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FOREWORD

I have been asked to write a Foreword to this
reprint of one of the early numbers of the Sfi
Venkatesvara Oriental Series of Tirupati. To write
a foreword to the text of so great an Upanishad as
Isavasya with the Bhashya of so great a philosopher as
Sri Vedanta Desika and an introduction, translation
and notes in English by two eminent modern scholars
is to hold a candle to the sun. The best that I could
do is to say four words “Thank you very much” to
the Vedanta Desika Research Society and its active
Worker Sri V. Srinivasa Raghavan for the service they
are rendering to the public by publishing such works.
Such publicatiOns will help all of us to acquire and
improve our acquaintaince with our ancient cultural
heritage and evoke in us an active desire for its deeper
study, so that we may live a life worthy of the inheri-
tors of that great heritage.

A. NARAYANAPAI
Retired Clzz'efjustice
Mysore High Court



PUBLISHER’S PREFACE

Vedanta Desika chose only one Upanishad—Isavasya
Upanishad to write a commentary and only one of the Alwars
Pasurams—Thiruppanalwar’s Amanalathipuran to interpret in
great detail. So we decided to publish the Acharya’s interpreta-
tion of Isavasya Upanishad as the Fourth Book in our series.
Two great authoritative and devout scholars the late Panditha
Raja D. T. Thathachariar and Dr. K. C. Varadachariar of
Thirupathi had published an erudite edition under the auspices
of Thirumalai ThiruppathiDevasthanam series. Though it had
run into two editions, it was long out of print. This is another
reason for our printing this book in our series.

We are grateful to the Executive Officer of the Thirumalai-
Thirupathi Devasthanam for permitting us to re-print the book
in our series. We have added two brilliant essays by the late
Dr. K. C. Varadachari in the Appendix. Both these being
original articles by the great scholar throws a flood of light on
two aspects of the Upanishad, which will be a delight to
Researchers and a useful study for students of this Upanishad.

Our first publication on Subhashithanivi and our Second on
Hamsa Sandesa were reviewed apreciatively by the Inter-
nationaly well -known magazines of Baroda University and
Punjab University. Our third Publication on TatparyaRatnavali
and Saram which was published for the first time was welcomed
as not only an excellent publication, but also a necessary one,
as it was not well known to many of our Vaishnavites.

We expect this book will receive the same appreciative
reception as our previous three books in our Homage to Desika
Series from the scholarly world.

We are grateful to Retired Chief Justice A. Narayana Pai
for his encouraging foreword. We are indebted to Sri
D. S. Krishnachar of Prabha Printing House, Bangalore-560004
for the good printing of the book.

The next publication in our series is on Yadavabhyudayam
of Vedanta Desika with text and translation which is now in the
press. Sankalpa Suryodayam is also under print. Other works
of Sri Desika are under preparation and will follow in quick
succession.

V. Srinivasa Raghavan
Honorary Secretary
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ISAVASYOPANISAD—BHASYA
OF VENKATANATHA

INTRODUCTION

This is the first of the Upanisad—bhfisyasaccording
to Vis'istadvaita Philosophy undertaken for being trans-
lated into English with critical notes. The importance
of this kind of work needs hardly be exaggerated.
Philosophy and Religion, it will be seen, owe their
deepest inspiration to the fine and excellent theism
breathing through these Upanisads. Through the ages,
the culture of India was imbibed from these unfailing
Springs of spiritual consciousness that had its roots in
Divine Knowledge, Divine Action and Divine Devotion
culminating in Divine Birth. The necessity to rescue
Philosophy and Religion from futilities of political and
social inertia 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 promise is eminently capable of being fulfilled
by students and practisers of the ]évara-Yoga.

THE LIFE OF SRI VEKATANATHA
Sri Venkatanatha, the most important thinker of

the Viéistédvaita School of Philos0pliy after Sri Rama—

nuja was born at Tfippul, a suburb of Kafici (modern
Conjeevaram), in the Tamil month of Puratlas'i of the
year Vibhava corresponding to the l7th September
1268 A.D. As Sri Venkatanatha was born under the
asterism Sravana, the asterism of Sri Venkateéa of the
famous Tirumalai shrine, he was named after Him.
Tradition has it that Sri Venkatanatha’s father Ananta
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Sfiri and mother Totarammfi visited the shrine some—
time before their illustrious son was born to them,
and that one night they dreamt that the Lord of the
shrine sent His bell to incarnate as their son. The
story is testified to by Sri Venkatanfitha himself in his
drama Safikalpasfltyodaya.‘

Sri Venkatanatha had a heritage suited to his
genius. He was a lineal descendant of a personal
disciple of Sri Ramanuja through his father.‘5 Through
his mother he was related to Sri Ramanuja’s personal
disciple and nephew Pranatfirtihara, otherwise known
as the Vedanta Udayanacarya. Pranatartihara had a
grandson and a grand-daughter, the former was the
famous author of-Nydya—Kulis‘a, Rainanuja, and the
latter was the mother of Sri Venkatanfitha. Thus from
his infancy, he grew up in the midst ofthe tradition of
Sri Ramanuia’s philosophy.

Sri Venkatanfitha was brought up by his uncle,
Atreya Raminuja familiarly known as Appullfir. Sri
Venkatanfltha manifested signs of being a genius. His
memory was very keen and he required no seCOnd
reading. His extraordinary retentive powers in this
respect were diSplayed, it seems, on more than one
occasion. When very young and yet a child, his
remarkable memory was manifested when he assisted
in giving the clue to the great Nadfitfir Vatsya Varadau
cirya in one of his discourses. The manner he seems
to have done this was still more remarkable, as he seems

I. Safikalpasfiryudaya. I. Act 15 v.

2. J. B. R. A. 5., 1915—16, p. 379.
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to have done this without violating the injunction of
the scriptures not to repeat the scriptural text without
proper instruction from a Guru.

When he reached the appropriate age he was initi-
ated into spiritual life 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
studies is displayed in 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 Sri
Ramanuja. On the contrary he was excellently
married, and his life as a householder was an ideal one.
Happy nations as a rule have no history to leave behind
them, so too happy couples. When Sri Venkatanatha
pleads for the life of a householder as more befitting to
man than the more arduous Sannyasin’s, one can infer
that married life is a life of responsibility to oneself
and to one’s c0mmunity and race, which provided it is
lived properly, will yield the highest bliss possible to
the human being on this. planet. We cannot say
exactly how long it lasted or how long his wife lived.
We only know that he was father of a son about his
forty-seventh year of life, nearly twenty—eight years
after his marriage (1316 A.D.).

Soon after his marriage Sri Venkatanatha went to
Tiruvahindrapuram (near modern Cuddalore, South
Arcot District), a beautiful hamlet situated on the banks
of the river Garuda (Gadilam). This was the period
of perfect preparation and meditation and penance.



4

He attained in the course of his first two years there
miraculous powers from Sri Hayagriva (Sri Visnu of
the form of Hayagriva) and also from Garuda, Per-
haps it is through their blessings he turned to melodious
versification and produced hymns in praise of Deva-
néyaka and Hayagriva. It was also during this period
he began his discourses on the Sri Bhfisya, Bhagavad—
Gita and on the secret doctrines of the Viéistadvaita.
He also became a master of arts and crafts, and
attained such proficiency as to be called Sarvatanlra-
svatantm.‘

His life at Tiruvahindrapuram seems to have lasted
about twenty years. He exemplified in himselfprofound-
est wisdom of the Upanisads and Prabandham. For
him, ordinary life regulated and governed by total
surrender to the Lord is no menace to spiritual
communion and development. All actiOns prescribed
by the scripture have to be performed, for there is no
way open to man other than service of the Divine.
A life of renunciation (vairdgya) can go along with the
human conditions of love and possession of children.
He seems to have followed uficha—vftti the profession of
begging for rice for his daily needs, thus typifying utter
dependency for maintenance on God to whose service
he had consecrated himself.

It is just possible that Sri Venkatanfitha became
conscious of his mission in life about this time. It is
one of those recurring facts of psychological conscious-
ness ofa sect or community, religious or secular, to seek

l. A well that Sri Venkatanatha constructed can even now
be seen at Tiruvahindrapuram, as also the image cast of him by
himself.
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to endow its chief teacher or messiah, who had brought
unity and solace to that community, with all the glory
of a son of God. Supernatural claims have always
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 because
of their sincere and abiding consciousness of their duty
to their God, accept: the mantle of this great responsi-
bility. Sri Venkatanatha 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
demoniac fury of unspiritual forces encircling his
community, whilst himselfincreasing the spiritual light
and power of his OWH Community. This twofold pur-
pose of destruction of anti-spiritual forces and increas-
ing of spiritual forces, or in the words of the Is'dvdiyo-
panisad, increasing t he birth-forces whilst destroying the
death-forces seems to have been his main concern. It
is this cousciousneSS, tri—polar as it is, that pervades
like the perfume eternal, the entire conduct of Sri
Venkatanatha. In all his works there is mastry as well
as complete surrender to the Divine : in all his dealings
there is the sacred presence of divine humility. It is
this that has made him the most relentless opponent of
all that is trash and an admirer of all that is noble and
lofty and godly.

His life of preparation for thegreat mission having
been over, he started on a pilgrimage tour to the
famous shrines sprinkled all over India, this being one
of the most import ant duties of every Hindu. He left
for Kafici, and 011 the way, he visited the famous
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Tirukoilfir temple where he composed the Delzalz's'a-Jtuti,
on the Lord Dehaliéa who manifested Himself to the
first three Alvars, Poygai, Bhfita and Pey.

His stay at Kfifici was short. Like the Alvars, he
composed a hymn on the most important shrines he
visited in South India. He composed a hymn at Kafici
on Varadaraja——the Varadartija—paficdsat. His next halt
was at Tirupati, where he composed the magnificent
Dayd—s’ataka on his patron Deity. From Tirupati he
seems to have Visited Sriéaila, Ahobilam and other
places. He proceeded to the north visiting the famous
places of History of Rama and Sri Krsna and Badari
and Jagannfith Pfiri. On his retun journey he seems to
have visited Tirupati and then Kfifici. 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
India.

No sooner than he returned to Kfifici, he was invited
to Srirangan to take part in a debate with an advaitic
scholar in the year 1310 A.D. The leaders at Srirangam
were unable to meet the arguments advanced by the
advaitic scholar, and as Sri Venkatanfitha inherited the
mantles ofSriBhasya—simhasanfidhipati and Prabandha—
simhisanfidhipati after the demise of his uncle Atreya
Ramanuja, he was invited to refute those arguments.
Sri Venkatanatha successfully refuted the arguments of
the advaitic teacher1 and thus won for himself laurels
and encomium. He was giventhe title of Veddnldcdrya—
the master-teacher of Vedanta.a He was now the

1. It appears that the Advaitic teacher was one Krsna NIiéra.
We are not able to state definitely whether this was the author of
the Prabodha-candradaya. But it is likely.

2. Adllikarazza Sirivali, opening verse.
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acknowledged leader of the Philosophy of Viéistidvaita.
The two divisions of the Sri Vaisnava thought, the
northern and southern, which Sri Ramanuja had unified
in his person after Yfimunficarya, tended to fall asunder,
as the seat of the Chief of Sri Vaisnavism had to be at
two capitals. Kfifici had always been the seat of great
literary activity not merely of Vis’istfidvaita' but also of
all other schools of thought. The literary fulcrum thus
was at Kafici. Srirangam was the shrine of Pra-
bhandha-literature—that is, its main interest was in the
devotional poetry of the Alvars. The chiefs who
followed Sri Ramfinuja seem to have followed the
principle ofliving in both capitals by turns. But when
old age overtook 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 Kafici
under the direct inspiration and presence ofthe Chief,
and another that found chiefs at Srirangam itself to
cater to the needs of the devotees there. But this
divergency seems to have been overcome in the year
1310 when Sri Venkatanfitha who resided at Tiru-
vahindrapuram, which is mid-way between the two
places, decided to spend his days at Srirangam.

It was about this time he began writing his great
commentaries on the Sri Bhasya, Gitfi Bhasya and
wrote down his mhasyas. Sri Venkatanatha was a
synthetic thinker and a provisional realist. His aim
had been to create the conditions of a renascent
Hinduism, which did not belittle anything of the former
heritage of the Vedas, Upanisads, Smrtis, Purinas and
the Mimimsa. His method of interpretation always
aimed at the synthesis of the entire content of the
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traditional knowledge and lore. It was not, as he him-
self said, a new methodology, but rather it was the
rejuvenation of the ancient methodology that marked
the Vedantasfitrakara, Jaimini. Bodhayana, Rimfinuja
and his own teachers Nadatur Ammal and Atreya
Raminuja. It is the perfecting ofthis methodology that
earned for him the unique title ofDes’ika or Acfirya.

It is one of the most important featuresof Visista-
dvaitic thought that it exemplified the truth, that
truth in whatever language expressed is truth, provided
it stands the test of criticism. The great contribution
which Sri Vekatanatha made to Viéistadvaita literature
was to explain the unity of the teaching of the Alvz‘irs

and the Upanisads. Three streams of thought flowed
into the river of Viéistadvaita, the Vedas, Upanisads
including the smrti and itihasas and purinas, and the
tantras represented by the Pificarfitra, and the Tamil
compositions of the Alvars. It is the confluence of
these three streams that culminated in the writings of
Sri Venkatanfitha who composed with equal facility in
,both sanskrit and tamil, and stamped Viéistfidvaita
with the austere thought of Vedanta, the worship of
the Agama, and the beauty of the Alvir’s wisdom.
Viéistfidvaita awaited the arrival of a genius to do this
task and it got the seer to do it in Sri Venkatanfitha.
No surprise then that Sri Venkatanatha was affec-
tionately and admiringly called the Acarya. To Speak
about Dcéika is to Speak about Vis’istadvaita. The
dream and wish onamunacarya got its fullest realiza-
tion in the person of Sri Venkatanfitha.‘

I. See Life afRdmdnuja.
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This was the peak of his life. His mission was
started under excellent auspices. Everywhere therewas
admiration for the master. In 1316 A.D. Sri Venkata-
nfitha was the proud father of a boy who, it appears,
possessed all the great qualities of his illustrious father.
It was as if the life of completest happiness was
vouchsafed for Sri Venkatanatha.

But the life that promised such a luminous future
was assailed by petty jealousies. The tendentious
activities of rival schools began to manifest uncom-
fortable forebodings of a disruption. Unfortunately it
began to centre round the person of Sri Venkatanatha.
Personal insults, slights and even severe man-handling
seem to have taken place. People began to refuse co—

operation to him in the performance of oblations to his
manes; a row of sandals was hung at the door-step of
his residence so that it could strike him when he came
out. These trials on his 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 general sense
of humour, he was not wanted at Srirangam. Thus
he left Srirangam about the year 1319 A.D. for Satya-
mangalaml on the borders of Mysore unwilling to be
the cause of serious cleavage in the community. It was
perhaps during this period between 1310 and 1319
A.D. he was challenged to compose in one night a poem
on the sandals of Sri Ranganfitha by a member of the
rival community, which he did, on the completion of

1. Dr. S. Krishnaswami Aiyangar holds that it is ‘Sattegale,
(Satyakala) in his review of this book in journal ofIndian History
Dec. 1942.

G
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which his superior mastery in compositionwas acknow-
ledged by the grant of the title ‘Kavitdrkikasimlza’ to
him by the learned assembly of Judges. That work is
known as Pda’ukd-Sahasram. It is also probable that Sri
Venkatanatha composed the Safikalpasfiryodaya 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 Srirangam. Sri Venkata-
natha returned to Srirangam and defeated the oppo-
nent through the oflices of his disciple Brahmatantra-
swdmi. It is presumably as a result of these series of
debates that Sri Venkatanatha composed the Sata-
dflsam' so as to be helpful to the students and teachers
of Vis’istadvaita to refute the opposing schools. It is
also likely that the Paramata bhanga was composed with
the same intention.

It appeared that after the cloud of mistrust and
jealousy that marred his life between 1319 A.D. and
1325 A.D., there had come after all the bright sunshine.
But this was not to be. Scarcely a year afterwards the
invading hordes of Malik Kafur were pressing down—
wards into South India carrying with them the flames
of relentless persecution and massacre and vandalism.
Idol-worship or rather Pratima-worship, which is one
of the most important elements of Sri Vaisnava reli-
gion, was assailed. Idols of worship were removed
from the sanctuaries to interior places for fear of
desecration and spoilatiOn and mutilation. Srirangam
underwent this fiery ordeal in 1326 A.D. Sri Vedanta
Deéika, Sri Pillai Lokacarya and other eminent leaders
of Vaisnavism had 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
Sri Vedanta Deéika and Sri Pillai Lokacfirya hurried
away from the city in possession of the Sruta-prakaéikfi—
commentary on the Sri Bhdsya and the Image of Sri-
ranganfitha. After some arduous journey Sri Venkata-
natha went to Mysore. It is likely that his son and
wife were living at Satyamangalam at this time or were
sent to that place just previous to the invasion appre-
hending danger, So much so, there is no mention of
them in this escapade from Srirangam.

After some years spent in the old place of exile of
Sri Raménuja, Tirunarayanapuram, he seems to have
returned to his old haunt Satyamangalam in 1335 AD.
It is recounted that during this period of exile, his old
friend Sri Vidyfiranya Swamin, the minister of king
Bukka I, the founder of the Vijayanagar, the capitalof
the great Empire of Vijayanagar, invited Sri Venkata-
nfitha to reside at the Court of Vijayanagar, obviously
moved by the impecunious circumstances of Sri
Venkatanatha. It appears that though moved by this
offer, Sri Venkatanfitha courteously declined this
honour and help, with five verses breathing rare beauty
and humility. He was content to enjoy the wealth that
God had infinitely given him, the wealth of knowledge.‘
For him there was no place for compromise in religious
life just as there was no compromise with falsity.

Sri Vedanta Desika continued to live a quiet and
peaceful life delivering lectures and. discourses on the
many points of the doctrine. He had already written

1. cf. The ideal of the Ba, 1 & cf. Janaka’s famous couplet
‘ ‘Anantam bata me vittam.”
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innumerable hymns, controversial works and com-
mentaries, and composed original kavyas. It was in
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 Vijaya-
nagar grew sufliciently powerful to drive out the
invaders. It is stated that sorely grieved Sri Venkata-
nitha composed the Abhiti stava about this time. Almost
in response to this prayer of the devotee, God seems to
have, through the instrumentality of one G0panarya, a
General stationed at Gingee, driven out the last of the
invaders from Srirangam and installed the Idol of Sri-
ranganatha who had been moved from place to place
during those thirty years. This was in 1361 A.D.
Knowing this fact Sri Venkatanfitha returned to Sri—

rangam rejoicing in this answer to his prayers. The
two verses that he wrote praising the services of
Gopanfirya are even today to be seen incised on the
wall at Srirangam.

Having lived a full life of service (kaifikarya) in the
cause of the philosophy of Sri Ramanuja, Sr; Vedanta
Deéika passed away in the month of Karthigai Saumya
year 1369 A.D. Thus came an end a great epoch in
Vis’istadvaita.

