A mangal. bhapratnaldrtsmyega (111
246) Here Venkatanatha interprets atha in three wavs
(1) arambha (u) anantera (1) lartsnye
¢ When Brahmi and ot} ers immerge and when the mosving
and unmoving have penished, the one world soul remamns
and He 1s Nirdyaps the immutable  Reading in the floka
1s yatha But since 1t appears inappropnate it hay been
interpreted as fathd
of Sa1T Virarighavichinased. p 15§ wlo commenting
on this says that it suggests all sarts The obvious intention
of the comment 1s that 1t does not manter what sort of
disposal at 13 since thiy 11 the end of the body of a soul in

all cases

XY

(%
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signifies 1ts end as worms (kitdnta, etc) which are
well known at other places '

daniram body When we consider the etymo-
Togical meaning of the word ‘Sarzra,” its nature of being
perishable 1s known

In this manner having said about the distinction
between the conscient and the unconscient 1 the
order (seen i the passage “Having meditated upon
the enjoyer, the enjoyable and the Impellor’® (Svet
Up 1 12), (then) he {the teacher) mentions the
Impellor, the Supreme Person 1n this context, by the
pranava OM , as those who belong to the Atharvana
School read “Whoever meditates on the Supreme
Purusa with the same letter Om with three mitras »
(Pragna Up V 5) In Yoga-system also 1t 1s smid

“That particular Person who 1s untouched by
sorrow, by actions and their fruits and tendencies
1s Isvara”,

““He 15 the teacher of all those who have hived
previously too, because there 1s no limitation by
time (for Him)”

“The word expressing Him 1s pranava

(Zoga Sutras 1 24 26)

Thus the Omniscient (sarzajiia, Swa) says “O
learned ones ! At all times recite thus OM and medi-
tate on Kesava ” He has Himself sung “Pronouncing
repeatedly the Brahman of the form of this single
letter OM and continuously remembering Me, (he
who goes forth nbandoning the body attains the lughest
status) Bk Gita VIIT 13)

1 of Bhugarata quoted by Sm T Viraraghavacharya ed
p 154
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Thus should one see at all places

Next making God (Bhagavantam), who 15 of the
form of sacrifice and who 15 the abject of knowledge-
sacrifice, turn towards hum, he prays to Him for His
Grace thus

Krato smara Krtam smara  Sacrifice, remember,
Temember that which was done

Krato O sacnifice (O Lord) who are of the form
of sacnifice  As He says “I (am) sacnifice (fratu),
I (am) ;g2 (Bh Gita IX 16) Or else the word
‘sacrifice’ refers to meditation because of the context,
as (i the passages)

“Whatever a person meditates on mn this
world, he becomes the same after death™ (Ch
Up VIII 14v 11)

“‘He should meditate” (Ck Up IV ?)

“One who has meditated thus” (?)

But the word (kratu) 1s {to be taken) through the
sccondary significance to mean God who 15 the object
of 1t (meditation)

smara Remember Make (us) the object of your
mind that 15 full of grace Just as (i the passage)
“0 Kefava The fact that you remember us with your
mmd which 13 full of love” And it 15 smd by the
Lord thus in the passage begmning with “When the
mind 1s stexdy” “afterwards when he 1s dying and 1s
Dike wood and stone, I remember that devotee of mine
and lead him to the highest destination” (Varaka
Purana)*

1 Taraha Purana of Venkatanithas Pafasye-iikha mam

which 1s devoted to the expontion of the esoteric meaning
of the above This verse 15 not found 1n the extant Puripa,
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To say in respect of one who at all times directly
perceives all, that there is remembrance, means only
His looking back at what was done previously.

Krtam smara: Remember that which was done:
Here also the same meaning is intended. “What little
good thing had been done by me, being grateful do
you protect me” this is the idea. Or else “remember-
ing all the favours that you have granted me so far
please complete the remainder also yourself.”

Thus they say in the Smyti “That person when
being born” !

He himself says thus “To those who seek perpetual
communion with me....””* and so on.
The repetition of Krato smara krtam smara is due to

the extreme urgency in respect of what has been said
(prayed) so far.

XVIII. And again he addresses the Divine, Agni
by name, praying that He might lead (him) to his own
desired goal, thus:

AGNE NAYA SUPATHA RAYE ASMAN
VISVANI DEVA VAYUNANI VIDVAN
YUYODHY ASMAJ JUHURANAM ENO
BHUYISTHAM TE NAMA UKTIM VIDHEMA 18
O Agns ! lead us by the Ausprcrons path to wealth -
O God thou who knowest all knowledge remove from us the
crooked sin
To you we sincerely (and repeatedly) ulter the word ‘NAMAH'
Agne: O Agni! You who have fire as your body.
(This 1s saxd in) the Antdry@m: Brahmana “whose body
1. Ak, Bh Sdnts 856. 75. “That person whom when being
born Madhusudana sees, He 1s to be known as a good man

(satzika) : he verily becomes an aspirer after liberation *
2 Bh GuaX. 10,
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15 Agm” (BR Up V vn 4)  Orelse You who have
the quality of leading us to the front and others,
according to the rule “Jammni sees no contradiction
(af 1t refers) even directly (to the Lord)™ (Vedanta sulra
I n 29)

naya lead make us walk

supatha By the good path  In other words, by
means that are free from any contract with anything
prohubited (by scripture)

raye  to wealth, which 15 useful for protecting
one’s body which exists for the <ake of knowledge and
for worshipping you and, etc  Or else what 1s intended
here 1s the non-werldly wealth, which 1s described m
these (passages) “Earn that permanent wealth that 13
mecapable of being stolen by the hands of the thief,
nor can become the possession of hings, and which 15
mncapable of being divided by hinsmeny”” and “Infinite
1ndeed 15 my, wealth > (Mk Bk fants 17 18)
because that (meaning) 1s m conformity with the
capacity (artha) and context ( prakarana)

The same mantra, quahfied by contexts and
others, speaks to such different meamngs as are
accordance with them thus say thosc who know the
well established rules well

asman us who have no other attitude of mnd
and who have no other means {than you)

gifeant deva vayunqnt tidran Q God' You who
know all knowledges

Dera O God! who have that hind of wonderful
play which helps (your) granting our desires

“Maya vgyuram juanam are synonyms’ say the
tewcopraphess  Here, tharefore, while mdwvarg
‘knowledge by the word ‘rajung’ the different special
means (upaya) (to that wealth) are intended
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May 3ou, who know as they are all means of
realizing the four-fold ends of life (dharmarthakama-
moksa) according to the fitness of cach individual, be
pleased to lead us, who do not know them: this is the
meaning,

Jjuhuranam : That which bothers us because of its
being a bond, or else, because of its having crooked-
ness of an unimaginable sort.

enak: Thesin which is of the form of performance
of actions which are prescribed (akrtyakarana) and of
non-performance of those {actions) which are pres-
cribed (krtya-akarana) and others, and which obstructs
the experiencing of You and, etc.

asmat ; from us.