II
THE PHILOSOPHY OF SRI VENKATANATHA

The philosophy of Sri Venkatanitha cannot‘be
summarised within the short compass of an introduc-
tiOn. But certain general outlines can be drawn. The
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Philosophy ofSriVenkatanitha is identical with that of
Sri Raminuja, and it is considered that the great merit
of Sri Venkatanatha’s writings lies in the synthesis and
correlation that he has made between the several
thinkers who preceded him. He has referred to, almost
all his predecessors and has criticised them or supple-
mented their views with arguments revealing wealth of
understanding altogether unsurpassed. His life was
on the philosophical side consecrated to unravelling the
intricate points of philosophical value which might
lead to a synthetic understanding of the ,Vedic and
Upanisadic literature and Prabandhic thought. This
of course was necessitated by the tendency of many
followers of the central thought of Sri Ramfinuja to
interpret 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 his subtle Organistic viewpoint. It
is more easy to accept a materialistic monism or plura-
lism or a spiritualistic monism or pluralism, but it is
difficult td' 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 required prodigious labour and
persistent attention to details. It is usual for most
philosophers to take a very comprehensiveView without
entering into the manifold details of the scheme or
order adumbrated. That satisfies superficial souls or
believers but that;cannot satisfy the carping critic who
would insist upon the manifold details being filled in.
This was the task imposed on the leader, and Sri
Venkatanatha, the giant 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 Prakrit, a venerable teacher and fierce antago-
nist, compelling absolute obedience of his disciples, a
patient craftsman and rigid follower of the sastraic
injunctions,—Sri Venkatanatha—was the very embodi-
ment of the Spirit of Vis’istadvaita. 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 ( paramapurusdrtha). The
love of God, faith 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 own transcendent
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puissant place are real and urgently necessary for
man’s progress. The ideal of the Iéavasyopanisad
which is herein presented in translation and the
Bhagavad Gita teaching mingle harmoniously with the
central meaning of the ecstacics of the Alvfirs. It is
no wonder therefore Sri Venkatanitha finding that a
final and absorbing synthesis of Upanisadic thought is
presented only in the Isivisyopanisad, commented on-
this Upanisad only.

In all the works that this master has written, there
is a unity 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 Tanya-multid-
kaldpa with his own commentary Sarvdrtka-siddlzi. This,
in his own words, stands as a testimony to his omni-
scient understanding and grasp of all systems ofthought.
His renovating efforts in the sphere of IOgic are
illustrated by his Maya-pariruddhi. Nydya-siddhdfijanam
and Ses’aam-mimdmsd. His controversial works are his
Satadaganz' and his Paramatabhafiga, and Vdditraya-
khandana. His expository works and commentaries are
the Tattva-flka on the Sri Bhfisya, Tdtparya-candrikd on
the Gita-Bhfisya, Adhikarana—sdrfivali on the Sri Bhasya,
Ifdvdsyopanisad—bhdya on the Upanisad, Pdficardtra raksd
and others. His poetic talent and mastery of composi-
tion are displayed in his Tddava’bhyudaya (modelled on
the Raghuvamsa), Hamsasandes‘a modelled on the
Meghadfita, Safikalpa-sfiryodaya as a counterblast to the
Prabodha candrodaya, and his Subhdsz‘tanioi modelled
perhaps on the Bhartrhari’s Satakas and the Pddukd
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sahasra. In addition he has 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
his contemporaries as well as his successors. The
‘famous AppayyaDiksita has written the commentary on
his Tddavabhyudaya—which shows the high esteem in
which that famous Advaitic scholar held Sri Venkata—
nfitha.

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
Gupta1 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 critical
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 it finds, rather than seek to transplant itself
elsewhere. It is this demand of realistic thought that
happens to be the safest level of experience. Thought,

-1. History of Indian Philosophy. Vol. III.
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building itself upon such foundations, will finally con-
struct its edifice of knowledge on the surest bases of
science and human experience not excluding any
experience ofwhich the human being may be capable.
Religious and mystical consciousness and even the
realization of the Divine fall within this scheme of'
understanding. It is this that Sri Venkatanatha seeks
to achieve through his logical works. In organistic
hypothesis, thus, the foundations of thought are well-
laid and are capable of being intuitive and intellectual,
pragmatic and ethical.

To have laid the foundations of this kind of logic.
is the greatest contribution of Sri Venkatanatha. It is.
unfortunately true however that this great work has not
been coutinued after him as splendidly as may be:
desired.

III
THE TWO RECENSIONS

The Is’avfisyopanisad forms the final chapter out of
the forty which constitute the Vajasaneya Sarnhita of
the White Yajur Veda.l There are two recensions of
the above samhitfi namely the Kanva and the
Madhyandina. The Upanisad, as we have it, belongs
to the Kfinva school. There are, however, slight
differences between the Samhita text and the
Upanisad—text.

(i) In the V mantra2 there is added 11 between tad
1. Sukla Yajur Veda was revealed to Rsi Yajfiavalkyaby the-

Sun in the form of Hayagriva or Vaji (horse).
2. In the text used by all the commentators, with the excep-

tion of Sri Venkatanatha the Vth mantra first péda omits the
it between tad and flu.

D
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andvna in the first pada, and between tad and antike in
the second pada. (ii) In the VI mantra the Sarnhita
reading is Atmanneva. The Upanisad reads Atmanjeva,
and (iii) finally the Samhitfi-Upanisad when recited as
part of the Sarnhita ends with the words 0M Kham
Brahma.

The differences as between the two recensions are
very many. An understanding of these helps con-
siderably our appreciation of the Bhfisya of Sri
Venkatanatha at more than one place.
recensions are given below.

The two
The Kfinva version is

given here as Upanisad and not as Samhitfi-

KANVA (K)

Efizsfii

1, int mafia 65
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a $5! Ema a? u

3_ agai :nn 91 am
317%? anarssiar: I

aka Eranf‘qnaafia
3: % imam am: ll

MADHYANDINA (M)

§aTn mafia? Hi
qfiafia Emmi em; I

€13 afifia aim
:11 11a: Mariam ll 1

@3133 with
firsfififiieél FIFTY: I
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Hifi mama
31 % aim am: II 3
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fif'g’ EFIIIEI aar-
mfiwfiaawfi I

83133 irrfrnir

«h :I figgma II
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mfififisfi qfiq: aim;—
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fig Giana mam: II

qf‘g' «aim 21m-
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\1

l. Verses 9-11 in the Mfidhyandina rccension are identica}
with the 12-14 of the Kfipva recension whereas 12-14- M are
identical with K.



10.

11.
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The l7 M is a. composite verse comprising parts of the
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The following differences between the tWo texts
might be noticed.

i. In the third pfida of the third mantra ablzi is
used in K in the place of api in M.
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ii. In mantra four second pfida argat in K is ars'at
in M.

iii. The 9,10, 11 ofIf are the 12, 13 and 14 ofM,
whereas the 9, 10 and 11 of M are the 12, 13
and 14- ofK. The two triads are thus trans-
posed.

iv. Another important difference between the two
recensions is that where the K reads Vidyayd and
Avidjayd (10th mantra) which are in the instru-
mental case standing for the ablative, M reads
the ablative itself: vidydydlz (13 M).

v. The 17 and 18 ofK are 15 and 16 ofM. The
15 and 16 ofK are formed into one mantra—
that being the 17th and the last of the
Madhyandina recension. There is thus elision
of the second half of the 15 and the first three
pédas of the 16th. The fourth pida is modified
thus—To’sdvda’ilye Purusalz so’sdvaham.

vi. The 17 ofK reads in the second half 0771 Krato-
smara krtam smara krato smara krtam smara. The
M 15 reads Om Krato smara klibe rmara krtaz'am-
smara.

It may be noticed in this connection that the
Brhadfiranyaka Up. which belongs to the Sukla Yajus
school, reads the four mantras as found in the
Isavasyopanisad. (Br/z. Up. V. xv. 1 ff). It quotes
the Is’fi. 3 and the 9th of the Kanva recension along
with many others with the introductory words ‘Tadeta
s'lokd blzavanti’ (Brit. U17. IV. iv. 11). There is, how—

ever, a slight difference in the fourth pfida of the third.
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mantra which reads Avidvdmw abuddho jamih in the
plaCe of the Iéa. text Te Ice cdtmahano jamilz.‘

IV

COMMENTARIES ON THE
ISAVASYOPANISAD

The Iéévisyopanisad is one of the most important
upanisads which has had the benefit of being com-
mented up0n by most teachers of Vedanta. Besides
the main schools of Vedanta, modern writers and
thinkers too have draWn their essential in5piration
from this Upanisad. The Anandds’rama-editionof this
Upanisad coutains besides Sri Sankara’ Bhfisya and
Anandagiri’s tika on it, the commentaries of vaata
and Brahmananda, Sankarfinanda, Rfimachandra-
pandita, Anandabhattopfidhyéya and Anantacharya.
The Adyar edition has the commentary of Upanisad-
Brahmayogin which is also based on Sri Sankara’s
l. A Table of Cross-References between the Isa and the other

Upanisads and the Gita.
K5. 1 : Svet. Up. IV. 20.
I535. 2: Bh. Gita. IV. 14.
Isa. 3: Brh, Up. IV. iv. 11.
Isa. 4.5 : Katha Up. 1. ii. 21 : Bh. Gita. XIII. 15: ci. Mund.

II. i. 2: III. i. 7.
I514: Kena l. 3.
1.6.5.61:th 11. iv. 1. 4: Katha 11. vi. 7 ; Bh. G. VI, 29

M. Bh. XII. 240, 21; Manu, XII.91.
Iéfi. 9: Bth. Up, IV. iv, 10.
Is’a. 10,11, 12, 13, 14......
Iéi. 12: 13:11. M. IV. 4-10.
Tsa. 15-18: Brh. Up. V. xv. 1.
Iéfi. 15: cf. Miit. VI. 35.
1:551. 17 : Bh. Gita. VIII. 6.
Isa. 18: Rg. Veda I. 183, l. Yajus 3.1. l. H.
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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.1 We shall first consider the structure and plan of
the Upanisad according to Sri Sankara and then of
vaata, the famous commentator on the Vajasaneya
Samhitfi, Madhyandina recension, and finally that of
Sri Venkatanatha, incidentally pointing out the differ—

ences between these three.

SRI SANKARA

According to Sri Sankara, the IéavasyOPanisad
teaches the Supreme Self. He considers that not all
the mantras herein pertain to this instruction. The
chiefmantras are l 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 Self; all else are illusion. He takes vésyam to mean
dcchddaniyam, fit to be hidden. This interpretation
forces him to read tyakm as éydga. Bhufijithdlz means
protection instead of enjoyment (which is the meaning
grammatically speaking, since this is derived from the
root Bhuj dtmanepadin, when it means other than pro-.
tection, (bhujo’navane .' szzinz' I, iii. 66).

1. cf. Bhérkara Bha'rya, Chaukhamba p. 84.
«513115: a asr aarafinim‘srfimatfififitmni herein gafiqegq-

fine I

This leads us to suspect that other commentaries also-
existed.
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2. The second mantra is declared by him as
teaching a different method to the ignorant man who-
is unable to grasp the significance of the first mantra.

This, it is to be noticed, is aserious diversion from
the main instruction said to have been started, as Sri
Sankara says in his introductory words thus:

Karmasu aviniyuktdb, tcgdm akarma-
regarya dtmanoydthdtmya—prakds’akatvdt.
Na Karma lipyate .Nare is said to refer to
bad actions—as’ubham karma.
3. The third mantra is merely a denunciation of '

the follower of the lower path (avam-mdrga).
4. The fourth mantra begins with the instruction

of the Self. In this mantra dpas is interpreted to mean
karma.

5. The fifth mantra is merely a reiteration ofthe
fourth, mantrdndmjdmitd ’stiti’ pfirvamantroktam apyartham
punardha.

6-7. The seventh mantra is said to be the reitera—
tion of the sixth, and in the sixth mantra Sri Sankara
says prdptasyaiva anuvddoyam.

8. The eighth mantra is said to deal with the
Nature of the Supreme Self. Taking the words Sukmm
and others to be nominative neuter, Sri Sankara con-
verts them all into nominative masculine just like'
Kavih Mdnisi and others. Paryagdt is taken almost in.
an intransitive sense.

9. From the ninth onwards, according to Sri
Sankara, there is not one single mantra which can be
taken to refer to the main theme of the Upanisad,

E
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namely, the Self, are anything that helps the realiza—
tion of it. In the Avidyd—Viq’yd triad (9-11) Avidjd
which means vedic karma is said to lead to Pitrloka, the
world of Manes, and Vidycf which means knowledge of
gods is said to grant devaloka or the world of gods.

12—14: The Sdmb/zzlti crumb/uni triad teaches the
meditation on Hiranyagarbha and Unmanifest matter
(Aqyakta—prakrti) the results ofmeditation on which are
quite di'ITerent from one another. Because the results
are diITerent both have to be performed. In the
fourteenth mantra Sri Sankara takes sambhflti to mean
asamb/zfiti—Sambhmim (a vinds’an'z cetyarm avarzzalopena
nirdes’o drastavyab.

15-18: These mantras are all prayers made by the
person unable to practise the knowledge of the Self
which has been taught earlier, that is the person
mentioned as practising the ayidya and vidyfi, and
presumably also asambhfiti and sambhfiti. But during
the prayer, in the 16th verse, fourth pada, Sri Sankara
suggests that the worshipper is begging Him (the Self)
not as a servant but that he is himselfthe Purusa who
resides in the Solar Orb (Adiyamazzdala).

Sri Sankara interprets Vidya as pertaining to the
knowledge of the gods, because he finds it difficult 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
bhdsya, where he raises this question again in the 18th
mantra—tasmdt upritanajd samurcayalz na paramdtma-
mjfidnrneti jut/1d ’deb/zz'r vja'k/gydtq eva mantrdzuim art/ta
iéyupammyafe.

UVVATA
Taking up the interpretation of vaata in his

commentary on the Vajasaneya-samhitopanisad accord-
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ing to the Madhyandina recension we find that he
belongs to the Advaita school.

1. He interprets in the first mantra Vtiryam in the
same way as Sankara. But he takes Iydktena to mean
{yakta-sva—svdmi—samband/1672a (with which the relation—
ship of possessor and possession is abandoned).
Bhufijitdlz is interpreted as Anubhaveh enjoy. Thisverb
being atransitive one requiring an object, vaata
suggests that it is the enjoyable objects (b/zogdn).

2. Differing from Sankara, vaata says that the
counsel to do actions in the second mantra is for the
seeker after knowledge and liberation and not for
the ignorant man—winfihasyciyi yogirzo jfia‘nanimitte-
karmanyadhikdm ityetam art/1am 6110. Na karma li/gyate
nare is interpreted by vaata'to refer to action done-
for the sake of knowledge. .Nanu karmazzah p/zaiena
bhavitavjam; Ital/2am muktelz prdplih? Ityetad drankydha.

4-5. According to vaata the fourth mantra men-
tions the causal aspect of Brahman. Euam kdrazzanlpam
dtma'nam uddifiathedfinim kdryarfipenoddis‘ati.

vaata takes apas to mean karma in the fourth
mantra.

6-7. The seventh mantra is declared so as to point
out as it were further results than the sixth.

8. vaata takes [Javagdt in the transitive sense of"
attained. Sukram and others, being in the accusative
caseJ supply the object,'Brahman. The second part of
the Mantra is taken to be the remit of the seeker’s
practice of knowledge, the result being the enjoyment
of the conscients and the unconscients, abandoning
the relation of possessor and possession with them—
atha dtmopdsanayuktagza phalam d/za......_._}'at/zdsvar12pam
art/lain vihitavdntyakta—svasvami—sambandhaimrthais cerami-
cetamzir upabhogam kytava’n.
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9—14. The rest of the mantras 9-14 are taken as
formulas to be repeated (meditated upon and repeated)
by the seeker. [ta uttaram ujjcisanamantrdh procyante.

No reason is here shown by vaata as to why the
six mantras 9-14 should be taken as Upfisana-mantras,
since they do not have the special characteristic of
mantras as those found in this Upanisad itself from
15-17. It is just possible that since this Upanisad
according to his text—the Madhyandina—suddenly
takes up the conjoint meditation of asambhfiti and
sambhfiti SOOn after the description of the Deity—the
Self of all, he might have thought that there is no
special reference to what preceded in these verses. And
obviously, because there is the reference to upz‘tsana in
the mantras- and/mm tamalz pravis’anti ye asambhfltim
updsate.

9-11 M (12-14 K). According to vaata asambhflti
refers to the cdrvdka-view‘ whereas sambhflti refers to
those who hold that there is nothing except the Atman
or self alone—

Lakdyitikdh prastfiya (prastutya) nindyante, yard-
metad dars’anam: jalabudbudavajjivdlz,mada-s'akivad
vzjfidnam, iti. Andlzam tamah pravis’anti ye
asamblzfitim updsate, mftasya ratah [)unah ramblzav
nasti. Atafi gariragrahazzdd armdkam muktireva.-..
Te sambhmydm eya ratdb. Armaiva asti, minyat
kificia’ astityab/ziprdyalz. Karmapardfimukhd yat.
kdrma-kdzzda-jfidnakdfldyor ammband/m ityab/zi-
prdyah.

1. Most commentators, excluding Venkatanfitha do not contri-
bute anything original or new, but alternate in their View
between Sankara and vaata.
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The 11 M (14 K) shows that both vinds‘a and
Jamb/niti which mean ultimately karma and self-know-
ledge have to be practised together by the seeker.

12—14 M (9-11 K) merely repeats the above view.
However in the 12th, Avidya means karma which
grants svarga and other minor pleasures. vaata’s
words under the l3th lVIantra are significant. Tadu-
bhayam veda jiindti saha ekibhfitam karma-kindam jfidna-
kdzzdagm gunabhfitam.

15 M according to vaata. describes what happens
to the seeker after his exit from the body. His inter-
pretation of the words ‘Klibe’ in the latter half of the
mantra is klptdja lakdya; t0 the destined world or a
world destined by his karma.

16 M. Supat/zd is devaydna. mdrga, and rdye means
muktilaksandya d/zantija.

17. Here vaata takes the mantra as giving
instruction in the Adiyzapdrana. He explains 0772 51mm
Brahma thus: itham ca upésanam kurydt, 0m Kham
Brahma. 0m iii ndma-nirdes’ah kham iti rdpd—nirdes’ab.
Akds‘a-rflpam Brahma dhydyet.

,

SRI VENKATANATHA

1. Next we shall consider the bhfisya of Sri
Venkatanatha in detail. A commentary on any work
should display the fundamental integrity or unity of that
work, and as far as possible, it should be a study from
the stand-point ofhistorical development and synthesis.
Unfortunately in the field of Upanisadic thought most
commentators have not proceeded from the unitary
stand-point, either in respect of its own subject matter
or in respect of its continuity with the tradition. There
is a widely prevalent modern view that it is wrong to
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speak ofa unitary philosoPhy of the Upanisads and the-
utmost that we might claim is that every Upanisad or
some parts thereof are possibly unitary in their import..
Thus it is held that a synthesis adumbrated- by the
Vedanta-sutrakara is not warranted. Whether or not
this is true, whether the Vedanta-sfitra kara did in fact.
deve10p a new theory of his own about the Upanisads,
we shall not be certainly in the wrong when we assert
that every single Vidyfi taught in the Upanisads is a
unitary instruction. It is because this fact has not
been paid heed to, there have cropped up innumerable-
errors. It is just to prevent these, a science of inter-
pretational rules or mimfimsa has grown up, for inter-
preting texts dealing with either d/zarma or Brahman,
both ofwhich lead to the ultimate realization. Further
the commentator hearing in mind the rules so deter-
mined, has to be loyal to the synthesis inherent in each,
Upanisad or Vidyi and to the logic inherent in all.
thought. The commentary of Sri Venkatanétha can
be said to fulfil admirably the three-fold purpose of"
being loyal to textual unity, to tradition, and to the
rules of interpretation. W'hat Sri Mallinatha has stated,
regarding his aim in commenting on any work—that
he would not write anything that has no sanction in
authority—ndmfilam likhyate kificit—nor say anything
besides the point—ndnapeksi/am agate-applies with
equal force to what Sri Venkatanatha has as a rule,
followed in his commentaries. At all crucial points he-
quotes authorities word for word from Sruti, Smrti and.
Visnu-Purana.

3. According to Sri Venkatanatha any upanisad'
or a portion dealing with a vidyfi, should be treated as.
integral instruction which leads to the highest end or
goal of man. A proper understanding will reveal that.
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the several mantras bear a unitary relationship to one
another.

3. Sri Venkatanfitha interprets the léz‘wfisyopa-
nisad on the lines of Brahma-sutras, since it deals with
the Supreme Being asAtman. For as Katyayana opines
this entire Upanisad pertains to the Atman-devata—
Is'dvasyam dtmadevatyalz.‘ Thus firstly it instructs the
nature of the Lord, the ultimate category, and secondly,
the good means to the realization of Him, and lastly
the ultimate goal (purusfirtha). These three are Called
according to Viéistadvaitic terminology tatfva, hita and
.purusdrtha. The Brahma sutras which comprises four
chapters deals in the first the tattva——the Brahman ; in
the second it rejects all views not in agreement with the
nature of the ultimate truth already established in the
first chapter. The third chapter deals with the means
of- attainment, him namely the several Vidyas—s'dndilya,
dahara, and other such meditations. Lastly, in the
fourth chapter it describes the realization of the goal of
the individual, namely, attainment of Brahman. All
these tOpics are finely indicated by the following hemi—
stich—kdranalvam abddhyatvam updyatvam upeyatd. Since
the refutation of other doctrines is subordinate to the
real comprehension of the truth, it is usually omitted in
any instruction given to the seeker. Sri Venkatanatha
introducing the 12th mantra writes:

Tadevam updgyam paramdtmataflvam, Jdfigataa’u-
pdsanarfipafica paramahitam, parama-pumsdrtha-
paryantam upadi.§ya :—

4. The Upanisad, contextually considered is the
'fortieth and the concluding chapter of the Vajasaneya
Samhita of the Sukla Yajurveda devoted to the per—
formance ofworks, sacrifies and others. The disciple

1. Sarvdnukrama Sfitra: pt. iv. p. 38.
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to whom it is addressed is one who has already
mastered the 39 chapters which precede this final.
upanisadic or knowledge-chapter. The implication is.

that the disciple being confused and dissatisfiedwith
them seeks 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 major-
group, and nine to fourteen form the third major
group, while the last major group consists of the-
mantras fifteen to eighteen.

2. The lst Major group serves as an introduction
to the Atmavidya which follows. The use of the second
person singular ‘bhfifijithah’ clearly indicates that these
mantras are addressed to a seeking-disciple, well-trained
in the previous portions already taught, who now, like
a Naciketas, is seeking the highest truth not to be found.
in the instructions and practices so far taught. In
answer to this search, the first two mantras give a
straight-forward and unequivocal direction that the
seeker should deem himself to be the property of the
Lord, like anything else, and not an independent agent,
and that if he performed the prescribed rituals in this.
consciousness he need not be afraid of bondage result-
ing from the continuous performance of actions.

Sri Venkatanatha’s interpretation of vdsyam is.

“zgycipyam, sarvdd/zdre svasmin Joana vamniyam va”.‘
1. Ramachandra-pandita interprets va‘ryam as vdsayogyam—

adhistfinenaficchfidaniyam vé—nivisfirthakad—vaser béhula-
kad adhikarane nyat. (finandds’mmaed. p. 21 : Sankarananda.
writes, ‘I‘Tena vasyam acchadaniyam nivasayogyam v5”
(Anandds'rama ed. p. 2). Upanisad Brahma Yogin writes :.
Is’fi avasyam vyaptam, (Adyar ed. p. 7).
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The interpretations of the words {yaktena and
bhufijit/zc’z’h' are almost identical with those of vaata,
to whose bhasya we have already referred.

(ii) The second mantra2 is important in so far as
throughout it lays stress on the need for actions being
done; it affirms that it is the only way open to any
individual (even a seeker, mumuksu), and that he cannot
under any circumstances renounce actions prescribed
previously in the Samhita.

3. The II Majar 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.

(i) 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_ignorant of the self,
avidvdmsah.

(ii) The fourth and the fifth mantras describe the
omnipervasivenessof the Self. Venkatanatha points
out that the mantra 4, whilst revealing the omni-
pervasiveness indicated in the first mantra, speaks of
this Self in apparently incongruous terms, known as
viradhdbhdsa in later dlafikdrika-terminology, as posses-
sing wonderful power. The first pada of the 4th
mantra speaks about the Self as unmoving but swifter
than the mind; the second and third pfidas show that
He could not be overtaken by any one but that
He could overtake every one. The only explanation
l. Upanisad—Brahma Yogin writes: Bhunjithdh: Prdpnuhi.
2. Bhaskara according to Anandagiri: Yaduktam Bhaskarena

sarvapyupanisad ekam brahmavidya prakaranam. Tatah
prakarana—bhedakaranam anucitamiti. (Enandgis’rama ed.
p. 111).
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for this is that the Self is omnipresent. The final pada
reveals His marvellous omnipresence with respect to
vertical existences also.

In the 4th mantra ‘apas’ means water, as the accent
happens to fall on the last syllable.‘

The fifth mantra whilst reiterating in a difl‘erent
manner the previous mantra adds a further description
about the Self being both inside and outside of all
things (sarvasya).

(iii) The sixth and the seventh mantras form the
third subsidiary group, which teaches the immediate
results of realization of the omnipervasiveness of the
Self, namely the sclfness of all things, both subjectively
and objectively, that is to say, 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 as a co-
ordinate unity which is precisely an instance of the
principle of interpretation of all identity-texts accord-
ing to Viéistadvaita.

(iv) The eighth mantra whilst further describing
the nature of the Self and the seeker, by implication
suggests the him, the good means to realization of the
Lord. It can also be seen that this mantra differenti—
ates between the Self and the seeker as attained and
the attainer, soon after their co-ordinate unity was

1. cf. It‘d Upanisaa' Sri Aravinda Ghose: p. 4 note 2 “Apas as
it is accentuated in the version of the White Yajurveda, can
mean only ‘waters’. If this accentuation is disregarded
we may take it is the singular Apas work action. Sankara
however renders it by the plural works.”

cf. Upanisad Brahma-yogin also takes this to mean the
water—element,
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declared in the previous mantra, thus once again
affirming that all mention ofOneness is merely a men-
tion of co-ordinate unity (sdmdnddhikamnya).

III Major group, consists of six mantras from
9 to 14. This is again subdivided into two subsidiary
groups of three mantras each.

(i) 9-11. What is briefly mentioned in the second
mantra of the Upanisad Kuruvan ....... is here expanded,
and it is pointed out that the practice of works or
action should go along with the practice ofknowledge;
bereft of action knowledge-praxis is dangerous, bereft
of knowledge action is foolish. Most of the comment-
ators of this group take the word ‘anyat’ in 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 it refers to the means alone.

Vidyayfi and Avidyayi though in the instrumental
case in the 10th mantra, are taken to be in the ablative
case by Venkatanatha, in support of which he refers
to the parity with the 13th mantra samblzavdt and
asambhavdt. We find that this view is justified because
the Madhyandina recension supplies the exact case-
ending required.

Now to the meaning of the words Am'dyd and
Vidyd. Almost1 all the commentators agree that the
meanings-ofAvia’yd and Virlya‘ are karma and knowledge
respectively. According to Venkatanatha, Vidya
means knowledge of the form of meditation (updra-
ndtmaka jfidna).

l. Madhvichfirya considers avidya to mean wrong conception
of God. Sureévara means by Avidya nisz'dd/za karma and by
vidya scriptural-karma (cf. Brlradamzzyakapanirad-vdrtika).
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The most important point to be noted in this
group is that a conjoint practice of karma and jfia’na
is inculcated, karma being subsidiary (afiga) to
knowledge. Bhaskara accepts this corijoint practice
but he considers that karma and jfidna are equally
important in bringing about realization, whereas the
scriptural view is definite that knowledge alone can
bring about realization. Yadava Prakfiéa, though
accepting conjoint practice of karma and jfidna (jfidna
karma-samuccaya), thinks that there are two different
results, one for jfidna and another for karma, namely
Brahmaprdpti and karma—nivrttz'. Mandana Miéra
explains the saha in the Upanisad as the relation of
togetherness between means and end, and giving a
sec0nd explanati0n says: avia’yd cannot be without
vidyd nor can 02'de be without avidjd.‘

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 Pumsdrtha.

(ii) 12-14 The Sambhzili-Asambhflti triad”.

The ordinary meaning of sambhflti is birth, and
that of asambhmi is non birth or dissolution. Some
commentators mean by these two terms creation (srisfi)
and dissolution (pralaya). But as this meaning does

1. Brahma Siddhi p. 13 pt. I Madras Govt. 0. M55 series 4-

(1937) “Etad uktam bhavati: vidyavidye dve apy upayo-
peya-bhavat sahite. Nfividyamantarena vidyodayosti......
Anyo’rthah. Navidyfi vidyarahitasti; tathz‘i hi bheda
daréanam api na prakaéasfinyam, tadabhave na bhedah
prakfiéeta—tatha na vidya aikatrnya-éravanadi-laksanfi
(.s‘ayd ?) vinavidyaya.

2. cf. Sahara X. vi. 2: Rik rdmovéca mithunam rambkavdveti
Yajus Taitt. II. v. l. 5.
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not accord with the context, Venkatanatha interprets
these to mean (1) attainment ofBrahman and dissolu-
tion of obstacles to it (viz., samsdra); (2) Samddlzi-
nispatti (communion in trance), and the destruction of
all evil tendencies and mental habits pertaining to
outer objects; or (:5) following a meaning which is
given in his .Nydya siddhdfijana (p. 162), sambhflti means
arcirddi gati (ascent on the path shown by the Arcis
and others), and asambhziti means karmazzdm anya-
safikrdntilz (transference of karma from the free-ing
soul at the time ofhis departure from his body to those
who are his foes). This last view is the interpretation
given by Sudaréana Sfiri, the author of the inimitable
commentary Sruta-Prakas’ika on the Sri Bhasya
(111. iii. 33 & 34).

Sri Venkatanatha in his Nydya siddhéfijana refers
to another view put forward by Narayanarya, the
author of the Nitz'mdld. According to him, sambkflti
and vinds’a mean knowledge and action, vidyd and
karma. According to this View there is no difi'erence
between this triad and the virb'd-avidyd triad, of which
this is merely a reiteration. Narayanarya refutes in
his Nitimdld (p. 64) a view which holds that the words
sambhfiti and vinds’a mean savis’esa and nirvis'ega dhyana
respectively, that is to say, the samprajfidta samddhi and
asampmjfidta samddhimentioned by Yoga sastra (I. 17).

The purpose of this triad is to teach the contem-
plation of what follow after the death of the seeker.
These are (i) arcirddz' gati and karma safikrdnzz' or
(ii) Brahma-prdpti and 1mm bandhaka nivg’tti. These
two interpretations are suggested by the context of
this triad in the Upanisad as it has come to us. If
however, we take into consideration the context in
which thisI is found in the Madhyandina recension, it
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would appear that it has reference to Updsana or
meditation upon the supreme Self, the tattva taught in
this Upanisad. It is this meaning that Venkatanfitha
seems to prefer when he gives his second alternative
namely samddhi-nispatti and minadambhddindm himsdste-
yda’indm bahirmukhendriyavrltz'ndm ca vinds’alz. It is signi-
ficant that Kfiranfirayana, who is an ardent and
faithful follower of Venkatanfitha’s interpretation
gives this meaning alone in his commentary.

IV Major group 15-18.

This group is different from all the previous verses
in so far as it consists only ofmantras, prayers to be
repeated by the seeker at the time of his practice
(updsana), whereas all the previous mantras, or verses
more properly so-called, deal with instruction alone.
This can be seen by applying the lifiga-principle of
Mimz'arhsa.l

The first prayer is for the removal of the obstacles
to knowledge, and the purpose of this prayer is merely
indicated by the satya-dharmdya drgtqye, and this is
expanded in 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 is usually used on all
occasions, in sacrifice, or hymn, or in the knowledge-
section as in this case, has a significance all its own in
Upanisadic literature.
1. The lz'figa principle in Mimfimsi is the principle of ex-

pressive power of the words used. Heregin these four
mantras, there are vocatives; and verbs are used in the
second person and first .‘person; and there are personal
pronouns in the first and second person.
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' 'V

EDITIONS AND Mss. CONSULTED FOR THE
PURPOSE OF TRANSLATION

There are several editions of Venkatanatha’s Iéfivasyopa-
nisad-bhésya. I. Iéavfisyopanisad-bhfisya of Vedanta Desika
with the additional commentaries of Kfiranériyanaswimin and
Puriéai Srirangicfiryaswfimin: Ananda Press, Madras, 1914
(in Devanfigari script) -. II. Iéfivisyopanisad-bhasyaofVedanta
Desika with Acfirya-bhfisya-tétparya by Tarkfirnava Siromani
T. Viraraghavficfirya of the Sri Venkates’wara Sanskrit College
1933 (in Devanigari script): III. Iéavasyopanisad-bhasyaof
Vedanta Des’ika with Kfiranfiriyanaswémin’sbhasya, issued along
with the Daéopanisad-bhfisya of Rangarfimanuja, edited by
Navanitam Krishnamacarya (grantha script), 1913. All the
above have been printed. The second amongst the above has
been generally followed. As there were many doubtful points, a
Mss. No. 3128 of the Sri Venkateswara Oriental Institute
Library and two Mss. of the Madras Govt. Oriental Mss.
Library (D. 319 and R. 3192cl were referred to. In this
connection we feel grateful and obliged to Vidyavicaspati Prof.
P. P. S. Sastry, M.A. (Oxon.), Curator of the Government
Oriental Mss. Library, for readily helping us with his readings.
The Mysore Oriental Library does not contain any Mss. of the
above Upanisad-bhasya. The variations have been noted in the
foot-notes at the respective places.



.5

2o.

H-

onU/UN

1‘“

f

40

W: (qfifiaafisrfiw)

3'. 141.

g. m.

5.

63}.

a.

311.

E".

an.

IR. afi.

_..._
afifiwrumml
aflwmammml
afimntafitfiurafi‘ afia a. m. HE?! 3.111.

afiafiummfirfifitfiasmwfifiHE arm ,,

afiqhfiaéf'fzralawwwmfiaq ,,

afi afirfi'rmfi afifi ulummi Hféaa ,,

qafiwfwataafi 3!. m. amafim: l

mama?! qwfinét a. m.

fimfi fine: afifianafirfi: qfififfim 511$!-

mmaareqfiaifia {we 3:51 qaeafélt‘aa 5U

anfieafiefi afiaq g. m.

Rafinafwa‘afiq Imam ,,

wfilfiafismwafifiq afiaii ,,

——.—.~



II u’lqfi sfiffiaramfi an: [I

afiqfanqfiaqaézfimmfié

§WHWWWWTE§TE

zfim agarulfi: afifirafifiafi I

arafiarmfianfi 13‘ m‘érafi'r E735! 21?: II

_._..._.

itfimmfixé H's? %Er=rl%a=nml
fiflmfifi E'r Errgfiargwrm'a‘ II 2 II

H‘e‘imvr: WEE?”Hafififi‘dflmt
Hath afima taunfimai Héfiarfim I

25:1?th aha-W: first?! gm‘tw‘mr:
mm: {gtfi gash anfiraf Fifi?! % 7

ll 2 II

3 étrtarmffiri' Eréfiratfimzufi I

fizmi nfir gfiifiaafimafima ll 31 ll

1. 313 mafia ufiqréj aafiaueqawmmmgmfi afifil
unmatwi mmm‘rsgawrfi fig‘afil flag: ”gamma: am qw-
WIWT: gUfifih It?“ first? fifiqefisgawraafizfiifil

2. Harwfimen gm 3: High: —a§m:rc—€r 921%, Haa—

nlfiqfié’ Hgfiqamflz, Gama} magnum, afimfimfirfi await,

afifiafiazafim gfifiwwar: aamfifmfi; fifiqmzagw—E’r

azfig agffifil
3. mafia: anfifiam 9211i Wargfimaa-

aqgnfififinfi fififil





Ha: I] €marei1qfilsm'lwq 3

@fi Hafiz? an I {115%E'-
‘Héfiufi 8111?? ama war: |

aa: a Erma-31% flail—qr: qfiqaafir ll ’ 3% I

Irfifrrafififi awatmrngurqlm tgwa‘l wit-h answ-
ufia‘r ma :fiwzfifiafi “33qu anaemia Wmiefifir ass-fig fififir firfiwfi I

‘Efiimfit nfiigr'i:afi’t%shaéq'r‘azl
mrmmfigz $15? aaa'fisr a II ’

éu {FE'IQT'E'H'FLI HE ‘Efi'fiflfimfifi ’fit’ mfifiiftfi 25::

:31th Raf-gamma“ I fiaql mmm'irqwmmmtfim-
eras «afi§ arIfia-cmq, ‘Ixafi‘t a a mtnm anefisr ES"

3612 aur Enzfiamraxmmaml ans? afiqfieafifd %a mafia?
gmmgwaafifi I

1. afiflhfiaéfir quzI ‘amaflfz’ {7% EI'I. ("8'31 {E's um:
‘34 arsiI fima’rqql EIIIWIFIIFEI mar: ’ 34% 3 1M}. 21'}. 1:3 mum:
25. at. man q. ‘fiaamzm’ an. at. ‘aaitml’l magnum} 3mm
65151 3133? HEW-7W3: ‘ away 31% ma—

‘ 2m Hafififi: Wfisn‘aa $31? EIHHWZIIL’

:fi'l :a'I a? firm; aamfiqeqfiq mmfitfifisfi €IIIEGEEI smar—

ehftfiéI $33K aafifiafifiWI
2. smefi $6735: I

3. wafifirfifiwqm: lg. 111.6-1-12.
4. ‘fisr: aim smaz’ ‘QEI 33m” gala am am*

Hafifiqa arrfirotngaqfia aursaI meefifa I

5. ammaFIfi-TFLI 1111‘. 1-1-23.
an E4 :IIUI: I El. m. 1-1-24.