Yuyodhi : remove, destroy is the meaning.

Bhijpistham te nama-uktim vidhema : We sincerely
and repeatedly utter the word ‘namal’. The inter-
change (of inflexion) is well-warranted *by the rules
(of grammar).

Or else, one prays to the Divine to help one to
continue repeating the word ‘samal’. Verily even
those who are liberated are mentioned in the Moksa
dharma as “those who always utter namah”’.

The 1intention of the word ‘wkti’ is that even
though this namas is not mental and physical, by the
mere utterance of this word ‘mamal’, He will be
pleased to grant His Grace.

Thus the Samhitd has concluded after having
taught briefly about the Supreme Being, Its possession
(vibhittis), meditations on It, and their characteristics.!

} The reading of én Kiranara

¥ here 15 duffe .
z 5 )

etam ¥y
tatphalavigesan
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CONCLUDING VERSES

1 'Wenkatesa, born of the clan of Vigamitra,
friend of the Universe, wrotc through the grace of
Hayagriva,® thus this commentary on the finnl portion
of the Samhit of the Vajasuneyins which 1s clear and
yet obscure, for the enjoy ment of the learned disciples

2 *How 1s this anuzdke beginning with ISa not
opposed to those in this world who hold, that there 15
1dentity between allenjoyers?, that bound souls are the
Supreme®, that there 1s identity and difference®, {who
accept) the philosophies of the Juns and the buddhists?,
that salvation 15 not somethmng to be attatned® (since
all are ever-free) and that fear of bondage 1s llusion »?

COLOPHON

Thus the IS3v3syopanssad bhisya concludes,
amongst the works of St Venkatnitha, the teacher of
Vedinta, supreme master of all sciences and lon

among poets and logicians

HAIL TO SRI VENRATESA, THF TTON AMONG POITS
AND T OGICIANS ABOUNDING IN ALSPICIOUS
QUALISILS, THE TEACHER OF THL VEDANTA!

Silinl metre

Vapicaktraprasddit through the grace of the Horsel eaded

Bang Hayagiha  Havasadana, - patron Gad of

Venkatanitha The play here on the wordy auegests tf at

since the Lord of the yrm of Hayagriva alone gase the

\ fjasancya Sard hitd the teaching herein errbodicd alo bas

the sanction of its original author

Sikharipl metre

eShelsmabbolirinin

attotole sl raperg g

otk B litbedss

Jearvpeteri in

21e=pinin palien

Phamg Viagam elilem

1 -

L R WP
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QUOTATIONS CITED BY
SRI VEDANTA DESIKA
Brhodaranyaka Up.
1. oty Ay a@e a@ o Y g iy e@n |

IViii: 2.

2. 3 gl REL... V. vii. 6.
Chandog ya Up.

1. et Li L

2. & cie w asfaly o e | @ O3
W Yo Al 9 ge wiR o
wmmfil e vy EE@l 111, xiv.
3. b Yfwfta 111, xiv. 4.
T Rt fftamimr arfR e @
A gal: a5 weEiseg O amets
A R & weggn 1 VIIL iii. 2.
5. & qerArsd Fedsaae A9 awE: |
VIIL iv.
6. o amemsTEAITSN Nt fryafEa fkeds-
fraras | VIII vii. 1.
7. e odEA TR amerARE e REi |
Katha Up.
11 TSR WA TR s | 1I. vi. 14.
Maha Up.
T & ¥ T 2 e e A Ay, LoL
Mundaka Up.
oA A AT FWEA AR AT T |
gk AsfinPa gur seory g aka 1l L i 6.

—

—
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Pragna Up

9 gRA Prm AR R gembendn

a Jufd qf waa | Vs
Subala Up

T adygrrearsTEaIeT RA ¥ qft awaw VIT

Svetasoatara Up

1 3 s e St | 19
? & IARTIR @ SORREEd 39 F | 110
3 wiwer divag YRareg s 89 A B medagt 112
4 el e g G Rt fod g dsw ) VL

Tasttriya Up

EritisicReq) Il

e @ wafd epag Awf 3% I vl

|GG aYRAT | II'w
Tattriya Nardyandnuvika

ot Ry, 13

g aen § firy

sgaehl ¥

%9 fFfmmle wad s an)

apifea aeed wr A o o

Satapatha Brihmana

spregaRTrEALsEnfi Aty ) VI 1-10
of Bhagavata II1 12-812

Purgna  Visnu

aduré} srea 7 asafy Y o
mrea saRAf Rsfz afosR ) 112
aifyar &Amse gl afrfiad | VI vn 61
euw arsft gar A MAEwy |

VI 12

sl =3 gsfiom i
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Han Vamfa (Visnu parvan)
AR a7 B qee o FoE |
Manusmriz
Asarfifeama wallsas aara |
efyErisfam @ or EaaE 17
ad frar = P i Smeraga |
a8t For &ha s |l XII 104
Maha Bharata
Aegartasn @ R iR |
e 50 Rzof geg 1! Anuda 156 136
st a1 ¥ i a= 7 it B |
B sdam 7 7 Bltmmes N
Santr 17 19 & 178-2
;an= R 997 7 TRANgEE |
wtirr g fiwes 4 dmfear 11 Santd 358 73
Bhagavadgila
RFATPR A8 ARTRAIEH, | VIIT 13
a1 awagF X 10
Ramayana
TRER I XA A |
egw=t T At fifg sarfafmmas |
Sundarakanda 35 52.
Visnu Dharma
T AR e
At e w@ guggae P il 99 14,
awma miv ¥ A Aaym |
i firk w arfad i
Ahrbudhnye Samhata () (11 43)
waigasdafy ofizafer ewaag
AT yEraaral wrEas i



QUOTATIONS 79

Varidha Purgna (not found n the extant Purana)

et famor g el |
g Wk wweh Tl oA afm

Unidentified

1

Rl 7 g v A @o 9
FRIATG M YA T (Vis Sah Nima)
gaaferfy Arsdgem
TEWEA @ A !
(Vis Purina HI vn $0-31)

RaeAfy 41 1 fArRsaomai |
(Naradaparivrijaka Up 1II)

gy fsar a g TR 98 )

T amfyy A% T aftar a0

(Vis Smrt1 xx 3)