6 §zrrareflrrfiqmsqq

31% ” I eafir aa’rfimlfixmfiffir Wra‘gmfi: I ga‘lswm
316% mfirfim‘fifi aaficmtreiq I Hgmfififiwham-
z'rrarrawtatfiaqsrrg Fr afifi Fawfi FF: 3% I ma?! aafifi'
ai‘ “afig‘finfi a aaamifiar afimc—I ”2 {1%Wham-
mfifi’ mi =r wfifi'mfigfiafir I fimaugmmfi’r
firfiafifi a Fat?“ fiéfim Fr armwmtm: I Eimfir-
aFrrnfiWfia ‘mr'éta‘r "gaifiafi’ gaifiaafi Imago"
fireafimrc-II aafinmfixmtfi‘ a Hlfllfi'fiififi'fl' avifsir: nt-
fimtaramfi Emfiaz I aI'r-Ifiiwmfiafitfi mamm-
fifir wag; =r fiafirfiéna: II =< II

aawmmfiamf {ha agizrfigmnwtaafififigtam
FERNurm‘tnmwmmerr’iasfimggfitfimn'fifii fimma‘ts-
mml‘afiama—

31ng an: a éIaaI 313%? am 36!: I

aifiIfian'hrm :1 WM??? am: II 3 II

{fit I azgui: ‘aIgtzzsr a’fifir Etc-I I wawwfiwmgmam
gawk I :nfifir ni‘mfi I a atmé%arWWI sham: GEE I

3mmW—afifia am gem, méawaafil‘tur amen: I

an aammfitfiam 3r amrfim: I am Hamm-
yml afiwwfi 651663? firm ulcaafial 5} a: it

1 at. WIfifififfiI I

2 51.11. 4-1-16.
3. ‘L fr}. :1. 4—3-5.

4 a. (1. 4-1-13.
5 QT. 4-1—123.







Fir—=1: 5 ] §érrawfrqfiqu 9

amafimmefifir figq l

‘21: @an fagaz’ ‘qanezr'rir fits-1’ Elm“ mafia
ma: marsh naafifiawefifi l marmarararr'Ea afia: errata:
new“? afia ga’i: I what?—

‘a'figasréfirfirwfimfia aim:
isms? mmfiwrw’fi {HWFFfi-TET: ’ II

31% I 31:51er fifiga‘r gnaw-it wwwaw I 37512351

fiifiqrafifiam—
afinwfi‘t mafia wfit II 9 II

gr?“ afinsrarfiua: anfiar=arggmfimfi§€tsfi angufi
fimffi I Haiarnfifi fisa‘tur finger: a Irma-nan amé‘fir
qmmflatfiwamrfii‘a fimfifegfis 313% I “2% 1%—

‘fr: mafia-=1 Er fawn} qfifiqfin I

Wan-q 6115711! firqalffir Imam: II ’ 3% II 8 II

afiafia’: trash Erafiar gqmfinatfigtafiaimamfia—
fiafi erg; 35“?! I

{fit I at“; am? Efié {éifififim aa'iateafim ((3% awfi
aim?! flew“: I fig Em?! ai'ar Engage" a saw? I

«:3 fififi I

Faits'fiaé =1 EH?! qgnfirgagmfiafifim Em‘ftar gdfiraa- “

afieaazr'fifi: I armssg firm:—
2



10 wafizfiqfiwwfi

‘UTEWI rfir'Erfiz fiwmmqu I

éwf 6314251” as:WET}: fiercrq II

awn-raw n'IT'EF‘r: it an rel-mam: I

%wanfir=m&wi firéra‘r a afiafi: ll ’

31% I $12—13;Huff: mqmfiafi-qr, H 6%: I Wei fifiafia
Hm: I agwar-zfimrg—-

swam: 116321 6:; HEIQIIEI mam: II H II

gr?” Ha; afiwragfi 1152 5:31 am: fifiafirfigfiw amor-
fisr‘w 85h?! flgfi: I afiafiafir wnfimafifimfiifi afia
$6193: I 6313' Grammy m‘Etfi 313% qfifimfifi twain?
mafia $511113??th afia ={I% 2:qu fiamgfi:%T%fi&
finfiafiqmfifiwfizfitm‘fi‘Hga'ififir’ fireagarfi—

‘ 1E! fifgwrafinama afisfi: an I

amér‘i'a; aafi amt-tr attract: Fara: ’ gifi II "\ II

[{E‘I Ham mafiagfifiql am 6&3: Mafia: swimmi—

zwg Hafifin qmmqfimgqfiqfi I

(I'Nag mama aa’II a flaw II a II

gr?“ aafifimafirir' firfiw‘rafifirwas I Gra'fr'fir 21ml?!

aafiwlatfimfir I gamma: Hfififitfififi muni—
tamlanir Harimnmfiwa: I Iz'r‘uamfir'iflzfiwrmfi engt‘ém
utmwwerfiua'rirefiwmfinm I afimfi «3:233? film}:

1. at Quaraaqfiim. ..
’



RBI: 7 ] éirrarreimfiqzlm 1 l

firwmfit .l Gamay; armmfilfir smfirmsrtmil am‘hfifi—

earmarral (-T {Er fififii‘fiswmfi: I art-Fr :r figgc‘erfi
aaranafifimgfig Hag immfinfi‘amtmq §afiaqfir a
Erggcfiré’r, $335: fired a $fl'cfimfi: ll 1‘2 II

gfitfil min amafié mumfizmfi 1:611:13 62mg-
qfifim FEET: mamma—

qf‘m Hfii’fil ‘ifilmfimfiam: I

asr afar aha: when qmngqmz II \9 II

fi I 21%;: nfinafiranfi l firm-«Er: macaw-“3&5;
mufifiw mfiur infirm Fafirw Erma: I ami‘a'er H'fifit
3131321211 wzmei‘rzr t-réfin'fim nefia 322193: I fiafisafimfiaq
aflfimmifir fifitrmfitfifi awmmfixfifitvfi mmfir
alfitrfirtafifimfiqm angtamzfiz I as: Han m‘r III-g:

amwfiaafi n‘ta‘i amnaafimi: I as: {Pl-=5: Infi-
Wfinfir Hfif‘mfifiwafimm gammttwa'tmqrafi :r Edi:-
Eaflafi: mama?” mug—

‘amfiarafififiumfim'r‘af‘mam
fifimflfi Hiram? a it fi‘fifi misfit II

bank{fil mmgma:mmgmzl =r 31W?
mufifiifimwu ‘%m mafia? m? fiefimawmzafi

1. ar ‘mfa’l 311%11 511% ‘a'qrsgqtflw’ gem ‘a'qI
fia’ {f3 @1373an





































ISAVASYOPANISAD—BHASYA
(TRANSLATION)
(Benedictory verses)

I. file meditate on Vasudeva possessed of a
multitude of pure and excellent qualities, by whom are
being dwelt in all this c0nscient and unconscient.l

2. The Transcendent Purusa the Lord of all, of
innate greatness, the Inner Self of all beings, Himself
(eternally) transcending all faults, the One object of all
sciences (vidyds), the Presiding One of all actions, the
Extinguisher of sin, Enjoyable by the freed, the Ready
IVIeans, shines at the end of the Samhita of the Vijins.‘I

3. (The Vedic passage) which is recited with ‘All
this is fit to be indwelt by the Lord’ in the beginning
is the instructiOn in the knowledge of Brahman given
by the Guru to his disciple.

4. All (actions) prescribed in the Samhita could
be (utilized) on account of separate injunction, for
knowledge; for pointing this out clearly is the addition
of this (anuvfika) at the end of that (samhitd).

1. Verse 1 Anustub sloka metre.
,, 2 Mandakrfintfi.
,, 3 Sloka metre.
,, 4 Sloka metre.

2. The adjectives used by Sri Venkatanatha in respect of the
Purusa mentioned in verse 16 have reference to mantras
specified below respectively.

(i) Sarves’inah verse 1.

(ii) Sahajamahimfi, verse 4 and 5.
(iii) Sarvabhfitfintarfitmfi,verse 6 and 7.
(iv) Sarvén dosan svayam atipatan, verse 8 lst half.
(v) Sarva-vidyaika-vedyah 8th verse 2nd half.
(vi) Kérmfidhyaksah, verse: 1 lst half.



30 iSAVASTOPAJVISAD~BHASYA [Mantra 1

ts}; VASYAM IDAM SARV‘AM
YATKINCA JAGATYAM JAGAT
TENA TYAKTENA BHUNJi'I’HA
MA GRDI-IAI-I KASYASVID DI—IANAM. 1

Whatsaever changeable is in this world all this is fit to be
indwelt by the Lord. l/Villt that (world) renounced enjoy. Covet
not anyone'r 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 ofthe Lord.

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

Is'd : By the Lord. By the all-controlling
Purusottama1 well-knOWn as entirely different from the
soul, in (the passages) “The knower and the ignorant
the two unborn, the Lord and the nonlord” (Svet. Up.
I. 9) and others.

vdsyam: Fit to be pervaded is the meaning. ()r
such as could be made by Himself to dwell in Himself

(vii) Kalusas’amanahverse 11 3rd quarter.
(viii) Muktopabhogyah verse 11 4th quarter.
(ix) Ko’pi and siddhopfiyah, verse 15 and 16.

l. 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 ls‘vara: “But other than these two is the
highest Spirit called the Purusottama, who enters into three
worlds and upbears them.
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who is the support of all.‘ Thus the Smrti says “He
everywhere (dwells), and in Him everything dwells.
Because of that is He called (paripagl/zyate) by the
learned, Vasudeva” (Vi; P. I. ii, 12.)

jagmgydm: (is) the significator for other worlds also.
jagat: The group of things of the form of the

enjoyed (bhogya) and enjoyers (souls), which changes
into another state in nature and quality (respectively)2

yat—kifica: This qualification ‘whalsover’ is used in
order to aflirm that there is nothing whatsoever which
has not Him as its Self. (This is} elucidated (thus);
“(They) say that the sense organs, scnsorium, buddhi,
sattva, brilliance, strength, courage, body and soul haVe
Vasudeva as their self.”3

But (the objector says), according to the rule
“Rad/1i (conventional meaning) overrules the Yoga
(etymological meaning ”, ls’a herein mentioned may
be Rudra, and further because there is no additional
word (upapada) such as ‘All’ (which addition ifit were
present will afiect the rfidhi and it may then designate
Visnu well-known as Sarveévara).

Not so (we reply). Since as in the case of the
words Akfiéa, Prana and others used in the sense ofthe
(original) cause (where the rad/12' is annulled), so also
I. That is to say, He is the one being in whom all things dwell

because He is their support fis’raya and a'dha—ré and who
dwells in all things as their support, as in the examples of
the body and the hub of the wheel.

2. cf. Bhoktfi-bhogyam-preritdmfim matva' (Svet Up. I. 12)
Prakrti modifies its nature and its qualities in evolution,
whereas the souls undergo modification only in their
a'harmabhlita jndna.

3. Untraced quotation.
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here the mid/12' is annulled ;1 and since the quality of
pervading all as well as being the support of all cannot
belong to Rudra who is accepted (i) as not being the
cause of all things and (ii) as being bound by Karma
on the strength of the passages such as “One only
Narayana was existent, neither Brahma nor Isina.”
(Mahapanisfld I.) “I am still not free from sin, grant
me names (Satapata Bra/2mm) this word Isa must be
accepted etymologically (yaugika) as referring to the
Lord of all, of unlimited Lordship. INho is well-
known as possessing those qualities (of all—supporting-
ness and all-indwellingness and others).

Though on accouut of there being no mention
(here of Isa) as already well-known (as the primal
cause), there is a difference in this case from that of
Akfiéa and other passages, yet because of its use in a
quite contrary sense itself there is justification for the
rejection of its conventional (mid/Li) sense according to
Aindri principle.“

Nor is there here the principle of contextual all-
ness3 (sarvatvam ddhikdrikam, no such limitation being
seen.

1. In some scriptural texts all things are declared to have
originated from Akasa, Prime. and others which nominally
mean the gross elements; but what is meant by them are
not these gross or subtle elements but the primal Indewel-
ling Being in all. This is indicated by the use of the phrase
like vai or ha vai: Tate mi imdm‘ bhfita‘ni, termini ha mi
imdni bkfitdni (Haifa—d eva samutpadyante (Ch. Up. I. ix. 1).

2. P127 Mim. III ii. 2. There is a rk mantra addressed to
Indra. This is directed to be used with reference in Agni-
Gfirhapatya. This transference of an Indra rk to Agni is
due to understanding the terms in an etymological sense as
otherwise it will be meaningless.

3. Par. Mimdmsd I. ii. 1.
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(Ifit be said that instead of one perpetual All-
lord, we may have one Is’vara-stream, one All-lord in
one cosmic age andanother in another age and so on,
or else we may have several Iévaras, rulers, at the same
time and at all times eternally, but who divide their
absolute lordship between themselves by limiting their
power to specific regions, we reply) :

But the theories of Iévara—stream and multiple
Isvaras 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
destining all processes.

It is therefore right that this passage refers to
Narayana alone who has lordship independent (of
others) as the Lord who dwells in all (or rather in
whom all can dwell) proclaimed in the passages “Him
the protector of the world, the Lord of Self” (Tait.
Ndrd. XI. 25) and others; Who is to be redeclared
later on as ‘Tosdvamu Pumsah’ (Is’d 16) ; Who is deter-
mined as the parent of Brahma and Rudra by passages
inexplicable otherwise (i.e., which cannot apply to any
other god) ; “Tho is most famous as the all-indwelling
propeller (in the passages); ‘This is the indwelling
self of all beings, faultless, dweller in the highest sky,
(a’ivya), the shining one (dead), the One Narayana”
(Sub. Up. VII.) and others; and Who in the passages
‘He is Brahma’ and ‘He is Siva’ (Tait Ndra, XI. 26) is
mentioned as the substance (vis'esya) of Brahma, Siva,
Indra and others who are His attributes (vib/zfllis’), as
in the case of the world in the passage “This (world)
is all Purusa Himself.” This is enough (of refutation)
of the objections of that person who does not know the
pada—teaching, the pada (Isa) in which there is no

5
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place at all for the conventional meaning (anyarfidhi),
and which is not a compound word.

In this manner having taught the seeker after
liberation, the knowledge of (his) dependence on the
Lord, he (the teacher) counsels living that has renunci-
ation as its ornament :

TENA TYAKTENA BHUNJITHAH: with that (world)
renounced enjoy.

tena: with that world which is mistaken as
enjoyable;

ILi—‘(l/Ctena: renounced; because of the perception of
its (world’s) being exceedingly full of faults; being
one with that (world) renounced; i.e., (being one that
has renounced the world).

blzufijz‘thdh: enjoy; ‘enjoy that group of unprohi-
bited enjoyable (things) which is helpful in supporting
the body, which is useful to Yoga’ (this) is the import
got (siddhyati) from the nature of the instruction and
from the context (art/zapmkarana‘bly'dm).

Or else it might be construed thus: Enjoy that
which has been mentioned as the One in which all
dwell, the supremely enjoyable (nimtis‘aya-bhogya)
(Brahman), through the means going to be taught (in
the succeeding verses).

kasya said d/zanam : anyone’s wealth, wealth
belonging to a relative or non-relative.

md grd/zah : do not covet. And Yama says to his
Servant beginning with (the verse) “In the supreme
friend ........ ” “That crooked mind, who is covetous
of wealth, that human animal, is not Vasudeva’s
devotee.”1
l. Untraced quotation .
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This renunciation of desire for wealth is to be
taken to stand for renunciatiou of all things other than
the supreme Self. Thus does the Smrti 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 in the previous verse (evam vidusah).
has to perform the routine and occasional (obligatory
prescribed) work,2 characterised by renunciation of
attachment to fruits and agency and others through-
out (his) life:

KURVANNEVEHA KARMANI
JIJiVISET SATAM SAMAH
EVAM TVAYI NANYATHETO’STI
NA KARMA LIPYATE NARE 2

Thus (one) should desire to live a hundred years just per-
forming works. Thusfor thee (it) is not otherwise than this.
”forks do not get smeared over man.

jijiviset: To show that even for the knower of
Brahman living till the completion of this knowledge
is desirable the desidcrative suffix is used here.

s‘atam samdlz: hundred years: has reference to
generality (prdyika visayum). ‘Living a hundred years
one should indeed perform works that accord with
one’s fitness. At no time should there be giving up of
works subservient to knowledge’ is the meaning. That
there is no special reason to say that this passage refers
to independent actions which are the means of obtain-
ing fruits, is said in the Vedanta 5mm. “No, since
there is no speciality” (III, iv. 13). Another meaning
not contrary to the context ( prakarazza) is also

1. Untraced quotation.
2. Nan naimittika duties according to one’s varna and fiérama.
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mentioned in the next. sfitra: “For the sake of praise
only (there is) permission” (III. iv. 14). The Bhdsya
(of Ramfinuja) (runs thus) “The word 05 (is used) for
indicating delimitation (eve). Since the c0ntext (is)
that of knowledge (of Brahman) taught in ‘All this (is)
fit to be indwelt by the Lord ...’ for the sake of praising
(knowledge), this is the permission for performing
works always. Because of the power (mdhdtyma) of
knowledge, even one is performing works always, one
is not stained by them : in this manner knowledge is
praised. And the rest of the passage, “Thus for thee;
it is not otherwise than this : works do not get smeared
over man” shows this alone.

tvayi : for thee, who are fit for Brahma-vid'ya.
20am: Thus alone is the thing (that is) to be

practised;
Ito’nyat/zd ndsti: (It) is not otherwise than this:

this is said negatively for the sake of confirming (the
previous positive statement regarding doing works
which are imperative throughout life).

Now (if it be asked) will there not accrue bondage
to the knower of Brahman, since there is the perform-
ing of work, (the teacher) says: Works do not get
smeared over man. In the ease of the man, the
Brahman-knower, under reference according to the
“principle of separate injunction” (as taught in the
sfitra) “But Agnihotra and others (are to be performed)
for that purpose (of knowledge) alone, since that is
(so) seen (in the Upanisads)” (IV. i. 16), actions do
not become the causes of results such as svarga and
others. There is no possibility of a descriminating
desireless man wittingly undertaking to do works as
means to pleasures which are not useful for knowledge
and to forbidden works. For (such of ) those that
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may arise there will be the expiation (niskrti) accord-
ing to his fitness, on the strength ofthe text: “If one
is not free from bad conduct--------(one will not attain
Brahman)” (Katha-Up. II. 24).

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

That he whose fitness (adhz'ka‘ra) has been burnt by
'the fire of knowledge is not subject to the injunctions,
mandatory and prohibitive, is 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 falling into Naraka most
assuredly happens to those 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 TAMASAVRTIIH
TANS TE PRETYABHIGACCHANTI
YE KECATMAHANO JANAH 3

(There are) Those worlds known as asura permeated by
Blinding darkners whitherto the sonl-slayers, whoever they are
resort on departing (from their bodies).

Asuryd: (the suffix) yet (is used) in the sense of
"Those which belong to the Asuras; ‘endurable by
'those of asuric nature’ is the meaning.‘

1. cf. Bh. Gita. XVIII.
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ndma : the term of notoreity.
te lokd/L: there exist most frightening worlds.

named Naraka. He further describes them thus :

and/Lena tamasdvrtdlz: permeated by intense dark-
ness.1

tdn : them, bereft of all light.
te : those self Slayers.
pretya : on departing from (their) then bodies.
abhigacc/zanti: completely continuously attain.
ye ke m: any, divine or human (being); such as:

brahmans or ksatriyas and others.
dzma/zanah the soul-Slayers, (that is) those who-

make themselves as if non-existent, as said in the
Upanisad “If one knows not Brahman, verily one
becomes non existent.” (Tait. Up. VI. I). This.
through the destruction of the self (deha ghdtamukhena),
indicates the series of great sins (pdtakavargaf

jamilz: those who take births—‘those who are in
samsfira’ is the meaning.