HgyiA wAar gm Wi |

sawrum e Ry

e PIAnE S B )
(cf. Subhasitanivi 1. 2 & Hitopade§a 1 4)

Vedanta Stitras Quoted

Piirva Mimamsd

1.2 29 arargatidy Wk
I 4 13 afidar
II1. 4 14 egagcgafaal
IV 116 aifegnf 3 wrmmida agdam

1216 Fimmfrnftey,

Pammy Vyakarana Sitras

1 4 105  gwond
1 4 107 »srge
1V 4 123 ugmag
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The practice of the destruction and the practice of birth are two
stages of a single phenomenon, but they are both needed The
results that occur from them are individual results, resulting in
the knowledge of the Divine which alone confers the boon of
Amrtanubhava immortality-expersence  The sense of creature-
Iiness, dependence, recogmition of the Highest Being as i all
things and beings, as controlling, ordering and destining all
creatures, as the supporter, creator as well as destroyer, are
ndeed mncluded in the defimtion of the Divine Lord  The dark-
ness of the night, and the deepeming frightfulness of the forests,
the high protrusions and huge sizes of the rocks and boulders,
wide expanses of water and deep gorges and ravines are pheno-
mena that strike terror 1n human hearts, and display the greatness
of the Creator who far surpasses any calculation of strength
by us  The glory of the stars and regularty m  the
periods of the day and might, and all eclipses reveal thar the

ruler 13 goverming the world according to Order, Rtz Lven
Kant 2nd Go~th~ b-d to the rel

g de because of
the Supernatural naturc of the Divine Order They could
unsettle Nature, make st phenomenal, but God they never could
dislodge  The Ontological argument of Anselm could never be
divareed from the Cosmological Des Cartes built up hus entire
doubling system on the basmis of this axiom of Inner Ruler,

D-amon who must €x18t 1o delude at feast but who would never
condescend to delude him

‘The religious consciousness then 1s existent , 1t 13 law-abiding
rational, and never sensanional Tt 1s aware of the greatness and
grandness ol Creation, 1nd aware also that the human individual
€an never b= ats creator It secks to kaow, to understand, to
solve the mystery, the mnst central, of man’s dependence and
existence in the mystery  the most central, of man’s dependence
and cxistence in the total order of things  To exp=rience 1t 13 the
one ard oaly aspiration  The main fextures of such a conscious-

ness 30 fir the west 1s concern=d 13 found sn the Ines of Spinoza
and Leibmiz whe were pluralists and conscrous of therr depen.
dence on the Davine Th~ Blhakte cult rests profoundly on the
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feeling of dependence and a seeking after the fullest exemplifiea~
t1on of that dependent relation  Those schoolsare fundamentally
rehigious systems which teach the practice of dependence on the
One supreme Lord  Thetsm or the acceptance of God s the
acceptance of the dependence of man and all creatures on Him,
1n whom they live and move and have therr being  That the
bhakt: might be explosive and emotional or rational and resigned
does not in the least tahe away from 1t the quality of utter
dependence on God  Man 1s metin the life of the bhakta as
part of God, and only through God are others realized as
brothers and participators in God s Lila

In mysticism then, life 1s an adventure a progress made by
the individual a purusakara towards the ideal of utter self-
realizatiop not different at carhier stages for the secking of
independence  Thrs struggle for independence 13 quite different
from the struggle for dependence  But on a profounder con-
sideration, just hke the doctrine of negation where all negation
18 determination, so also struggle after independence (negation)
1% 1ndeed the struggle after dependence {affirmation) on God
It 1s this sigmificant fact that 1s evident from the Upanishadic

teaching
The history of the growth of Indian thought might well be
said to 1l the two d Tt 1s undoubted that the

wdea of God 1s the first and foremost feature  In fact, the Rug

Veda 1s said to represent the evolution of God through the Gods
who belong to several plancs and represent the incarnation of the
forces of various mualefic and benefic kinds  The recogmition of
the two-fold nature of the forces tself 1s sufficient warrant for
the smpending struggle, religious as well as ethieal  Gods of
hight and hfc are invoked aganst the forees of darkness and
death  Butat 1s clear that the hope and trust in the Divine alone
can make life trrumph  God must become the master of Maya
and indeed utilize 1t for mamfesting hus greatness  The dialectic
works (lus towaads dhe atanee suponan o and hdshg of dhe
Divine Lord  Rnowledge of the Divine leads to transcendence
and conquest over death ard disintegration, defeat and disaster
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Action that men do, must be action that 1s sanctified by know-
ledge  TIgnorant action 1t s that leads to death, whereas action
that 1s governed by knowledge 1s what leads to hberation and
true creation  The Seer who sees far beyond the present, whose
viston transcends the Jumits of ordinary perception, one who 1s
kranta darsi, cxecutes his action from the transcendental stand-
point, sub-specie eternt 1t may be, for that 1s the meaning of the

kranta darst, a free man thus 1s one who in almost every respect
resembles his God

The mystical consctousness also has this danger of being
diverted to mere struggle after abstract freedom, kevalatva  The
samkhyam purusa 1s the standing witness of mere freedom
Such a being who stands alone 1n his 1solation is little comfort.
Nor 1s the Buddhistic Buddha who has attained Nirvana very
different from such 2 lonely figure It 1s umpossible for such
lonely ereatures to survive their loneliness Tt 13 with character-
1stic brilliance that the Vedic passage sntimates that God even
feeling lonely sought out His Creation  Lven the transcendent
requires the phenomenal, the Divine the human  No wonder
the fall {or at least the so called fall) from the supreme Isola
tionism of Samkhya and Buddhism to the latter stages of the
same doctrines 13 mignaficant of the truth  Just a3 the Intel-
1 hized fictions of lism or rep: ¢ symbolism can
not long sustam an atmosphere of non emprricsm or pseudes
empinicism and has to come to terms with Yathartha jnana, real
knowledge of the human and X ledge and
growth and struggle (1s Platomism also fully was made to feel),
so also mere struggle after liberty from all Lmutations and
impediments has to come to terms with the realization of the

Supreme on whom all are dependent, and indeed has to join ats
forces with such an effort

Such then 15 the general thess of the paper  The fact about
ouar spintual hife connsts 1n a fourfold activity  First®and
f the real and deeg of the
hwing presence which canbe sad to be syntheuc knowledge
Such a knowledge far from being merc intellectualization of life
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13 a dynamic source of all action Knowledge becomes the bed
rock of synthetic action  Such action and such knowledge mter~
mingle so fully that in the words of Bergson, knowledge and
action (ubhayor saha) are distingushable

Toknow 1s to be Equally to know 1s to pracuse the
destruction of barriers to understanding and progress of spiritual
Ife  And to make all efforts arc rebirth or birth into the spirts
tual Iumination It 18 this fourfold ntermingling that
constitues an intergral yoga Body and mund and Spirit and
Realisatron all participare n the Yoga

The psychology of the Saint shows not merely the dynamic
ntrovert struggle of the Mystic but also the extrovert adoration
of the Deity whom he apprehends  The problem of relationship
between religious and mystical consciousness is not to be studied
cither 1n 1solation or 1n their mitial expressions  The maturity
of these ought to be considered  The saint 1s exther a demented
wdealist, a self hallucinating mndividual nor an insane dictator
struggling to be All and Everything in Himself The Samnt1sa
mature being and in a sense a realized soul, a mahatma, an
integral Self  This being the case we cannot entertain the views
of Santayana or Leonard Woolle or of those psychologists of
Religion who consider religious (mystical) experiences to be
regressions of personality into the primitue or iavasions of th=
primitive Libido of the normal The mystical consciousness 1f
1t be studied 10 its normal evolution  gradually sheds away the
barriers to fullest experience and realizes sts place in the
Ulttmate scheme ol things  The religious consciousness when st
38 traced from uts origins also reveals the final end to be the
realization of the freedom from all barriers except the one and
fund. 1l and henabl ! of the Unity of the
Individual 1n the All, an aprthaksiddht sambandha of the futile
with the mnfinite 1ncluding, however, 1 cvery other respect

equality

Thus the sealzation of the Unity 1 foundational wthe
Musuc as well as the Religous effort Thas realization s of the
form of Vision and Experience rolled into one, and means the
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Iiberation from death as well asenjoyment of Immortality or
Bhss (amrtatva) Intwtion 15 the result of both, but this
ntuition 1s at once A bt
185 final {ullness

as well as Bral bhava 1n
The mystie, af he mesely pursues the path of
destruction of barriers w thout the imtial knowledge of the
Ommpervaisveness of the All 1 All, will end sn darkness and

Religrous G 1f it excludes the realization
of the freedom from barriers and on the Brah
bhava alone, will, 1t 1s affirmed, lead to greater darkmess or
rather ignorance  The point made out s that such crises might
oceur or rather have occurred  We can trace the danger of the
former, but 1t appears at first sight difficult to affirm the latter.
All the same, 1t1s a fact that the two must go together, the
freedom from barriers to true realisation s part and parcel of
the effort 1o realize Brahman-Expesience

Sr1 Vedanta Desiha points out that these two are essentially
the Umty regardmng the Dxpenience of Brahman, and both must
be practised together  Here he speaks as a Yogin, and not asa
mere intetpreter  He starts his commentary that the first and
fundamental illusion of man 1s regarding his own freedom, but
that docs not permit the individual to surrender his activities
which shall further or advance his realization of the Brahman
Actions, obligatoty actions as prescribed by the sastras, have to
be performed, and preserbed actions must be given up  To
pecform actions that tend to realize mere darkness of the soul,
1gnorance, 15 to nullify oneself  It1s preseribed action that has
10 be done, and 11l preseribed actions have as their test the
Omnipervasivencss and Control of the Deity mentioned 1n the
opcning mantra ol the Isavasyopanisad  The deseniptions of the
Deity that follow are all intended to guide the action of man
from the alinude of dharma, the real dharma of the indavidual
being dependence on the supreme Lord  The divine sustans the
actions of allindividuals but itis the individual who has todo the
actions tn accordance with his own 1nner svadharma, whichas

the dependence on the Lord (paradh ) By such a sup

paradhinatva, the indwidual realizes a state of being non-
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different from the Lord Himself as shown exquisitely by the first
and second case endings of the Mantra XTI which could be iter-
changed without losing the meaning and import of the mantra
'I:hCn comes the instruction of umitary practice of Action and
I\nowlcdge intimated 1n the fiest and second verses as well as the
unitary practice of Asambhuti and Sambhuti, destruction of
barriers to Brahmanubhava and the effort to realize Brahmanue
bhava That Brahmanubhava 1s called also Birth, Sambhuts, 18
2 well established fact That in the Upanishads also such a usage
13 available1s proved by the g from the Chandogya
Upanishad

Sarvakarma sarvakama sarvagandha sarvarasas sarva-

midam abhyatto’vakyanadara esama atma ntahrdaya

db

prety

Again

I3 habal prapadye sabalacch prapadye’
sva 1va romant vidhuya papam candra iva rahormukhat
akrt krtatma brahmalokam
bi (Chand Up, VIIT

pramucya ahutva sariram
bl (i bl

Y

xn 1)

In both these places the ordinary translation 1s that of
attaining the Brahmaloka  That 1s 1ndeed the birth into reahity
which 1s everything  Therefore the Isavasyopanishad usage of
sambhut has 1ts connection and integration with the Chandogya
Ppassage and has to be interpreted in the same manner

The merit of this usage 13 clear when 1t 15 discovered from
the context that the teaching here1s regarding the practice of
Brahmanubhava and nothing less  Once the meaming of
Sambhuti 1s fixed then, the meaning of 1ts negative Asambhut:
1s easily discovered  The asambhuti means the destruction of
birth But can we ever practise anything that 1s positively
destruction of pure and sumple and can asambhutz or destruction
mean destruction alone? Destructton 1s here defined as that
destruction whicn ‘eads 1o oM@ vver destrucuon or Geavn
Thus the asambhuti here inumated 1s the destruction of death,
and death means the surrender to forees that lead to ignorance



Arrenpix 11
MUPDITATION ON THE ISAVASYOPANISAD
By Dk K C VARADAGHARI

[ tve alwaye felt that Upansads should be read as
{yseredlone Ino ST/hana rather than metaphysical statements
ghonit the Nawre o § Reality, though it must be well understood
it o st llimn e proceed without a reality view  Every
Upilpnd 8 8 V157 and should be meditated upon as the
Awchnivused to do, rather than discussed about for the mere
jrp pee of ahlective knowledge  This meditation leads to inward
patrpatanding, ocenlt and profound of the subject matter
et ver diflicnlt of eomprehension it may appear to be at the
b vhming  Medltadon Is also silent prayer, inward and decp,
o e npnnnbon, w communion with reality an ats depths rather
thi ¢ o §ts s Faee Corms, merely, and as such 1t s something
th € pisser {ma knowledge or conscining, or demus bhakés rupa
{bnowle § v af the £1om of devotion) It 1s well known that there
fa i Upanlynd which enfolds so much of value and synthesic 1n
the biede! a1 (o mp s other than the Tavasyopanisad  In medutat-
g g 16 peditntable portion that 1s the final four verses
{rmtrat-=18 10 I8) which s asked to be meditated upon,
t1 beed pa Prayeref wmula, T was singularly struck by the
srmatkal e aerleq ¢ § impressions registered in my consciousness
J wrai Arylng to alire these meditations on the Supreme Being,