IV. The Ruler-principle (Iévara tattvam) Spoken
ofin a previous verse (Ha. I) as the All-supporter, is.

clearly deseribed as having wonderful powers which.
are suggested by contradictory terms as it were, thus:

ANEJAD EKAh/I MANASO JAVTYO
NAINAD DEVA APNUVAN PURVAMARSAT
TAD DHAVATO’NYANATYETI TISTHAT
TASMINNAPO MATARISVA DADHATI 4»

l. cfjr'fhe use of the same phrase used by the seer in verses-
léfi. 9 and 12.

2. The Government Oriental Mss. Library Mss. D. 31 read:
wager:mam) gamma: G. o. Mss. Lib. Mss. R-
3192 (c) :

mean—T mam‘iqearfirfiam:
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The one unmoving (yet) speedier than the mind
(That (which has) already obtained (all) the gods have notyet

attained:
That standing overtakes others that nm :

By that, air (Matariwan) upbears the waters.
Amjat .' unmoving.
eham : The one, transcendent (pradhdnam) ; or

that which has no second being outside His controlling
power or equal to Him.

manaso javiyah: Having a speed greater than even
the speediest mind.

If it be said, that unmovingness and such speedi-
ness cannot co-exist, (we reply) Not so, because by
recourse to intention (tdtparya) they can easily co-exist.
Since all are always pervaded by Him there is un-
movingness, and since He exists beyond the range of
the mind’s perception at all times. He is stated to be
faster than the mind as it were.1 In the following
passages also, (it) has to be construed thus.

Na etaa’ dead dpnuvan pflrvam arsat: This (which has)
already obtained (all), all the gods have not yet
attained.

devdh: gods, Hiranyagarbha (Brahma) and others.
72a dpnuvan: Have not all this time attained. The

embodied souls (hsetmjfias) whose ‘ consciousness is
obstructed by karma prior to their gaining that know-
ledge, do not attain it by their owu intelligence, though
it is infinite and therefore eternally omnipervasive.
Therefore there is no contradiction here.

1. ‘To move’ means to reach a space in which it was not
before. But for a thing which is all-pervasive there cannot
be a. space in which it was not before. Therefore it is
motionless.
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Thus is it-said in the dendogya Upanisaa’ (VIII.
iii. 2).

“So just as those who do not know the spot
might go over a bid treasure of gold again and
again but not find it, even so, all creatures here
go day by day to that Brahman-world (Brahma-
laka) (in deep sleep) but do not find it, for truly
they are carried astray by what is false.”‘
Tad dlzdvato’nydn atyeti fist/lat: As stated in the,

passages “He who is in the earth”....‘(He) who is in
the self” (Br/z. Up. V. vii. 7ff), in this manner even
whilst remaining in everything. It overtakes the
running Garuda and others. “HoweVCr 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.”2

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): Tarminnapo mdtaris’vd dad/zdti : 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 all,
verily through His power supports water, clouds, stars
planets, starry bodies and others. Thus the Smrti says
“Heaven, Akfis'a with the Moon, Sun, stars, the

1. Trans. from Hume : Thirteen Principal Upam'sads.
2. Ahir. Sarn.‘
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directions, earth, the great ocean, are being supported
by the power of the great self, Vasudeva.” (Mh. Bh.
Ana. 154, 136).

V. Out of regard (for the subject matter, is’vara)
(the teacher) in a difl'ercnt way teaches what has been
said (in the previous verse) as “The one, unmoving,
speedier than the mind” thus :

TAD EJATI TAD U NAUATI
TAD DURE TADVANTIKE
TADANTARASYA SARVASYA
TAD U SARVASYASYA BAHYATAH 5-

That moves and that truly does not move :

That is afar and that is also near.
That is inside all this that verily is outside all this.
Tat : that, the pervading principle
ejatz'; moves through being faster than the mind.

after the manner spoken of in the previous (verse)..
‘Moves as it were’ is the meaning.

Tad a na ejati: that same thing verily does not'
move.

Tad dare tadu anti/re: that is afar and also near.
Having in view the difference between the ignorant.
and the awakened, even the Infinite (Brahman) is
described as far and as near. Thus does Saunaka say
‘To those whose faces are turned away from Govinda,
whose minds are attached to objects (of senses), to-
them, that Supreme Brahman is farther than the far;
to those whose minds are absorbed in Govinda, having-
renounced all objects, one should know, that is near.”
(VignDharma 99. 14).

A thing can exist within something, but, at the
same time, it cannot be outside it. A thing can be-
outside but not within it (also). Here he mentions

6
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the distinction (oflévara) from both these (kinds of
things) : “That (is) inside all this (and) that truly (is)
outside all this.”

tat : that, the transcendent omnipervasive Brahman
spoken of already.

arya rarvasyaz of all things having variegated con-
scient and unconscient forms and determined by
sources of right knowledge.

anlar bhavati: dwells within; ‘because there is no
obstruction, it exists without there being any limita<
tion of space’ is the meaning. That same thing exists
also outside all these, that is, that exists both at places
where finite objects are and at places where they are
not. That is clearly declared in the Taittiriya begin-
ning with the “Thousand headed...” the purpose of
which is to determine that principle which has to be
meditated upon in all the several sciences of the
Transcendent (para viclyd) thus:

“Whatever is in the world, seen or even heard,
pervading all that both inside and outside Narayana
stands” (Tait-N516. X. 1).1

VI. Thus has been said that all things have
Brahman as their self. Next is mentioned the
immediate utility of having this knowledge :

YASTU SARVANI BHUTANI
ATMANYEVANUPASYATI
SARVABHUTESU CATMANAM
TATO NA VIJUGUI’SATE 6

(He) Who sees all creatures in the self alone and the Self in
all creatures does not recoil from anything.

1. cf. Sitapatha Brfih. XIV. 5. 30. cf. B. Gita. VI. 29-30.
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yastu .° But who : tu is used for the Sake of'indi-
cating the extra-ordinariness with regard to the great—
ness (mahimd) of the knower of Brahman.

sarvdm' bhfitdni : all creatures, from Brahma down
to the plants.

Atmam' 2 In the Self. Here the word ‘self’ refers
to the all indwelling self because there is nothing to
indicate limitation; and because of the context, and
because of the nature of the thing (arthasvabhdvc’z‘t)
(described).

eva : alone. The intention of the word ‘alone’ is,
that even those things that are supported by the earth-
and others really reside in the supreme Lord through:
these elements.

anupas’yati : continuously clearly perceives.
sarvabhfitesu ca dtmdnam : by these words is intended

pervasion alone, since they are incapable of supporting;
Him (lit. there can be no support to Him by them).

(sail) ‘He’, the correlative of ‘who’, has to be-
inserted.

I

tatah na vijugupsatc: All things having been
perceived as having Brahman as their self, from none
of them does he recoil, in the same way as he does not
recoil from his own dependents. The meaning is, he-
scorns nothing.

VII. Once again, strengthening (the above
teaching) by means of (the statement of) co-ordination,
(he, the teacher) says that to perceive it thus leads to
the immediate annihilation of sorrow :

YASMIN SARVANI BHUTANI
ATMAIVABHUD VIJANATAH
TATRA KO MOHAH KASSOKA
EKATVAM ANUPASYATAH 7
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When for him who knows the self alone has become all creatures.
Then for him perceiving oneness, where is there delusion

or sorrow ?

yarmin : when, at the time ofmeditation.
vijdnatah: for him who knows distinctly by the

method well taught (upadiszena mdrgena) the difference
between the independent and the dependent entities
with the help of the scriptures.

dlmd éva sarvdni hhzitdni abhflt : ‘The supreme Self
itself has appeared as qualified by all’ is the meaning.
When the co—ordination between the world and
Brahman is 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 theories
of bddha‘ (sublation), ujmedra2 (secondary significance)
and svarflpaikya’ (identity in nature) are to be rejected.‘

1. Bfidha-theoryof simz‘midhikaranya nagates one of the terms
as false. In the example ‘the thief is this pillar’ the mean-
ing is that there is no thief at all but that the pillar was
mistaken for the thief. The identity expressed by ‘is’
negates the thief by affirming the pillar as the real. In
this kind of identity then, the world which appears as
existing perceptibly has to be negated.

2. Upaccira (identity through secondary meaningl; ‘All this
is the King’, this means that all these are entirely depen-
dent on the king. Though there is here a statement of
identity conveyed again by the word ‘is’ it is only by
recourse to secondary meaning we are enabled to make
sense out of that statement. “All this is verily the Brah-
man” (rarvam khalvz'dam Brahma) though- it can be under-
stood in this secondary way, yet it does not fully explain
the implicit relation ofidentity.

3. The substance-identity tsvarfipaikya) : “The mud is the pot”
is a statement ofthe oneness of substance betweenmud and
pot. This kind ofidentity is not capable of being applied
here, since if there be .warfipa-identity between the world
and Brahman (i) Brahman would have to undergo change,
and (ii) the relationship between two incompatible subs-
tances as matter and spirit is impossible.

4-. The fourth kind of co-ordination is based on the Sarira-
Sariri bhéva of Viéistadvaita.
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tatra : Then.
kah mohair: where is there delusion ? Delusion

ofthe form of wrong notion of self-independence and
others does not happen. This is the meaning.

kafz sokalz: Where is there sorrow? There will
arise no grief, even where there are deaths of children
or the seizing away of kingdoms and others, because
of the realization of the absence of ownership in all
things which belong to the Transcendenti this is the
meaning. Thus (Janaka) says “Infinite indeed is my
wealth of which nothing is mine. If Mithila is burnt
nothing mine is burnt.” (ll/1h. Bh. S'anti. XVII. 18).

ekatvam anupas‘yatah: to one who perceives the
Oneness of that which has got all existence as its attri-
butes. Obviously here the use of the word ‘one’ does
not connote that there are no other things (besides
this), because there is nothing to militate against any-
thing said at the beginning in “All this is fit for the
indwelling by the Lord ........ ” (Is’d. I) as pervaded by
the Lord, and because in both the cases of knowing
and non-knowing that all difierences are illusory, the
teacher could not have given this kind of instruction
and others regarding such identity.

Nor does this (aka) speak of the substance-identity
(manipaikya) of the mutually incompitable factors,
because in case there is the destruction of all contra-
dictions, there will occur confusion in the discrimina-
tion and others between one’s own theory and those of
others. The explanation of the ‘oneness’ as belonging
to Brahman with its attributes can be entertained,
since it is in accord with all the sources of right
knowledge. But it is better to take it to mean the
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relation (of body and soul, s’arira-fariri—bhdvd)‘ which.
enables us to maintain the co-ordination stated above,
because the term (ekatvam) Oneness is used in the
passage “The oneness of Rama and Sugriva. (Rdmd-
yana Sand. 35. 51) and others, so as to mean some-
particular relation.2

Even though these two verses may be construed.
so as to refer to the released soul, it is more appropriate.
(to say), in consonance with what has been said, that
it means praise of the seeker (mumukgu). Consequently,
the word ‘seeing’ anupasyatafz: is applied

I

to such
knowledge arising out of a study of scriptures or to-
that knowledge of meditation on the Highest) which.
arises through such study, in order to indicate its
state when it becomes most clear and distinct. It:
cannot be doubted that the intuitive vision which.
results here as a fruit of the particular sdmddhi is that
which is meant, since it is mentioned as the means (of'
liberation). It has been affirmed in the Sri B/zdsya
that the word ‘seeing’ refers in all those passages.

1. According to Vis’istadvaita the co-ordination is explained.
in the following manner. ‘I am a god’ (Deva’ham) means
that the dew (god) is the body (form or jdti) and ‘I’ is the-
self which which owns it or dwells in it or controls it.
That which refers to the body really refers to the selfwithin.
it is the inseparable relation between the body and the self‘
that is stated. W'hen either of the terms is mentioned it.
means that implicity the other also is intimated.

2. The xa'mzinddhikaraziya" between the world and the Brahman
is one of the body and self. Friendship Jneha or love is.
also another instance of sa'mdnddlzikaraztya. When we speak
of the unity or oneness of Rama and Sugriva, it is not.
substantial identity that is intimated but oneness of love or
reciprocal existence. Dependence on the Lord and living
for the Lord, are types of co-ordination giving rise to the;
expressions of oneness or identity, or unity.
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which counsel the means to realization to the medita-
tion-knowledge (dpdsana-jfiana).

VIII. And again the teacher describes more
fully the individual who knows the nature of the Ruler
and the Ruled, by clearly1 pointing out the special
qualities of that, which he has to know:

SA PARYAGAC CHUKRAM AKAYAM AVRANAM
ASNAVIRAM SUDDHAM APAPAVIDDHAM
KAVIR MANISI PARIBHUH SVAYAMBHUR
YATHATATHVATORTHAN VYADADHAC

CHASVATIBHYAH SAMABHYAH 8
He attains the radiant, bodilesr, rorelerr, Jinewlers, pure,

uninjured by sin: (he) seer, controllers of the mind, conqueror,
independent, bears (in his mind) the real nature of thing: for
innumerableyears.

Salt : He who sees Brahman the indwelling self of
all beings.

paryagdt: ‘will attain’ is the meaning, according
'to the principle enunciated in the text “He who knows
Brahman attains the Transcendent (param)” (Tait
Anand. I. L). Or else it is restatement of the fact that
he has attained experience (anubhava) obtained by
.samadhi as in the case (of the text) “One attains
.Brahman here (itself)” (Katha Up. II. iv. 14).

sukram : pure, of the self-luminous form.
akdyam: though having all as His body, yet free

'from any karmic body.
Therefore having no scars or muscles (avranam

.‘asndviram .

‘I l. Texts and M35. give two types of readings : Govt. O.M.L.
Miss. D. 319 and R. : 192 & SVOI Mss. read {fit-.15“,

Ananda ress ed. reads aha;
Navanitam Krishnamachariar’s ed. reads fiafiq,
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s'udd/zam: not even smelling of ignorance and
other faults.

apdpaviddham: “That which is unaffected by.
karmas which are of the form of good and evil (pdpa-
punya) which are the causes of ignorance and others,”
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. VIII. iv. 1).

In this manner, the Supreme Self who is abso-
lut ely proof against evil (heyagfinas) is the One Who is
to be attained, and Who leads one to the attainment,
and Who is to be meditated upon by the seeker
(mama/cw) .1

The teacher describes the knower of Brahman as
the “seer of all things”.

kavih: He who sees things transcending (all the-
sources of right knowledge) (krdnta-dars’i). Or else the
meaning may be ‘One who like Vydsa and others, is
the author of works that help teaching the Supreme-
and His excellences.

manisi : Buddhi, which controls the mind is called
manisfi. He who possesses it is the manisi. ‘He who
through practices of yoga and renunciation has a.
controlled psychic organism, antahkarana’ is the
meaning.

paribhfih: (He) who is on all sides. He who-
surpasses all those who know other sciences (vidyds).
I. This is the reading according to all the available printed

editions. But the commentary of Kfiranérayana suggests
the following reading :

salami 21%: $3356
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Or he who has subdued the enemies, namely desire,
anger, miserliness and others difficult to conquer.

wayamb/zfih : (He) whose existence is independent
of anything else, that is to say, the seer of the form of
the eternal Self.

ydthritathyafab arthdn vyaa’adhdt : has borne in his
mind all things by distinguishing them as they are in
themselves namely, the supreme goal (parama-pum-
=s‘a'rt/za), the means of attaining it, the obstacles to the
attainment and others.

s’ds‘valibfgyah samdbhaflz: the intention of this is
‘for the sake of getting rid of all obstacles till the
Brahman-attainment’.

Or else, the groups of words in the nominative
and the accusative may be commented as referring
respectively to the Supreme Self and the individual
soul. In which case;

s’ukram : pure and other words refer to the indivi-
dual soul, which is purified and freed from all limi-
tation (faults and sins).l

Him also the Supreme Self (sah) surrounding on
all sides (paryagdt) exists. \

kavilz: seer and other terms are easy to under-
stand.

arthdn: created objects.
s’a's’vatib/zyah samdb/tyalz: in order that they ma)r

exist till their destruction.
1. The individual soul is said to be purified, when it shuflies

off its karmic body. When there is no karmic body it is
said to be bodiless and therefore it is without sores and.
muscles which are incident on the karma-results; in that.
state it has no ignorance and other faults. It is then
possessed of a body composedofluminous substance.
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ydthdfathyatah oyadadhdl : really created : not merely
displayed like a magician.

IX. After having thus given instruction in 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
knowledge strengthened by duties of caste and stage
(oarnds’rama) thus :

ANDHAM TAMAI—I PRAVISANTI
YE’VIDYAM UPASATE
TATO BHUYA IVA TE TAMO
YA U VIDYAYAM RATAH 9

Into blinding darkness enter those who are devoted to non-
knowledge (works) : into still greater darkness verily those who
are attached to knowledge alone.

ye : who are attached to enjoyments and powers.
avidydm : karma : works only, divested from

knowledge; for it is stated by the Smrti “There is
another power Avidyfi, having'the name karma, which
is counted as the third-m”. (Vis’. P. VI. vii. 61).

upésate: perform with one-pointed mind, this is
the meaning.

and/lam : very dense.
tamah: ignorance, or else that darkness ofNaraka

which is unavoidable on account of strong attachment
to the threefold ends (dhormdrthakdma).

The continued experience of misery by those who
are attached to mere works is mentioned by the
Atharoanikas (Mund. Up. I. i. 18) thus:

“The ships of sacrifice are surely unsteady in
which is counselled the inferior karma as being
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performed by eighteen agents (or as being taught in
the eighteen smrtis).l Those ignorant persons who
take delight in these as leading to bliss, fall into
decay and death again and again.”

tdto bhaya iva te tamoya u via’ydydm mtdh: 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.

iva: Here the word ‘iva’, like, shows that it is
diflicult to know the depth of darkness.

:1, eva: alone, must be taken along with the suc-
ceeding word, thus :

vidjdyiim eva while: those who are attached to
knowledge alone.

X. What then is the means of liberation? in
answer to this (the teacher) declares:

ANYAD EVAHUR VIDYAYA
’NYAD AHUR AVIDYAYA
ITI sUSRUMA DHiRANAM
YE NAS TAD VICACAKSIRE 10'

They my {the means of attainment) (is) quite diflerent from
knowledge: (and) they say (.the means of attainment) (is) diflerent
from non-knowledge (war/c3). This (statement) have we heard from
those seer: who explained that clearly to us.

Anyaa’ eva fihuh vialvayd anyad dhuh avidyajd; Here
the meaning of the ablative is conveyed by the instru-
mental case, according to the rule (of grammar) which
permits change (of cases etc.,) because (otherwise)
there can be no connection with anya: different from,

1. cf. Dafopanirad—bhagyfi of Rangaraménuja whose interpre-
tation has been followed here.
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and because there is similarity with the word in the
ablative case in the verse mentioned later (v. 13)
anyadevd/zuh .cambhavdt. Here what is mentioned is that
the means for the attainment of liberation are different
from mere karma, and different from knowledge
divested from all prescribed works.

dhuh: 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—
tionally’. Iti s‘us‘ruma dlzirdztdmye 72a: lad vicdcdkgz're.

ye: who, the previous teachers.
nab : to us who have approached (them) by

prostrating (ourselves) and others.1
tat: that, (that is the) means to liberation.
vicaraksire: taught distinctly (clearly).
tesa‘m d/zirdndm: of those seers, who are attached

to meditation on the Supreme Self. Here ‘statement’
(vacanam) has to be added (to complete the senSe). Or
else, as in the passage ‘One hears of the dancer’ which
means ‘Hears from the dancer’ the genetive can some-
how be made to mean the ablative.