the '} of 8 belnga ar d things, with all
1o Jhe fiest prayer
HIRANMAYI'NA PATRENA
BATYASYAPIHITAM MURHAM
IA1 IVAM POSANNAPAVRNU
HSATYADIHARMAYA DRSTAYE
(leatly reveals that the indivadual soul covered over by Igno-
) tiney e drscribed as the Passion coloured (Golden) 1ud, 18
il ts v gee the Lord 1n everything outward The earher
st tlone In the sixth and seventh verses sarcablulesu ea
Al i anl gareim bhutdat Stmane fgthan and sarcans bhutdne
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aimawabhyt  “the self 1n all beings, “all bemgs 1n the Self” and
‘the Self as that which has become all bemgs’, are incapable of
being realized or experienced through the senses, and even as
the Kenopamsad has beautifully stated  Zad vaca nabhyuditam yena
2agabhyudyate, Yan manasa no manule yenakur mano matam,
Jaccaksusa ng bafyate sena caksums: pasyals  yacchrotrena na ir
R0l yena drotzam vdam drutam yat pranena na pramts yena pransk
bramgpate 1t a5 through the Self we see, hear, think, breathe,
speak
Thus the subject of all experiences 1s the Self, not only
respect of cach individual but also 1n respect of all mdwviduals
This Self 13 1n all beings and it 1s this Self nature that 1s to be
known It could only be known when the passion coloured ird
s removed It 1s the Truth Nature Man aspures for the
removal of thas Iid that prevents the realisation of truth function
Of truth nature  Every other function of the self such as
sensing, thinking, breathing and speaking 18 not the real function
since they cannot ntimate the original truth of the self Thus
1t s, that thas Being, unseeable by the senses, 1s capable of
being seen 1n a mind that 15 absolutely quiet and calm A strong
and impregnable calm 1n the necesnty of the soul, this may
mean that there 1s much reserve strength of faith in the truth.
Nature to sustain any loss that the loss of passtons might have
Caused  More fully this calm must be concenved as very difficult
ol arnving by means of any ignorant mose or passion or wiil
that 35 cgorstic, and 1t must therefore appear that it woald be
incapable of being achicsed by the mdividual out of ks own
1gnorant volition or 1deation or emotion  The mental peace or
#7asada that 1s stated 1o be possible 1o a soul that has got rid of
A outward desire and crushed out all emotie and mental
movements of the aittg, 13 something attaiced through the
Practice of wmhibition of the same constantly throuch e*hrdia
aud discrimination It s true here that though the sotl poseesses
2 this pracnce and discrimmnation ard has attamed tle
Netessary peace too and calm contentless existence there
lurvives yet the egosm, the true 1d golden av it is stared
Attractive apgd beautiful, and yet 115 something that hasto be
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Asambhut: thus involses doubl~ s of neg

This construction 1s pecubiar and yet this 1s valid because of the
context wheremn 1t 13 used The phrase does not occur any

where else m the Upanisads, and theren lies the umqueness of
this meaning  Thisis therefore another crucial passage 1 the
explanation and 1nterpretation of the Upamsadic philosophy

The mystical being the dy “other”
(1tara) of the religious, and the destroyer of the barriers to birth
or knowledge of the Divine, a negator or negation, 1s what 1s
d d herc as Asambhuti S Sankara’s view that
Asambhuti must be taken to be pralaya, 15 undoubtedly worthy
of d on taken mdependently out of the context, but s
ruled outin thus context  Nor could birth and death be practised
together by any individual  One cannot practise either destruc-
tion or creation on a unwversal scale  The meaning that birth
atself dissol doubtedly a better rendering

15
than that of Sankara but then these are two Processes or turn-

efforts aimed at realizing ends which are different  The use of
the word bhuti 1s not so

as to yreld
the meaning of the word 1n the earlier passage as that which

leads to the darkness of ignorance  Nor 1s Sr1 Madhavacarya’s
rendering of the two words asambhuti as destroyer and Sambhuta
s creator acceptable though from a theist’s stand pomt 1t 1s by
far the most acceptable God has to be meditated upon not
only as creator but also destroyer or rather as both (ef
Vedanta Sustras which speak of Brahman as creator, destroyer
ctc Janmadyasya yatsh 112) S Vedanta Desika finds that
the whole Upanisad 1s based on the foundation of an instruction

of the Guru to his pupil and the second half of the Upanisad 15
devoted to the instruction of practice

Moksa and Ananda are the two fruits of all practice, free
dom from Liritations as welt as enjoyment of the Brahman are
two results that Mystiasm 1n conjunction with Religious
consciousness achieves  Radical mysticism which 13 ndsstin-
hable from by which produces more heat
natory freedom  Radical

than light, tends to realize the hallyc,
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fundamentalism erroncously called religious consciousness leads
ont 10 the comracted and perverted emotionalism of the opposste
kmd  To eseape from both, without abandoning the crucial
essence of these two thirsts or anstinets 1s the method of synthesss
The synthesis must be organic and not merely a patched vp
compromisc  Emotion 1s the one thing that has to be canalized
and made to perform the hiberating task as as well as reahizing
task of Man  Else Spht personahities will result  “The correcuve
10 the mysucal 18 the ! ! ding of
the Unwnersal Being taught in the optming mantra  The
corrective to the rehigious 1s the acceptance of the mystieal goal
the realization of the plane of hfe the fullness of emstence
charactenistic of the Divine  Lafe to be significant must embrace
the richness, and the fullness of the Divine life here, and on this
plane of human thought tae  The arganie fuston of the mystical
and the religrous under the aegis of the all saving knowledge of
the Omnipervasive Divine Lord, leads to the profound sense of
the Organte which 1s the truth of existence, the umitas multiplex
of all existence is thus realized in a wonderful manner,

d by the most 1 of Umty expressed by
the phrase Soham asm:

4 close study of the commentary of Sr1 Vedanta Desika wall
throw sigmificant light on the Upamisadic phulosophy — The
approach towards the understanding of the basic concept of
Usty mterms of the Organte Theism of Ramanya and Srt
Vasnavism 1s found to yreld better results than any o!hcr
approach, now that Abosol and Real P
and Holisms have been found te present unsynthetic studies of
great problems
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removed This removal 1s stated to be posuble only by or,
through the Grace of God, Pusan, the Nouricher—Protector,
the Supreme Godhead who 13 the One of whom the sages speak
variously, because of diffe fi that He 1 1

discharges sp ly fel ly and through pussant
Grace  This luminous Peace 1s a Presence of the Divine,
different 1 kind 1n a sense from the preliminary unstable peace
attamed through onc s own will and contraswill  This peace 15
a revelatory Peace, a permanent and abiding true peace-nature

that 15 the foundational nature of the sndividual soul m its
umity with the Divine

It 15 anteresting always to find a myth m keeping with or
corresponding to this discovery of a depth that 11 essentially to
be probed, for 1t 15 the problem of the nature of the individual
selfas to whether 1t can only arrive at a golden peace tmperma-
nent and capable of being defeated, or a true peace permanent
and mcapable of any disturbances despite all these occurring
The pauranic analogue here 1s the story of Hiranyakadipu, the
golden bedded or gold vestured or gold coated being, a vital
being (titan), mighty and dark with passion, who searched as
Do man or God did for the ommipervader Visnu, who, he
had heard, was the enemy of all egoedness, egoed eyedness
(Hiranyaksa) greedy eyed or greed covered soul, of thieves or
usurper rebbers of what really belongs to the Ommpervasive

Ivara He Hiranyaka¢ipy, even Like his brother Hiranyaksa,
Wwas an ectype of the Arch demon dragon Vrtra, the serpent-
symboled being who encompassed all the worlds, even as the
other Vedic figures hike Vala, Panis were and the Puragic
Naraka, Taraka, Ravana were They made 1t mpossible for
the true nature to flow out  They sequestered Truth, confined
i, penned 1t i the Cave (of the Heart) making 1t impossible
for 1t to emerge out of 1t In the Heart 1s hidden the soul and
Dety of the size of the thumb, brilhant and eternal the self of

Tt was His Iid of passion or egosm that was hander
ing the perception of the Omnipervader whom s son, Prahlada,
his own higher Buddhi, despate all the tortures and punishments
was proclaiming to be everywhere, 1t was this that was prayed
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for to be removed  Perhaps 1t 15 as well that we should
remember that there are differences between souls —divisions
that eut across our prejudices and castes perhaps ,—and souls are
marked either Asura, Manusa and Daiva (Man bemng br valent
etther mcluding to the Asura or Deva) or sattva rajasa and
tamasa It 13 even posstble to hold that each of the former
may have three divisions as shown in the latter, thus Asuras
may belong to the sattva or rajasa or tamasa kinds even as the
Gods may  So Vibhisana and Triata among the Asuras were
considered to be satsvika asuras even as Prahlada and Mahabali
have belonged to the sattvika Asura jat1  The prayer that 18
addressed to the Divine as the One Lord of all creatures, Praj
paty, th~ father and parent not only of Gods and men but even
of the Asuras  The prayer 15 necessitated by the ardent fury of
the frustrated passtongoverned soul which thought of itself as
the Self

It 15 1n one sense true that what man has made by ignorance
man may unmake by means of knowledge But ego 15 not
merely a nucleus of the Divine efful, butalso a 11
of habits of thought and sense and volition and sentiment It
is this latter that 1s usually called the self or soul by many and
1t 1s this which modern psychology recogmizes as the self or
personality even as the purely rationahstic Buddhistic schools
concerved 1t to be, and therefore rightly demied 1ts permanence
There 15 yet a truth m individuality which 15 not egotsm which

1s entirely fundamentally a centre of Divine Being, a secret
It 13 this that 1s unreachable by

manyness of the Divine
t ought and sense and volition because 1t 15 the universal that g
uniquely individualised but that 1s egoed as a possessive Being
Ths secret could be wrested only by the Self; that 13, the Divine
As we have already pointed out the truth becomes clear when we
agree to consider that there arc supramental or divinised beings
mental beings and effulgent vital beings  The first 13 a class by
stself and has never probably suffered from this disaster of
separation from the centre, the Truth, Satya dharma, a separa-
tion resulting from the covening by the 1id It 1 only the
human mental and the asuraic vital bemngs who are 1n need of
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a useful bye product There 1s absolutely no evidence to show
that there 18 any other substance than the perceived unity of
sense or matter This being the reading of matersalism the
question about the existence of the soul or spiritual essence

becomes all important for any system of spirstual philosophy
{Vedanta) or Religion

Idealism no doubt has done yeoman service 1n the cause of
establishing the prionity of mind (consciausness) and 1ts tndis-
bl and the of Mind But these
canclusmns 1t has arrived at through the abstract activity of
thought or reason or ntellection which distingusshes or extraets
the principles or laws of thought or axioms or categories of
experience from the mass of presented sensations  feelings,
dispositions and bel to the ch; flux which
13 characteristic of the universe of matter {sensory world)
These 1deas or reals or essences or principles or axioms or values
that 1t has extracted or analysed from the *A priors Synthesis®
(of Kant’s Metaphysics) 1t has sought to umify or integrate or
systematize into a universe with the help of the prinaples of
coherance and non-self contradiction as between themselves
A reality so built up of these 1deas’ does rndeed confer 2 perma-
nence to the unity of thought, and may even be, in a truer
measure, a reahity of the mind—for really every thinking being
feels himself to be a mind  But then this umty of reality in
which the rational alone 1s real has been accepted to be just a
bloodless ballet of impalpable categories °, whilst it did deliver
the mind from the sensations feehngs and fleeting existence, 1t
did not hberate the mind from itself, that 1s to say from ats
own structure, in order to permit activity or search or realiza-
tion of that 1 the world It could not satisfy the structure of
experience which constantly overflows the categories of both
abstract thinking and sensory bemg  Philosophy secured a
permanence and even a type of peace but not that which satisfies
even 1ts own inward drive towards all-round acceptance of
mtegral being  The absolute of the 1deahist certainly could not
becalled a selfor a2 soul Reactions 1n the shapes of radical
, Pr: and realisms of the critieal
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and neo-varictses had indeed ntervened as anticipated  But
what was needed was not more materslism, but more of
tdealism and an acceptance of the fact that real progress should
lead to a deeper and profounder truth of the self or spirit or
mind than was made possible by ntellectual ideahsm  ‘The
abstract activity of the inteliect only protested agamst the
sensory fleeting experiences, little knowing or discerming that
the antellect atself 15 but a habit of being, and only the many.
facturer of the permanent structure of matter agatnst 1ts own
fleeting steucture