Iti s‘us’ruma: Thus have we heard : the intention in
using the first person perfect is that it is impossible to
grasp Brahma-vidya completely, since it is diflicult.

XI. What has been mentioned briefly as
‘diflerent’ he now explains thus:

VIDYANGAVIDYANCA
YAS TAD VEDOBHAYAM SAHA
AVIDYAYA MRTYUM TlRTVA
VIDYAYA’MRTAM ASNUTE ll

1. cf. Bh. G. IV. 34 fife-mag qfiqi‘m fiaqr....
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He who knows both knowledge and non-knowledge together:
3} non-knowledge crossing over death, by the knowledge

attains the immortal.

.yah : (He) who has received the true instruction.
vidjdm : knowledge : that which is of the form of

meditation on the Supreme Self.
avidyc'im ca: and non-knowledge of the form of

works subsidiary to that (knowledge).
elaa’ uhhayam : both these which have no possi-

bility of opposition between each other.
rah/1 vea’a : together knows. Because of the

necessity for both the main and the subsidiary being
practised equally (anastheyatva Jdmya), making no
distinction (such as main and subsidiary) between
them, it is said that they are to be known by the words
“he should know them together”, but not because that
which has to be followed and that which ought to be
rejected are to be equally known (jfidtazyzatva-sdmydt).

If it be said that because at first non-knowledge
has been cenSured there is appropriateness in that
(jfidtavjalva :iz'mya) (then) it follows that there is the
mention of this group of two rcjectables, since know-
ledge has also been censured. Further if it be so, the
succeeding passage will not fit in (with this View).

avidyayd my'tyum tirtvd vidyayd amytam as‘nute: By
non-knowledge crossing over death, by knowledge
attains the immortal :

avidydyd : by the non-knowledge (works) prescribed
by the scriptures as the subsidiary of knowledge.‘

1. Isa 2.
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mrtyum : death, the past karma that is the cause of '
death which consists in the construction ofknowledge.

zirtvd : completely crossing over.
vidyayd: by the knowledgehaving the form of clear

vision of the Supreme Self mentioned earlier (verse 6).
amrtam as’nute: attains the Immortal. (He) attains

the Supreme Self known as free from all faults in the
passage “This is the Immortal, free from fear : this is
the Brahman” (Ch. Up. IV. xv. l) and others: this is.

the meaning.
Even in case the word ‘amrtam’ is taken to mean

freedom (mafia) (from death), there is no repetition
(here), for crossing over death means the crossing over
the obstacles to the means (of realizatiOn) (upziya-
virodhi), and “(He) attains freedom from death”
declares the achievement of the disappearance ofall.
obstacles to attainment ( prdptivirodhi-nivrtti ldb/wktelz).

Here those who interpret this to mean “One who
lexists having attained death through ignorance”,
having forgotten the uncontradicted natural trend of
words and passages and smrtis, through their own
ignorance, by themselves having attained their death
exist.1

This very passage is kept in mind in the Visnu'
Purina (VI. vi. 12) (where it is stated) :

“He (Kes’idhvaja), taking refuge in knowledge
(arising from a study of scriptures) seeking knowledge
of Brahman as fruit, for the sake of crossing over-
death through non-knowledge (works), performed.
many sacrifices.”

l. The pfirvapaksa of this View has not been found.
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Here it has been said by the Commentator on the
Vedanta Sfltms (Sri Ramanuja) that according to the
context. and appropriateness the word avidyd (non-
knowledge) refers to works which are subsidiary to
knowledge: “Here the meaning of the word avidyd is
karma (works) prescribed for varnfisrama” and also
“avia’yd that is known to be the means of crossing over
death, other than knowledge, is prescribed works alone
(vi/zz'tam karmaiva)”.

The term ‘avidyd’ (non-knowledge) which excludes
knowledge vidyd, having to mean that which is proxi-
mate and next to it, like the words a-brdmazuz and
others which denote kstriyas and others, refers to works
which are intimately related (to knowledge), this is the
intention. So the upabrhmanas such as

“Both austerity (tapas) and knowledge make for a
Brahman’s ultimate happiness (nr'ffrqasa). By tapas he
destroys his sin, (and) by knowledge he attains the
Immortal ('vidyaya" amflamas’nute)” (Mann Smfli XII.
104) harmonize (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 attainment of immortality,‘ one may
accord areply by referring to numerous éruti, émrti
and sfitra passages which clearly enunciate the organic
relation between action and knowledge as subsidiary
and main, (and) the crossing over death through
knowledge alone.

1. This View of jfiana-karma samucchaya is that of the
Yadava—prakz'rsa school.
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In the doctrine of grouping of the unequals,.
visama-samuccaya‘ also, where the sannipagya-upakdram
katvam is plausible according to their respective spheres,
to seek any other explanatiou, is not accepted by the-
knowers of the rules of interpretation.

XII. After having thus taught that Supreme-
Being who should be meditated upon and the Supreme
Good (him) which is of the form ofthe meditation on
Him with its subsidiary (afiga) upto the attainment of
the Supreme End, it is now said by the three following
verses that the combined meditation on the two fruit-
stcps of the form of getting rid of obstacles and the
attainment of Brahman-experience (Bra/zmdnublzava)

l. Visama samuccayawvdda and sama-Jamuccaya-vcidaare. the two
views regarding the relationship between karma and jfidna,
works and knowledge. The Jama samuccaya-vdda holds that
works and knowledge have not the Relationship of main
and subsidiary, and that both are equally efficient in help-
ing attainment. This View has been refuted because
scriptures affirm that knowledge alone can make us attain
liberation. The visama samuccaya-vdda, on the other hand
affirms that karma is subsidiary to knowledge. Both
Ramanuja and Bhaskara accept the visama samuccaya—vfida.
But here arises the question as to how works can help
knowledge. The works become subsidiary to knowledge,
and can help to create knowledge; that is to say through
performance of prescribed duties, knowledge is engendered.
Thus it is sannipatya-upakdraka, i.e., practically efficient in
removing the obstacles to knowledge thus being useful in
contributing to knowledge itself as its subsidiary. The
other view is one of (Mid upakdraka, which holds that the
subsidiary helps the main at the time of realization of fruits
by directly bringing about results which are unseen, aa'rspfi.
The second View is that of Bhaskara, whereas the first
view is that ofRamz‘muja and Venkatanatha. Cf. APADEVI.
ed. F. Edgerton p. 230.

O
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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’SAMBUTIM UPASATE
TATO BHUYA IVA TE TAMO
YA U SAMBHUTYAM RATAH 12

Into Blinding Darkness enter those who are devoted to
Arambhuti.

The} into still greater darkness who are attached to sambhuti.

sambhfiti arambhflti: In the passages “Departing-
from here I am going to commune with This” (Ch. Up.
III. xiv. 4) (and) “Having shaken off the body, having
fulfilled (all works) (krtritmd), I shall commune eter-
nally with the Brahman-world” (Ch. Up. VIII. xiii. I)
and others, mention is made of sambhfiti as of the form
of attainment of Brahman. The word asambhfiti'
excludes it (sanlh/lflti), (and) denotes the destruction
(vindsa) of obstacles, which is proximate to it, since
immediately after, is mentioned “sambhfitifica vinds’am
ca : communion and destruction”1

Here by the word ‘ammbhflti’ is not meant either
the non-origination of communion nor the destruction
of it, since it is not correct to declare pre—non existenCe
or consequent non-existence of sambhfiti 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 ‘to cross’ means
‘to atain’ is to be refuted as previously (v. 11).

1. Cf. Venkatanfitha’sMaya-Siddhanjanajivapariccheda p. 162
(mem ed.) where updsana ofsamhhfitz' means meditation on
the path of the Arcis, etc. asfiwfiqfiIHQfifi |

8
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ANYADEVAHUS SAMBHAVAD
ANYADAHUR ASAMBHAVAT
ITI SUSRUMA DHIRANAM
YE NAS TAD VICACAKSIRE 13

(The Fruit to be [refit in mind in meditation is) difierent
verily from SAMBHAVA, they say: (the fruit to be kept in
mind in meditation is) deficient from ASAMBHA VA, they say.
This have we heard from the reer: who explained that clearly
to us.

Here the word ‘that’ (tad) indicates the two (fruit-
steps) which will be declared presently as needing to
be kept in mind conjointly.

SANIBHUTIM CA VINASAM CA
YAS TAD VEDOBHAYAM SAHA
VINASENA h/IRTYUM: TiRTVA
SANIBHUTYA hiliTAM ASNUSTE 14

He who knows both SAMBHITTI and VINATSA together
by the VINATSA crossing over death, by the SAMBHUTI
attains the INUVIORTAL.

Here also explaining that which has been said by
the phrase ‘dif-I'erent from’, (the teacher) now teaches
the meditation on both vinds’a and sambhdtz', which are
subsidiary to knowledge. He affirms the necessity of
practising them by revealing their fruits thus : by the
Mafia... attains the Immortal. By the vinds’a which is
meditated upon, destroying the obstacles (to Brahman-
attainment), sambhfiti, which is meditatcd upon, one
attains Brahman. The results of the main (knowledge)
are stated here in respect of the subsidiary having the
form of(cunjoint) meditation of sambhfili and vinds’a
for the sake of praising (it). Or else, for the sake of
avoiding any dissimilar interpretation ofthe passage
“By vinds’a crossing over death” which is similar to
another passage already uttered (avidyayd m_rt}um tirtmi)
by the vinds’a is intended the destruction of egoism and
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gaudiness and others, cruelty and theft and others,
and the activities of the outwardly-turned organs (of
knowledge). Therefore having got rid of the sins that
are opposed to samddhi, through the observance of the
subsidiary of the form of the disappearance ofobstacles,
one attains Brahman verily by Brahma-iambhfiti, which
is of the form ofperfection of samadhi.

Here to take sambhfiti and vinds’a to mean original
creation (systi) and dissolution ( pralaya), and then to
say that here there is distinction between the fruits of
the form of crossing over death and the attainment of
immortality does not seem in the least to be appro-
priate.

XV. Now the following mantras which have to
be repeated by one, who is practising in this (pres-
cribed) manner the Brahma-vidyd along with its
subsidiaries until the realisation 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 in that (Self) through these
respective gods or directly. For here, only if this be
so, the fact that Yama, Sfirya and other words which
self-evidently indicateone and the same thing, will be
correct.

There, by the first of the5e mantras, he prays
to Him, the Lord who is meant by the word Pusan
(nourisher), for the disappearance of the obstacles to
samadhi mentioned already as vinds’a (destruction)
thus :

HIRANMAYENA PATRENA
SATYASYAPIHITAM MUKHAM
TAT TVAM PUSAN APAVRNU
SATYADHARMAYA DRSTAYE 15
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The face of truth is covered with a golden vessel: That do

thou Pusan .’ remove for the sake of perceiving the function of
the true (jive).
satya: Here by the word truth (satya) is meant

the individual soul. Since in the passages “(In crea-
tion the Supreme Self) became the soul (satya) and
matter (anrtam) (and yet) continued to be itself (satya)”
(Tatt. Anand 6) ; “Then its name is ‘true of tlie true’ ;
“The souls are truth; amongst them This is truth”
(ibid.) that word ‘satya’ is used to denote the individual
soul (jiva).

tasya mukham : its fice, by which is meant the
manas which is like a face on account of its being the
support ofmany sense-organs.

Hirazzmayena pdtrezza apihitam: Hidden by a golden
vessel: by a vessel full of (rajas) passion) which is
similar to a golden one, on account of its being full of
raga (attachment and redness), which obstructs activi-
ties relating to the Supreme Self. The meaning of
the word (hidden) is: (the mind) whose activities
regarding the Supreme Self, resident in the heart are
obstructed. The mention of rajas (passion also signifies
tame: (darkness). By the word shiranmaya’ (golden) is
denoted the group of enjoyable things (bhogjavarga)
which are dependent on works.

tat: that, the meme which is analogous to the face
for the soul.

Pfisan: O Nourisher! who have the nature of
nourishing those who have taken refuge (in Thee) :

apdvmu: Open: remove its covering.
For what purpose ? say'adharmdja dz'staye : for the

sake of beholding Brahman, already mentioned, which
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is the function (dharma)of the individual soul, the saga:
(truth)1

XVI. Again exhibiting the attributes of that which
is to be seen through the Vision, (he, the seeker) prays
(to Him, the Lord) to grant him vividness of vision
(drgyéh guzzam) thus:

PUsANNEKARsE YAMA SURYA PRAJAPATYA
VYUHA RASl‘v-IlN SANIUHA TEJAH
YAT TE RUPAIVI KALYANATAMAIVI TAT

TE PASYAMI
YO’SAVASOU PURUSAS SO’HAM ASMI 16

0 ”Nourish” : 0 sale seer .’ 0 canholler .’ Prampter .’ ruler of
all born omejapalz' ! Amml the (fierce) my: gather up (thy) light,
that which is thy most aurpiciou: form that (form) of thine I behold.
I'Vho this Person he this I am.

Pfigan 1 O nourisher.
Ekarse: One seer; the seer without a second, of

that which is beyond (the range of ) the senses.
Yama: all-indwelling controller.
Szlryaz who urgest fully (properly) the minds of

the devotees. '

Pnfidpab'a: Thou who art the indwelling Ruler of
all creatures born of Prajapati (Brahma). Or else the
meaning of the suffix (fya’) may be droped in the word

1. Here dharma means two things: the first is the ethical‘
‘ought’ or the imperative of duty of beholding Brahman; -

the second is the liberation of the dharma-bhzita jfidna, the
functional consciousness of the individual which due to
karma and desires etc., has undergone constriction and
limitation and has been even shrouded. The second mean-
ing aflirms that beholding Brahman is the natural quali’qr
of the individual’s consciousness. In this context however
the first meaning seems to be appropriate.
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‘Prijfipatya.’ (Then) the meaning is: the ruler of all
those who are born.

Ujfi/M ras‘min samzlha tejalz: Annul thy fierce rays
which are not helpful in revealing thy true form.1
Gather up (thy) light of the form of rays.

yat: which is well-known in the passages “Of the
hue of the Sun” (Puruga—sflkta) and others.

kalydzzatamam: of greater auspiciousness than all.
the auspicious things, which is s’ubhds’raya (auspicious
enough to be the object of our meditation)2

Te 1121511772: Thy Divine Form.
tat pas’ydmi: That do I behold.
Here the present tense, as in the succeeding

passage (so’hamasmi) is merely the reiteration of the-
meditation at that particular moment. But if the
context of prayer is to be taken into account, here the
potential sense is to be accepted ‘May I behold’
( pasquyam) according to the rule of change in grammar
(vyatyaya). Or else, this ‘I behold Him always’ is a
statement befitting the nature of the unconditionally
dependent soul (nirupdd/zika sesatva)3

Te : Thy, the repetition is indicative (of the fact)
that this form belongs to Him only (that is special to-
Him alone).
l. Reafing here followed is that of the Sri Van/cates‘wara

Oriental Institute Library’s Mss : HHWQWfll-TNEIW_
Other

editions read : amqqafimfiqfim,
2. subhds'raya has a special meaning in Visistfidvaita.
3. The readings we have in all M53 and printed texts are so

corrupt that some minimum changes had to be effected in
the construction and arrangement.
are: alt-=1: I FIE-(T Wfi’flqlfi EH fitfiqdfifiqfiragfififi: I a 31%:

azarfittwarqaréq l
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Now he (the teacher) speaks about the meditation
on the Inner Self as the I (aham) thus:

To}; own purusalz so"ham asmi: lNho this Person He
this I am.1 The repetition (of asau: this) is to show
great regard (for the Supreme Being.) Or else after
the manner of the passage,

yo’sdvatina’riya—grdhyah sflksmo’vyaktassandtanalz
Sarvabhzita-mayo’ointyas 5a esa soayam udhabhau.

(Manu-Smrti 1.7)

“Who this (Being) not graspablc by senses,
subtle Unmanifest Eternal being in the form of all
creatures, Unthinkable, He this shone out Himself.”

The two ‘thises’ should be separated and related to
Who (yah) and to the He (mo) (thus yo’sau paragoh
.so’sau oham asmi}.z Or else (the two thises) are intended
to indicate that He is proved by all sources of right
knowledge authoritative beyond the purview of the
senses.

Purusoh: Person: Who has qualities such as Full-
ness, Primeval Existence and others: Who possesses
the form of the colour of the Sun (dditya) : Who is well-
known in the Purusa—sflkta read in all the Vedas which
is not devoted to (description of) any other (god).

Sah aham: (HE I): Here the word ‘I’ should apply
through the individual soul to its indwelling Self.

asmi : am: consequently the word ‘am’ also would
ultimately refer through the individual soul to the

1. Cf. Mfidhyandina recension quoted in the Introduction which
clearly shows the insight ofVenkatanfitha into the construc-
tion of the passage regarding yosdvasau.

2. This is precisely the arrangement in the Madhyandina-
recension.
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Supreme Self, which has his self as its attribute pragyag
rfipa—sva-vis'irgfa).

l

The rule ordained (in grammar) is only this
much: “If there be a pronoun in the first person, the
inflection of the verb must be in the first person”
(szzini 1. iv. 107); but not that (the inflection in) the
first person will drop out if the armad refers to the
Supreme Self through the individual soul. In the same
manner, in the passage “That thou art’ and others, the
word ‘asi’ (art) should be explained. There too, this
much alone is said (smarjate) “When the word yusmad'
(you) is used in a correlative sense or even when it is to
be understood then the verbal inflection in the second
person (follows’) (Pdnini I. iv. 105), but not that (the
inflection in) the second person will drop out if the
yusmad refer through the individual before him to the
Supreme Self (within him).

In ordinary usage the laudatory statements
(upacciresu),‘ “I 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 (uddes’ya). Similarly even here this distinction
is legitimate, because those words (yugmaa’ asmad)
(which refer only to the subject (of any sentence) are
meant in the (Panini) Sfitras as words going along with
(the verbs) (upapada). The statement however made
in the Sri Bhdsya (I. i. 1) when explaining “That thou
art”, “Here (in this passage) is not prescribed anything
regarding anything”, intends the negation of any
unknown thing (aprdptdms’anisedhflbhijmiya) : this is
clear since this (passage) is shown to be a concluding
l. The word ‘upacém’ means also usage having secondary

SCIISC.
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(passage). And the ‘asmi’ (am) cuts down like the asi‘
(art) (sword) those who affirm that in the passage
‘That Thou art’ and ‘He I am’, the oneness of the
Self void of all attributes is to be known by shaking off
the causal and effectual limitations, because the words
yugmad and asmad are relinquished in respect of the
hearer and the (self) meditator. There is none to be
taught nor is there any individual particularly meant
by the asmi (I am).

If it 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
limitations which have to be given up, then, it is.

preferable to follow our own thesis, according to which
the significance of the words is not abandoned.