The mystic always attempted a higher type of abstraction
through a process that combsnied the intellectual type of abstrac
tion or negation with the process of psychological renunciation
of the sensory  This nrvptts or abstraction that 15 two pronged
cnabled his Yoga to go beyond the intellect 1tself to a state of
bemng that might be called niredna—rana less that 15, without
any type of catte trtts This further made 1t possible for lum to
discover the utter duality between the soul and sts body, and
therefore helped death® or ‘psvchical death® This psychical
death 15 not a mere symbolic or mumetic act of dymng but a real
dymg to the body so as to hve to the soul, and incrdentally
making the body an nstrument awakened to 1ts soul s real and
ultimate destiay, as against the present tendency of making the
soul awakened to the destiny of the body It is a death i a
deeper and more miensive form than the physical death (civil
or municipal death) which 1s but the termination of onc’s body,
a higlogical death  The delusion that the body is the soul can
never be got over unless or until the individual can release the
soul from the tentacles of matter and the bedy that 15 phy sically
understood as the configuration of instincts desires and ideations
and purposes or eravings, and make 1t move out of and into
the latter at will No doubt the greatest asscrtion of the

Mimamsakas and others has been that unless we accept that
there 1s a fundamental distinction between the body and the

soul and predicate rmmortality or at least indestructibility to i,

the injunctions of the Vedas that promise expertences 1n the

heaven, world, etc, will have no validity, a situation that 15
,
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ntolerable  But this 1s not enough At least the Veda does
this heathing® as i devoutly to be wished
for, for 1t speaks about a state of being of the Rsis who knew
fully and 1 experience of this absolute difference between the
body and 1ts soul or rather the soul and its bodies  This ‘un-
sheathuing® 1s an experience that 1s got 1n the state of ecstacy or
ntegral absorption or concentric meditation and 1s explained as
a siddh (or to use the Buddhistic phrase “iddhi’) in Yoga
(Hindu as well as Jaina) The pvanmukia 1s one who at least
knows and expenences the freedom of the soul n the body and
this experzence 13 not one merely of absolute cortrol over the
organs of sense and action and antahkarana but a radical
disjunction that 1s only short of a total abandonment. I do not
hold that this 1s desirable or all that Yoga 1s aiming at, but
this radical otherness of these components of the Organic 1s a
thing that must first be learnt, and from this alone can arise
knowledge and a being that entails a further step on the evolu-
tionary unfoldment  This abstraction of the real 'psychic being
not mrrely on the level of thought and mnd but also the Jagrat
level of waking consciousness and physical being 1s indeed very
difficult  Many hold that this 15 dangerous  (So at least the
ancient occult hiteratures hold) Without the guidance and grace
of God or the Diwvine powers 1t will mean lot of pain and even
death, that entails a new effort in another hife  But without
thus knowledge bring achieved and realized fully with the help
of reason and emotion, and a dynamic awareness, the allusion
of body-soul (dehatma bhrama) 13 tncipable of being finatly and
utterly rooted out Till then we shall continue to be helpless
against the onslaughts of radical empincism and scienufic
materniahism,  Biological death does not and cannot perform
thus act for us, for it can only hiberate us [rom the outer shell
or coat of perceptible existence outworn by experience, but not
the subtic sheath which 1s stated to carry forward our sancifa-
karma  That 13 precisely the reason why we have to choose the
*psychic death’, the death that means the business of realizanion
of our ‘oth-rness’ out of love of truc liberation This 1s

h by & ledge that even ds abstract reason and
13 grostic or supramental, or at least intuitive
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Thus the primary necessity emerges, 1n whatever way we
may think, for a defimte and complete vindication of the
principle of the difference between the mdividual soul and is
body, and any attempt to refer 1t to any pramana 1s almost to
deny to the self what 1s promised to the mind It breeds
always the fear of a posstbility of fall or 1llusion  The promise
of divine knowledge that from that there 1s no fall or regress
(acyuta knowledge or grariss ascent) can never be kept  The
suddhas have always taken the view that truths of vedic
experience ought to be experienced and ought to be taken
s-riously