Those who affirm that the text means “that” One
Existence alone (sanmdtra) which is a whole having
two parts cannot explain properly the texts “That
thou art” and “He I am” and others, (i) because in
case (these) texts are taken to indicate, the Pure
Existence (:anmdtra), to speak of ‘You’ and ‘I’ in the
passages is impossible; (ii) because, if it be said that.
they indicate the Existence which is qualified by
‘You-ness’ and ‘I-ness’, then the verbal inflection must
be in the third person (and not in the second and the-
first persons as we find in the texts); (iii) because it is
impossible for the perceivable drisfya objects ‘You’ and
‘I’ (jasmad-asmad artha) to have any connection with
the form of Iévara who is a portion of Existence, as (it
is impossible) for the pot and the saucer (to have anym: means firstly Like the ‘Thou art’ in “That thou

art”, secondly the meaning is a play on the word aJif
meaning sword : like the sword which injures and annihi-
lates or cuts in twain.
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connection with the jar made ofmud ; (iv) and because
there is no need to speak about ‘you’ and ‘I’ having
the form of that Existence specially, they being always
perceived (or known) as such: and there is no need to
meditate on it either. Nor (v) will airs-ti vid/zi (the
command directing one to meditate upon a thing a: if
it is another)1 in respect of sciences of liberation, be
accepted by the knower of the Veda‘tnta.‘I

Though the second and first persons could be
justified by taking them in a secondary sense due to
their dependence on that (king) as in the passages
‘You are a king’ ‘I am a king’ and others, yet it is set
aside on account of there being available here the same
way by which the words signifying genus and quality
(indicate their substrate) (jdti-gunafabda gati ldbhdt), as
in the case of Vedic and common usage Iof‘ the words,
god, man and others, which ultimately denote the con-
scient (self within them).

If it be said that one might as well abandon the
trouble of explaining this co-ordination (of one’s own
self) with the other who is called (here) the Purusa,
(in which case) this passage “Who this Person, He this
1. cf. Alana Brahmeti upésfta, etc., Ch. U12. III. iv.
2. Sri Vedanta Desika here proposes and refutes alternative

explanation; Firstly : Does the passage in question indicate
the Pure Existence?
(ii) If not, does it intimate the Existence as qualified by

‘You’ and ‘1’ portions ?
(iii) Or does it mean the lévara, who is a part of Pure Exis-

tence (as Yfidavaprakaéa holds) having the forms of
‘You’ and ’1’?

(iv) Or does it mean that ‘You’ and ‘I’ are having the attri-
bute of Existence?

(v) Or does it merely instruct the meditation of a thing as
if it is another (drfli vidhi)?
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I am” can mean the meditation (by the individual) of
his own purified self only: (we reply) not so, because
in the (passagCS) ‘That thou art’, ‘You verily am I’ the
above view being inappropriate, here also the rule (of
interpretation) being the same as that which applies to
them (Tat toam (132' and Toam-vd-aham asmi) it is
appropriate to take this meditation to be of the same
kind (as that).

Even should this passage mean that type of medi—
tation upon one’s OWn self, which is subsidiary to the
science ofSupremc Brahman, such as “Having Brahman
as my Self I am”, then even the word rah (that) which
stands for Brahman) will have to be taken in a
secondary sense (laksazziya) namely, dependence upon
that, and others.

XVII. Then the nature of the purified soul is
being described :

VAYUR ANILAM AMRTAM
ATHEDAM BHASMANTAM SARTRAIVI
OM KRATO SMARA KRTAM SMARA
KRATO SMARA KRTAM SMARA 17

Moving about, abodelexs, immortal: new this body has it: end in
ashes, om ! O sacrifice .’ remember. Remember that which was done :
0 sacrifice .’ remember. Remember that which was done.

Vdjuh: because of moving about from place to
place (tetra tetra) according to its knowledge and
works, (the soul) is vdyu.

anilam: (abodeless) : because of having no perma‘
nent resting place and became of not residing at any
one place (material body) permanently, it is anilam.

amrtam: immortal: it is itself immortal though
its series of bodies perish. This (amrtam) signifies1
l. upelakmzram means signification of more than what is

actually stated by the words there used.
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absence of old age and others because of the passage
“Free from old age, deathless, sorrowless ........” in the
Prajapati’s statement (Ch. Up. VIII. I. 5). Here from
a c0nsideration of the passages “Air and sky, these are
immortal (amrtam)” and others, no doubt need be
entertained that the words vdyu and the other mean
the second element1 since the passage will not harmo-
nize with the prior and consequent (contexts).

Even though it may be appropriate to take these
words as referring to the Supreme Being either through
extended significance (vifigjfa-vg'lg'd} or through etymo-
logical significance (yoga), yet it is better to say that
these (words) refer to the individual soul which is
different from the perishing body, since that is what
is spoken of immediately after (this). In case this
‘Vayu’ is taken here to refer to prdna, breath, (its)
value is very little.

Those belonging to the Svetas’vatara-school refer
to the soul which is meant by the word ‘the enjoyer’
when distinguishing between ‘The enjoycr, the enjOya—
ble and the Impellor’ (Svet. U1). I. 12) by the word
‘immortal’ in (the passage) “Mutable is Pradhana,
Immortal and Immutable is the soul (Ham), the one
God controls both the mutable and the (immutable)
soul”. (Svet. Up. I. 10) and “Vcrily the mutable is
avidyfi, immortal is vidyd (soul), He who controls both
c‘zlvidyfi

and vidyd is other (than these two)” (5123!. Up.
. 1 .

In this manner having declared the immortality
of the soul well-known from such passages as “He, the
l. The second element referred to here is air, which comes

from dkds‘a according to Upanisadic evolution, which is the
first of five elements. This element is not what is meant by
the word vdyu in the Upanisad here. cf. Taitti. Up. II. i.
STIEFWIETQ: mare: arms: I
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knower is neither born nor dies”, (Katha Up. I. 218)
he (the teacher) now declares the inevitable mortality
of the soul’s body (ksetrajfia s’arira) thus : Athea’am
Bharmdntam Sarimm :

atha: now :' The word ‘now’ is used here so as to
introduce a topic different from the previous. Or the
word ‘atha’ means ‘immediately after exit of the soul
(from its body). Or it refers to all (souls) subject to
karma. Thus is said in the Smrtz'.

“The sands in Gang? (and) the streaks of rain
when Indra rains can be counted, but it is
impossble to count the number of Brahmas who
have gone before in the world” and in the passage
“when Brahma and others immerge........”.2
idam: this: this qualification ‘idam’ (this) is used

so as to exclude those (kinds of bodies) which are
known from valid sources ( pramdzza), as the bodies of
Tévara and as eternal.

bhasmdntam: has its end in ashes. This suggests
all ways of disposal (ramskdmmdtra).3 Or else it also

1. There are five meanings for the word ‘atha’ according to
Amarasimha: mangaldnantardrambhaprasnakdrtsnyegu (III
246). Here Venkatanitha interprets atha in three ways
(i) drambha, (ii) anantara, (iii) kartmya.

2. “When Brahma and others immerge and when the moving
and unmoving have perished, the one world-soul remains :

and He is Nérfiyana the immutable.” Reading in the éloka
is yatlzzi. But since it appears inappropriate it has been
interpreted as tathfi.

3. cf. Sri T. Virarighavicharya’s ed. p. 154- who commenting
on this says that it suggests all sorts. The obvious intention
of the comment is that it does not matter what sort of
disp03al it is, since this is the end of the body ofa soul in
all cases.
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signifies its end as worms (kitfinta, etc.) which are-
well-knowu at other places.1

s’cm'mm : body. When we consider the etymo--
logical meaning of the word ‘s’arira,’ its nature ofbeing
perishable is known.

In this manner having said about the distinction
between the conscient and the unconscient in the
order (seen in the passage “Having meditated upon
the enjoyer, the enjoyable and the Impellor” (Svet.
Up. I. 12), (then) he (the teacher) mentions the
Impellor, the Supreme Person in 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 0m with three matras-m’"
(Pras’na Up. V. 5). In Yoga-system also it is said:

“That particular Person who is untouched by
sorrow, by actions and their fruits and tendencies
is Iévara”.

(

“He is the teacher of all those who have lived
previously too, because there is no limitation by
time (for Him)”.

“The word expressing Him is pranava.”
(Yoga SzZtras I, 24-26).

Thus the Omniscient (mrvajfia, Siva) says “0‘
learned ones ! At all times recite thus 0M and medi--
tate on Keéava.” He has Himself sung “Pronouncing
repeatedly the Brahman of the form of this single-
letter 0M and continuously remembering Me, (he-
who goes forth abandoning the body attains the highest
status). Bh. Gita. VIII. 13).

1. cf. Blzdgavata quoted by Sri T. Virarighavichirya ed-
p. 154.
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Thus should one see at all places.
Next making God (Bhagavantam), who is of the

form of sacrifice and who is the object ofknowledge-
sacrifice, turn towards him, he prays to Him for His
Grace thus :

Erato smara Krtam smara: Sacrifice, remember;
remember that which was done:

Erato: O sacrifice: (O Lord) who are of the form
of sacrifice. As He says “I (am) sacrifice (kratu),
I (am) )‘djfia” (Bh. Gita. IX. 16). Or else the word
‘sacrifice’ refers to meditation because ofthe context,
.as (in the passages) :

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

“He should meditate” (Ch. Up. IV ?)
“One who has meditated thus” (3‘)

But the word (kratu) is (to be taken) through the
secondary significance to mean God who is the object
ofit (meditation).

smam: Remember. Make (us) the object of your
mind that is full of grace. Just as (in the passage)
“0 Kesava. The fact that you remember us with your
mind which is full of love”. And it is said by the
Lord thus in the passage beginning with “When the
mind is steady” “afterwards when he is dying and is
like wood and stone, I remember that devotee ofmine
and lead him to the highest destination” (Vanilla-
Pun'izza)l

l. Vardha Purdzza : cf. Venkatanétha’s Rahasya-i‘iklza' muzzi
which is devoted to the exposition of the esoteric meaning
of the above. This verse is not found in the extant Purina.
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To say in re5pect of one who at all times directly
perceives all, that there is remembrance, means only'
His looking back at what was done previously.

Krtam smam : 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 Smrti “That person when
being born”....l

He himself says thus “To those who seek perpetual
communion with me...”2 and so on.

The repetition of Kmto 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 JUHURFXNAM ENO
BHUYISTHAM TE NAMA UKTIM VIDHEMA 18-

0 Agni! lead us by the Auspicious path to wealth :
000d than who knowest all knowledge remove from us the

crooked sin.
To you we sincerely (and repeatedly) utter the word ‘NAMAH’

Agne: O Agni! You who have fire as your body.
(This is said in) the Antdrjdmi Brdhmazw “whose body

1. Mh. Biz. Sdnti 358. 73. “That person whom when being'
born Madhusfidana sees, He is to be known as a good man
(.rdtvika) : he verily becomes an aspirer after liberation.”

2. Biz. Gita X. 10.
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is Agni” (Bk. Up. V. vii. 4). Or else You who have
the quality of leading us to the front and others,
according to the rule “Jaimini sees no contradiction
(if it refers) even directly (to the Lord)” (Vedanta ultra
I. ii. 29).

naya : lead: make us walk.
supathd .- By the good path. In other words, by

means that are free from any c0ntract with anything
prohibited (by scripture).

Hiya: to wealth, which is useful for protecting
one’s body which exists for the sake of knowledge and
for worshipping you and, etc. Or else what is intended
here is the non-worldly wealth, which is described in
these (passages) “Earn that permanent wealth that is
incapable of being stolen by the hands of the thief,
nor can become the possession of kings, and which is
incapable of being divided by kinsmen,” and “Infinite
indeed is my wealth ............ ” (Mk. B/z. s’dnti 17. 18).
because that (meaning) is in conformity with the
capacity (art/2d) and context ( prakamzza).

The same mantra, qualified by contexts and
others, speaks to such different meanings as are in
accordance with them: thus say those who know the
well-established rules well.

asmdn: us: who have no other attitude of mind
and who have no other means (than you).

vis’vdnz' deva vayundni vidvdn: O God! You who
know all knowledges.

Deva: O God ! who have that kind of wonderful
play which helps (your) granting our desires.

‘Mdyd vajunam jfidnam are synonyms’ say the
lexicographers. Here, therefore, while indicating
‘knowledge’ by the word ‘vayuna’ the different special
means (updya) (to that wealth) are intended.

10
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May you, who know as they are all means of
realizing the foun—fold ends of life (dharmdrlhakdma-
moksa) according to the fitness of each individual, be
pleased to lead us, who do not know them: this is the
meaning.

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

67’1th The sin which is of the form of performance
of actions which are prescribed (akrtyakarana) and of
non-performance of those (actions) which are pres-
cribed (lortya-sakamna) and others, and which obstructs
the experiencing of You and, etc.

asmat : from us.
Tuyadhz' : remove, destroy is the meaning.
Blzzlyz'gflzdm te nama-uktim vidlzema: We sincerely

and repeatedly utter the word ‘namab’. 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 ‘namah’. Verily even
those who are liberated are mentioned in the Maksa
dharma as “those who always utter namah”.

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

Thus the Sarnhita has concluded after having
taught briefly about the Supreme Being, Its possession
(vibhfltis), meditations on It, and their characteristics.‘

1. The reading of Sri Kfiranfiréyanaswaminhere is different :

evarn paratattva-tadvibhfitiyoga-tadupfisana-tatprapdana-
tatphalavis’eszln .. ..
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CONCLUDING VERSES
l. 1Venkates’a, born of the clan of Vis’vfimitra,

friend of the Universe, wrotc through the grace of
Hayagriva,2 thus this commentary on the final portion
of the Sarhhitfi of the Vijasuneyins which is clear and
yet obscure, for the enjoyment of the learned disciples.

2. 3How is this anuvd/ca beginning with isa not
opposed to those in this world who hold, that there is
identity between allenjoyers‘; that bound souls are the
Supremefi; that there is identity and difference“; (who
accept) the philosophies of the jains and the buddhists’;
that salvation is not something to be attained5 (since
all are ever-free) and that fear of bondage is illusion ?9

COLOPHON
Thus the IéavasyOPanisad bhasya concludes,

amongst the works of Sri Venkatanfitha, the teacher of
Vedanta, supreme master of all sciences and lion
among poets and logicians.
HAIL TO SRI VENKATESA, THE LION AMONG POETS
AND LOGICIANS, ABOUNDING IN AUSPICIOUS
QUALITIES, THE TEACHER OF THE VEDANTA !

l. Silini metre.
2. Vdjivaktraprasddét: through the grace of the Horseheaded

Being Hayagriva, Haya-vadana, the patron-God of
Venkatanitha. The play here on the words suggests that
since the Lord of the form of Hayagriva alone gave the
Vijasaneya Samhita, the teaching herein embodied also has
the sanction of its original author.

. Sikharini metre.

. abhedam-bhoktrimim :

. athacbahavina‘m elm paratdm:
tatha‘ bheddbhedam :

. jinasugatanitim :

. asampddyém muktz'm:
bhava-bhayamalikam :

goooxnguunpo:
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QUOTATIONS CITED BY
SRI VEDANTA DESIKA

l

Brhaddranyaka Up.
1. am arr-[air Hm-Hfimfiaw361m mail

IV-iii : 2.
2. a: grim? $151.... V. vii. 6.

Chdndogya Up.
1. afifiiamtafiwrfih I I. i. 1.

2. Ha“ @fiafi arm amrfin‘fi {WEI SEITEITEI I 312: erg
555114: Emir 21me 8% 36¢! 213% aim:
381143“?! Hfigéfial III. xiv.l
Eerf‘na:mfiufiafi‘m I III. xiv. 4.

4. amt fimfifi fiiianfififir aqfiwfi 3:41:61 3
far—R'a‘tafifim:Hafiz mar SIEIEI‘IEW cza'r Rita's
:W3 f?mu I VIII. iii. 2.

5. a? WET-“FITSEIT quaaqwm as: WW: I

' VIII. iv. 1.

6. Irmrsqzawnn fiat} filiafiihfi fifiaahs—
Ema: I VIII. vii. l.

7. gear MargaWWI mhnmdnarmfiiém‘rfi I

Katha Up.

am Haifa—€11 Hams: am 61155,?! I II. vi. 14.
Mahd Up. -

man? a?! 3mm amfia mm 3mm 31*?! mzflshfiiw I. 1.

Mundaka Up.
gar €13 31am H365" mtm‘lfinat 513 55:3!

Eazéafi hsfifi'ifia 131mafia aWife: qfia II 1. ii. 6.
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Pras'na Up.
II: 53:15! 811112101 afiffifizfifiam‘tmqi gammsqm'ia
a fiafi 1E1 final: I V- 5.

Subdla Up.
EH aéifirrmfimsqgawrcm @3211 231 In?! mum: VII.

Svetds’vatam Up.
1. 31% Eraara’mafimaar am afiifaflnwigfir I I. 9.
2. Hi nmamaai a: ammrahmfi fit 1115: | I. 10.
3. 2mm 1311513136112 man He? q‘fi‘fi Elfiémail I. 12.
4. aIF'c‘aIfiEJT $1113 g fiat fiarfiii €513 IRE; Ehsnrzi V. 1.

Taittiriya Up.
Wn‘rfi qml II. i. 1.

mfiaamfimifififia§%il 11. vi. 1.

Emma 391:1qu II. vi-

Taz'ttiriya Ndrdyandnuvdka
qfi fiwfiam 13.
6 arm 6' film
Eifififi $1
2121 fia‘l‘awafisfi311% 51313511: an I

31%?an mgr 6mm 3mm: Fem: I

Satapatha Brahmazm

ammrsawfiw armfi i1 211% I VI. i. 1-10
of Bhfigavata III. 12—8-12.

Purina. Vignu
aéara‘r 611156 3 «WE: 2m: I

aaea arrgfi’fi fiafk: wfiqafi II I. i. 12.
mile" fifiéirrsmr FEW“mama I VI. vii. 61,
321151 am gag: firstaramm: I

mfimmfiam a3 mqfimr II VI. vi. l2.
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Hari Vaméa : (Visnu-parvan)
afifififia‘l ear 1‘35": fists} Ema weal

i

Manusmrti
zfisaraflfiiwa: Igaénhsafifi: «am: I

afimnfisf‘avm: H E“! main? II I. 7.
ash fiat a firm fizimawaifi I

am Emmi afia {imam-13% II XII. 104,

Mahd Bhdrata
afisaéafiaeaél 1:4: fiih fifiiffi: I

augment aw Elgar?! Harm—x: II Anuéi. 156. 136.
axafiaafrfifiwi’rarf‘affifil
fixfimrm’ Warm" H i} fif‘fiaflfifi ll

Sfinti. 17. 19 & 178-2.
Emmi: ii gas? 3‘: qfinmfi: l

mfiafiu g, fifirw§r fimrefi‘ar—dafi: n Sinti. 358. 73.
Bhagavadgitd

afiffiefifiat Ha: EZITEI:¥£IHEI,EFII{I VIII. 13.
an? aaagfirarql X. 10.