Thus we come to 1n 1mporfant pomnt m our meditation
when we find that jthe primary test visualised by the seehing
vital soul (Hiranyakadipu) was the invocation to Death and even
may we say a willingness to see the truth through, whether
ndeed the Divine 1s 1n oneself, a fact that would settle two
things at one stroke  What the enlightened Soul, Prahlada
knew and experienced through his own sufferings at the hands
ol the Lgoistsc matter-ridden being, 15 now being questioned
radically by the latter  Thus 1s the cult of the intreprd warrtor
A warrior 1 battle 1s prepared to dic for some duty, or principle
or loyaliy  Thix preparedness to die is an actual asset in the
solution of the problem of <cul body [delusten  The “psychical
death’ 1s effected at the very moment of the will to die 11t order
tolive  That it 1s a erude method and cven 2 violent method
does not vitiate the fict that it 1s amethod In the second
chapter of the Gita Bhagavan Sri Kpena teaches the most
important truth {that the soul 15 urborn and that the body 1s
perishable and 1s a cone that 1s worn and cast off when it has
scrved the purpose, and even 1f the soul were but perishable 1t
s better to die for a ciuse that s ultimate or for the sale of
ordained lgatradharmy  The metaphsuical tmphcation urdere
lying this counsel 1s to get over the Shrama that vasits even very
advanced souls, Iihe Sr1 Atjuna not only in teapect of oneself
but alo an respect of other selves or souls  Further it s
necessary to expeniment with truth for the sake of absolute
knowledge  Thus th= Leatriya.dharma prepares for the
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Siddhis cven may appear to reveal the possibilities of the
material existence only rather than the naturc of the Spint that
1s other than 1t Obviously then when the scarch for the
Duvine took place He could not be caught anywhere by Hiranya-
kagipu, for 11 13 narvely remarked by the Purana that the Divine
entered into His nose It 1t not as the henopamsad states by
the Divine that one smells or knows or hears? The psychic
death was surc to come, but not until one 15 prepared for the
worst does it pass off hightly, or joyously illummating the
nteriors and ling the by d or
sublating the delusion  Otherwise the worst must be faced
many times  The truth of intelhigence 1s that 1t 13 ‘ekasanta
graht’, whereas ignorance 1s ‘anckasantagrali’ The former
requires no repetition the latter does  Prahlada did not need
repetition for he was Buddhi, HiranyakaSipu was nstinct and
needed all the violence of the spirttual to overcome 1ts nward
resistance It 13 true that modern mystics and other gencrous
souls who think that theoretical philosophtzing and acceptance
of idealism or absolutism il will find that all that has
been written abave merely clarifies the mystic sincerity and will
scare away only drawing room philosophers For others it 1s
a welcome adventure 1n the spaces of spirit which will resolve
the many controversies of philosophers and make for honest
-taperience and practical spirstuality  That does net mean that
‘we need to bid goed bye to philosophizing ~ As already pointed
out 1t 13 the business of this dynamic experiment of Vedantic
knowing (Sankhya Yoga mn the language of Sn Krsna), to hit
up the understanding from the barren constructs of superfictal
abstractions We can then proceed to see in the next two
mantras the same ilumined consciousness that has beheld the
‘One Unity of all Godheads and 1ts own self, now resolves to
‘offer up 1tself 1n utter consecration for the sake of an integral
transformation  The self or soul 1s immortal, an immortal
portion of the Divine a truth, which has no fixed habitation
nor are 1ts bodies permanent The truth has been learnt that
the self 18 other than the body (Sanira) For 1t 15 a truth that
a body 1s an mstrument of a self which exists by reason of the
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soul or self within, which utilises 1t and enjoys 1t for some
occult purpose or secret dehight, and there 1s no particular
reason to hope that these purposes are erther eternal or perma-
nent dehghts, though delight be the very nature of the Self
delight that enjoys the Oneness as well as secret manyness, or
manyness and 1ts secret oneness, bemng [as well as becoming,
which are just the conceptual representations of this two fold
delight of Transcendent Berng  Now the sacrifice of the self or
one of its manyness 1s sometimes held to be a necessity, a
necessity of the truth of the former occult knowledge  Sacrifice
or the Rute of Sacnifice 15 a total consecration to the Divine Lord
of all Enjoyments and offering and not, as 1s usually held,
a renunciatory act, gn act that merely breathes the awr of
denudation however free from nward sorrow at non possession
of that which was possessed  The Body 1t 15 that 15 1o be offered
along with the inward sell to the Supreme One Beng, the
Omnpervader 182 It 1s by this act, apparently of a total
surrender of all possesstons (as 1s intimated 1n the very first
mantra of the Jia tyakiena bhuiiyitha), that the fullest riches
of the transcendent hand (rayr) (Srepas of the Katha and the
Giia) are attained Thus 1t 15 that the awakened soul, seching
the fullest sovereignty and empire resolves upon the Great Rite
and conquest of the Vifva through sacrifice This sacrifice 1s
sometimes called the Vigvapt sacrifice or the A§vamedha sacn-
fice In these sacrifices the gifis or dakgina are to be ones
fullest possessions  The Vidvant sacrifice of Vijassravas father
of Naciketas, or the Advamedha of Maha Bali 1s the greatest
sacrifice, 1n this sense that 1t has a great mystic meaning  He
whao would possess (the) All must lose all or give or give away
all other possessions and not * give up all™ 10 others  This was
the pratina the resolution or resolve of the sacrificer who had
awakened to the Joyful Wisdom (Prahlada) And it 1s clear
that 1t would not have been a complete sacrifice but for the
coming of Vamana, the Dwarf brahmana, who cluimed the
three feet by His measure as Lord of the Three Feet bemg the
Fourth as OM (A U M) mnterpreted as Earth (Vaivanar) as
Midatmosphere (Tayasa) {the subliminal abode of the rajas).
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Rathopanisad and the Agni Agmrahasyopanisad of the Satapatha
Brahmana) which 1s wvariably completed by the Divine’s
acceptance m person of the intimate identity that 1s the reality~
funcuion between the indwelling seer and the super conscient
Universal  Its this utter and total acceptance that 1s usually-
spoken of as the realization of the establishment of the Seat of
Brahman 1 the Heart, the achievement of the Ananda, the
Rasatala of Mahabali It 1s this beatrtude that has been stated
to be the result of a complete surrender It as as 1t were the
shifung of the centre of action from the individual ego to the
Universal Person the Cosmuc and supraconscious supracosmic
Dnune It 1s not without significance that the Seer Priest who
officiates at the sacrifice of Mahabal 1s Sukra (I{2 8) for on the
path of real and fundamental divine evolution the Leader, the
Sacrificer, Priest every part of the process of ascension passing
on transformation 1s achieved by the Divine for the Davine and
m the Duvine, the indivadual soul playmg the part of a quict
aspinng flame  fed and hited up unto umon
Surrender or Saransgat: Vidya 1s stated to have six steps

anukulyasya Sankalpa (willing the helpful to ascent), Pran
kulyasya Varjanam {renouncing the obstructive}, goptrtva
varanam (electing the Goal), Mahavidvasa (radical faith in the
Divine) Atmaniksepa (placing of the self at the feet of God),
and harpanya (complete dependence mnvolving a feching of helpe
lessness without the Divine)  We can see 1n those four mantras
of the Iiacasyopantsad (15 18) these six 1n some form 1n the 15th
verse— Satyadharmaya drstaye’ refers to this willing of the
helpful (1), whereas the prayer to the Divine Nourisher (Pusan)
to uncover the golden lid that covers the face of Truth 1s the
renunciation of the obstructing forces (1), the 16th mantra 1n
its first part * Tat te rupam kal)zx\a!amau; pa$yam  1s the
wish of the votary to see the Dwvine auspicadus form and thus
forms the thurd step (i), whereas the belief that the self of
the worshipper and that of the Solar Orb ¥s the expression of
the great farth 1 the Omm seliness of Gbd the mahavidvasa

{v}, 1n the 17th verse we have the expression of the Atma-
nidsepa, surrender (Krtam) or -
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teveals the eternal, and this intermingling 1n the process ot
civilization, through poetry, art, sculpture, dance and philo-
sophy and sciences, clearly portends so sumple ntellectual
understanding On the contrary rationabism has tended to be
dogmatic and has ceased to see the confuston into which 1ts own
analyses have landed 1t Spintual understanding or gnostic
bewng will clearly interleave the historical with that which 13
suprahistorical and grant meanings not available in the one
or the other exclusively The fundamental manner of inter-
pretation was long ago envisaged 1n the Brahmanic hterature,
but we have grown so much 1ntellectual these days that we hase
for a long time unaccustomed to see more than one aspect at a
time and this seeing of one aspect did the trick of deprving us
of the fruits and visions of the enure realty To quote the
Isa (9) agan ““Andham tamah pravisant Ye'vidyim upasate
tato bhuya 1va te tamo 32 u vidyayam ratah (sce also the 12th
mantra) Thus 1t 1s necessary to terpret the whole body of
literature as an organic whole This 1s undoubtedly difficult
and may lead to lot of confusion and may be called Rescarch
1 the strict and literal sense of the term, but this 13 not the
Tescarch that will get the applause of the savants and scholars
ol the present day Tt means the seeing of things temporal and
eternal 1n ome sweep and this on= 1s forced tosay “adly’ s
Possible only to one supramentally awakened to the deep and
foundational unity of the two by a radical expericnce
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