Ramayana
ungaflafie'rix F‘zfiémama I

an?! Er FIT firs; afliafiramaq II

Sundarakfinda. 35. 52.
Vignu Dlzarma

magma?mfirfi fiwmfiwa
am 66185! am: agrgiza‘t 531331 N 99. 14.
flaw—3'3 afififit 5? arr meafitaa: l

fiWIfimfifii ffifirfi a afiaaz II

Ahirbudlmya-Samhitfi (P) (II. 43)
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Appendix

A CLUE INTO THE NATURE OF THE RELATIONSHIP
INTO THE MYSTICAL AND RELIGIOUS CONSCIOUS-
NESS AS SEEN IN THE INTERPRETATIONOF THE
ISAVASYOPANISAD BY SRI VEDANTA DESIKA

(By Dr. K. C. VARADACHARI, M.A., min.
Oriental Institute, Tirupati)

The mystical consciousness is different from the religious.
Mystical Consciousnessor Cosmic Consciousness is characteris-
tically typified by the pioneers, liberators and idealists, who
envisage a state of existence that is planetary or extra-worldly.
The mystics are, because of this consciousness, iconoclasts
governing their lives from some supreme principle or vision or
sense of responsibility to_higher forces immanent and transcen-
dent with them. They have a sense of values and the ordinary
world is worthless in their eyes. Sacrifice and struggle is their
vocation. They may be born admist traditions, and they may
even embrace them, but they are never their slaves and followers.
They adopt them to changing conditions with an eye‘to the Goal
of mankind. A far-off look, awide-awake intelligence anda
stubborn resistance to all that lead to bondage of the human
spirit are signs of the genuine mystic. They are mumuksus,
seekers after liberation which is to them the Reality of being.
They are negators of negation, annihilators of limitation ; they
are not of the earth, COnventional, abiding and obedient.

As the Mystical Consciousness can only occur in advanced
and mature minds, though mere traces of it can be found in the
primitive vital surgings of the individual who struggles and
survives against an environment that seeks to devour him, it has
been acclaimed as the only truth of hing, the highest Conscious-
ness ofwhich we are aware.

The Mystical Consciousness in so far as it is a force of great
vitality and importance to progress and self-realization, is
indispensable to life itself. Aspiration is everything. And
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aspiration for svarajya is most valuable. Mystic Consciousness
is aware of value as ideal, which must be realized. It is the
Promethean force and Dionysic in its frenzy which brooks no
barrier, however high placed. Mystic Consciousness is the bearer
of Value, the highest and the greatest of which the human
consciousness is aware. But this should not blind us to the
existence of another attitude that claims an equal importance in
human life.

The religious attitude is apparently a more peaceful one,
realistic and possessed of the Consciousness of dependence on
some higher principle of Being. Supreme Faith in its rationality
and justice and dependence utter and entire on it and reverence
and wonder at the ways of the Providence and Deity are
characteristics of the religious attitude. Loyalty or faith is
absolute. The sense of the comforting nature of the Belief in
the Divine is present. Love for the creation as the solution
of man’s misery is not as prominently present as the love for the
Creator. The primitive human being or men of low mental
calibre cannot appreciate the majesty of the cosmic phenomena,
much less can they appreciate the inroads on nature that the
hnman being has made in the transformation of the natural
surroundings. Progress has been registered, but the religious man,
all these are achieved, and more are achievable, only through
the Will of God. God is allin the view of the individual
religious man. The summum bonum of life is realization of
God rather than self-realization. But the religious attitude has
another characteristic too which is that it. lea'ls to the birth into
Divine Consciousness and enjoyment of the Divine. Sambhuti
or birth into Divine Consciousness is the aim and eHort ofall
religious pEople. To enjoy the Divine Lord through surrender
to his will is one of the most significant features of the religious
consciousness, more significant than the other features of
following rituals and observing other practices. This is what
the Commentator of the Isa Upanisad makes out of the
significant and pregnant phrase Sambhuti-birth. The use in th
context of the two words, Asambhuti and Sambhuti is Dynamic,
and informs the praxes that have to be undertaken by the seeker.

ll
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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 been of
Amrtanubhava immortality-experience. The sense of creature-
liness, dependence, recognition of the Highest Being as in all
things and beings, as controlling, ordering and destining all
creatures, as the supporter, creator as well as destroyer, are
indeed included in the definition of the Divine Lord. The dark-
ness of the night, and the deepening 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 in human hearts, and display the greatness
of the Creator who far surpasses any calculation of strength
by us. The glory of the stars and regularity in the
periods of the clay and night, and all eclipses reveal that the
ruler is governing the world according to Order, Rta. Even
Kant and Goethe succumbed to the religious attitude because of
the Supernatural nature of the Divine Order. They could
unsettle Nature, make it phenomenal, but God they never could
dislodge. The Ontological argument of Anselm could never be
divorced from the Cosmological. Des Cartes built up his entire
doubting system on the basis-of this axiom of Inner Ruler,
Deamon who must exist to delude at least but who would never
condescend to delude him.

The religious consciousness then is existent; it is law-abiding
rational, and never sensational. It is aware of the greatness and
grandness ofCreation, and aWare also that the human individual
can never be its creator. It seeks to know, to understand, to
solve the mystery, the most central, of man’s dependence and
existence in the mystery, the most central, ofman’s dependence
and existence in the total order of things. To experience it is the
one and only aspiration. The main features of such a conscious-
ness so far the west is concerned is found in the lives of Spinoza
and Leibniz who were pluralists and conscious of their depen-
dence on the Divine. The Bhakti cult rests profoundly on the
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feeling of dependence and a seeking after the fullest exemplifica-
tion of that dependent relation. Those schools are fundamentally
religious systems which teach the practice of dependenceon the
One supreme Lord. Theism or the acceptance of God is the
acceptance of the dependenceof man and all creatures on Him,
in whom they live and move and have their being. That the
bhakti might be explosive and emotional or rational and resigned
does not in the least take away from it the quality of utter
dependence on God. Man is met in 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 is an adventure, a progress made by
the individual, a purusakara towards the ideal of utter self-
realization not different at earlier stages for the seeking of
independence. This struggle for independence is quite different
from the struggle for dependence. But on a profounder con-
sideration, just like the doctrine of negation where all negation
is determination, so also struggle after independence (negation)
is indeed the struggle after dependence (aflirmation) on God.
It is this significant fact that is evident from the Upanishadic
teaching.

The history of the growth of Indian thought might well be
said to illustrare the two tendencies. It is undoubted that the
idea of God is the first and foremost feature. In fact, the Rig
Veda is said to represent the evolution of God through the Gods
who belong to several planes and represent the incarnation of the
forces of various malefic and benefic kinds. The recognition of
the_ two-fold nature of the forces itselfis suflicient warrant for
the impending struggle, religious as well as ethical. Gods of
light and life are invoked against the forces of darkness and
death. But it is clear that the hope and trust in the Divine alone
can make life triumph. God must become the master ofMaya
and indeed utilize it for manifesting his greatness. The dialectic
works thus toWards the distinct superiority and lordship of the
Divine Lord. Knowledge of the Divine leads to transcendence
and conquest over death and disintegration, defeat and disaster.
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Action that men do, must be action that is sanctified by know-
ledge. Ignorant action it is that leads to death, whereas action
that is governed by knowledge is what leads to liberation and
true creation. The Seer who sees far beyond the present, whose
vision transcends the limits of ordinary perception, one who is
kranta-darsi, executes his action from the transcendental stand-
point, sub-specie eterni it may be, for that is the meaning of the
kranta-darsi; a free man thus is one who in almost every respect
resembles his God.

The mystical consciousness also has this danger of being
diverted to mere struggle after abstract freedom, kevalatva. The
samkhyam purusa is the standing witness of mere freedom.
Such a being who stands alone in his isolation is little comfort.
Nor is the Buddhistic Buddha who has attained Nirvana very
difl'erent from such a lonely figure. It is impossible for such
lonely creatures to survive their loneliness. It is with character-
istic brilliance that the Vedic passage intimates that God even
feeling lonely sought out His Creation. Even 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 is significant of the truth. Just as the Intel-
lectualized fictions of ritualism or representative symbolism can~
not long sustain an atmosphere of non-empiricism or pseudo-
empiricism and has to come to terms .with Yathartha—jnana, real
knowledge of the concrete human situation and knowledge and
growth and struggle (as Platonism also fully was made to feel),
so also mere struggle after liberty from all limitations and
impediments has to come to terms with the realization of'the.
Supreme on whom all are dependent, and indeed has to join its
forces with such an effort. '

Such then is the general thesis of the paper. The fact about
our spiritual life consists in a four-fold activity. First and
foremost the realization and deepening consciousness of the
living presence which can be said to be synthetic knowledge.
Such a knowledge far from being mere intellectualization of life
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is a dynamic source of all action. Knowledge becomes the bed-
rock of synthetic action. Such action and such knowledge inter-
mingle so fully that in the words of Bergson, knowledge and
action (ubhayor saha) are indistinguishable.

To know is to be. Equally to know is to pracrise the
destruction of barriers to understanding and progress of spiritual
life. And to make all efforts are rebirth or birth into the spiri-
tual Illumination. It is this fourfold intermingling that
constitues an intergral yoga Body and mind and Spirit and
Realisation all participare in the Yoga.

The psychologyof the Saint shows not merely the dynamic
introvert struggle of the 1\Iystic 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
either in isolation or in their initial expressions. The maturity
of these ought to be considered. The saint is either a demented
idealist, a self-hallucinating individual nor an insane dictator
struggling to be All and Everything in Himself. The Saint is a
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 Woolfe or of those psychologists 0f
Religion who consider religious (mystical) experiences to 'be
regressions of personality into the primitive or invasions ofthe
primitive. libido of the normal. The mystical consciousness, if
it be studied in its normal evolution, gradually sheds away the
barriers to fullest experience and realizes its place in the
Ultimate scheme of things. The religious consciousness when it
is traced from its origins also reveals the final end to be the
realization of the freedom from all barriers except the one and
fundamental and inalienable realization of the Unity of the
Individual in the All, an aprthaksiddha-sambandha of the futile
with the infinite including, however, in every other respect
equality.

Thus the realization of the Unity is foundational in the
Mystic as well as the Religious eflort. This realization is of the
form of Vision and Experience rolled into one, and means the
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liberation from death as well as enjoyment of Immortality or
Bliss (amrtatva). Intuition is the result of both; but this
intuition is at once Atmanubhava as well as Brahmanubhava in
its final fullness. The. mystic, if he merely pursues the path of
destruction of barriers without the initial knowledge of the
Omnipervaisveness of the All in All, will end in darkness and
ignorance. Religious Consciousness, if it excludes the realization
of the freedom from barriers and concentrates on the Brahmanu-
bhava alone, will, it is affirmed, lead to greater darkness or
rather ignorance. The point made out is that such crises might
occur or rather have occurred. We can trace the danger of the
former, but it appears at first sight diflicult to affirm the latter.
All the same, it is a fact that the two must go together, the
freedom from barriers to true realisation is part and parcel of
the eli'ort to realize Brahman-Experience.

Sri Vedanta Desilca points out that these two are essentially
the Unity regarding the Experience of Brahman, and both must
be practised together. Here he speaks as a Yogin, and not as a
mere interpreter. He starts his commentary that the first and
fundamental illusion of man is regarding his own freedom, but
that does 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 prescribed actions must be given up. To
perform actions that tend to realize mere darkness of the soul,
ignorance, is to nullify oneself. It is prescribed action that has
to be done, and all prescribed actions have as their test the
Omnipervasiveness and Control of the Deity mentioned in the
opening mantra of the Isavasyopanisad. The descriptions ofthe
Deity that follow are all intended to guide the action of man
from the altitude of dharma, the real dharma of the individual
being dependence on the supreme Lord. The divine sustains the
actions of all individuals but it is the individual who has to do the
actions in accordance with his own inner svadharma, which is
the dependenceon the Lord (paradhinatva). By such a supreme
paradhinatva, the individual realizes a state of being non-
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different from the Lord Himself as shown exquisitely by the first
and second case-endingsof the 1\/Iantra XI which could be inter-
changed without losing the meaning and import of the mantra.
Then comes. the instruction of unitary practice of Action and
Knowledge intimated in the first and second verses as well as the
unitary practice of Asambhuti and Sambhuti, destruction of
barriers to Brahmanubhava and the efiort to realize Brahmanu-
bhava. That Brahmanubhava is called also Birth, Sambhuti, is
a well-established fact. That in the Upanishads also such a usage
is available is proved by the quotations from the Chandogya
Upanishad.

Sarvakarma sarvakama sarvagandha sarvarasas sarva-
midam abhyatto’vakyanadara esama atma’ntahrdaya
etadbrahmaitah pretyabhisambhavatasmi

Again
Syamacchabalam prapadye sabalacchayam prapadye’-
sva iva romani vidhuya papam candra iva rahormukhat
pramucya ahutva sariram akrt krtatma brahmalokam
abhisambhavamityabhisambhavami (Chand. Up., VIII.
xiii. 1).
In both these places the ordinary translation is that of

attaining the Brahmaloka. That is indeed the birth into reality
which is everything. Therefore the Isavasyopanishad usage of
sambhuti has its connection and integration with the Chandogya
passage and has to be interpreted in the same manner.

The merit of this usage is clear when it is discovered from
the context that the teaching here is regarding the practice of
Brahmanubhava and nothing less. Once the meaning of
Sambhuti is fixed1 then, the meaning of its negative Asambhuti
is easily discovered. The asambhuti means the destruction of
birth. But can we ever practise anything that is positively
destruction of pure and simple and can asambhuti or destruction
mean destruction alone? Destruction is here defined as that
destruction which leads to conquest over destruction or death.
Thus the asambhuti here intimated is the destruction of death,
and death means the surrender to forces that lead to ignorance.
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Asambhuti thus involves double negation, negation of negation.
This construction is peculiar and yet this is valid because of the
context wherein it is used The phrase does not occur any-
where else in the Upanisads, and therein lies the uniqueness of
this meaning. This is therefore another crucial passage in the
explanation and interpretation of the Upanisadic philosophy.

The mystical consciousness being the dynamic “other”
(itara) of the religious, and the destroyer of the barriers to birth
or knowledge of the Divine, a negator or negation, is what is
identified here as Asambhuti. Sri Sankara’s view that
Asambhuti must be taken to be pralaya, is undoubtedly worthy
of consideretion taken independently out of the context, but is
ruled out in this context. Nor could birth and death be practised
together by any individual One cannot practise either destruc—
tion or creation on a universal scale. The meaning that birth
itself promotes dissolution is undoubtedly a better rendering
than that of Sankara, but then these are two processes or turn-
efl‘orts aimed at realizing ends which are different. The use of
the word asambhuti is not significant, so significant as to yield
the meaning of the word in the earlier passage as that which
leads to the darkness of ignorance. Nor is Sri Madhavacarya’s
rendering of the two words asambhuti as destroyer and Sambhuti
as creator acceptable though from a theist’s stand-point it is by
far the most acceptable. God has to be meditated upon not
only as creator but also destroyer or rather as both. (cf.
Vedanta Sustras which speak of Brahman as creator, destroyer
etc. Janmadyasya yatah I.i.‘2). Sri Vedanta Desika finds that
the whole Upanisad is based on the foundation of an instruction
of the Guru to his pupil, and the second half of the Upanisad is
devoted to the instruction of practice.

lVIoksa and Ananda are the two fruits of all practice, free-
dom from limitations as well as enjoyment of the Brahman are
two results that Mysticism in conjunction with Religious
consciousness achieves. Radical mysticism which is indistin-
guishable from emotional outbursts which produces more heat
than light, tends to realize the hallucinatory freedom. Radical



fundamentalism erroneously called religious consciousness leads
one to the contracted and perverted emotionalism of the opposite
kind. To escape from both, without abandoning the crucial
essence of these two thirsts or instincts is the method of synthesis.
The synthesis must be organic and not merely a patched-up
compromise. Emotion is the one thing that has to be canalized
and made to perform the liberating-task .as as well as realizing-
task ofMan. Else Split-personalities will result. The corrective
to the mystical consciousnes is the intelligent understanding of
the Universal Being taught in the opening mantra. The
corrective to the religious is the acceptance of the mystical goal
the realization of the plane of life the fullness of existence
characteristic ofthe Divine. Life to be significant must embrace
the richness, and the fullness of the Divine life here, and on this
plane ol'human thought (00. The organic fusion of the mystical
and the religious under the aegis of the all-saving knowledge of'
the Omnipervasive Divine Lord, leads to the profound sense of
the Organic which is the truth of existence; the unitas multiplex
of all existence is thus realized in a wonderful manner,
intimated by the most luminous statement of Unity expressed by
the. phrase Soham asmi.

A close study of the commentary ofSri Vedanta Desika will
throw significant light on the Upanisadic philosophy. The
approach towards the understanding of the basic concept of
Unity interms of the Organic Theism of Ramanuja and Sri-
Vaisnavism is found to yield better results than any other
approach, now that Abosolutisms and Realisms, Personalisms
and Holisms have been found to present unsynthetic studies of
great problems.

12



APPENDIX II
NIEDITATION ON THE ISAVRSYOPANISAD

By DR. K. C. VARADACHARI

I have always felt that Upanisads should be read as
instructions in Stidhana rather than metaphysical statements
about the Nature of Reality, though it must be well understood
that no sadhana' can proceed without a reality-view. Every
Upanisad is a Vidyd and should be meditated upon as the
Ancients used to do, rather than discussed about for the mere
purposes of objective knowledge. This meditation leads to inward
understanding, occult and profound of the subject matter
however difficult of comprehension it may appear to be at the
beginning. Meditation is also silent prayer, inward and deep,
and communion, a communion with reality in its depths rather
than on its surface forms, merely, and as such it is something.
that passes into knowledge or consciring, or s’emusi bhakti-nipa
(knowledge of the form of devotion). It is well-known that there
is no Upanisad which enfolds so much of value and synthesis in
the briefest compass other than the Is’fivfisyopanisad. In meditat-
ing upon its meditatablc portion that is the final four verses
(mantras—15 to 18) which is asked to be meditated upon,
or used as Prayer-formula, I was singularly struck by the
remarkable series ofimpressions registered in my consciousness.
Iam trying to share these meditations on the Supreme Being,
the ‘I’ of all beings and things, with all.

1. The first prayer :

HIRANMAYENA PATRENA
SATYASYAPIHITAM MUKHAM

TAT TVAM PUSANNAPAVRNU
SATYADHARMAYA DRSTAYE

clearly reveals that the individual soul covered over by Igno-
rance, here described as the Passion-coloured (Golden) lid, is
unable to see the Lord in everything outward. The earlier
instructions in the sixth and seventh verses: sarvabhfllesu ca
dtmdnam and saruéni bhfitdm’ dtmani tisthzn and sarvdni bhdtdni
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atmaivabhut : ‘the self in all beings, ‘all beings in the Self’ and
‘the Self as that which has become all beings’, are incapable of
being realized or experienced through the senses, and even as
the Kenopanisad has beautifully stated : Tad 0606 ndb/zyuditam yena
va‘gabhyua’yale,‘ Tan manard na mazzute yendhur mana matam;
yaccaksus‘d na pas’yati yena cakszimri pasyati: yacchrotrena na s’r

zloti yena s’rotram idam s'rutam : yat puiztena rm prdniti yena prdzmh
prayiyate .' it is through the Self we we, hear, think, breathe,
speak.
t Thus the subject of all experiences is the Self, not only in
respect of each individual but also in respect of all individuals.
This Self is in all beings and it is this Self-nature that is to be
known. It could only be known when the passion-coloured lid
is removed. It is the Truth-Nature. Man aspires for the
removal of this lid that prevents the realisation oftruth-function
or truth-nature. Every other function of the self, such as
sensing, thinking, breathing and speaking is not the real function.
since they cannot intimate the original truth of the self. Thus
it is, that this Being, unseeable by the senses, is capable of
being seen in a mind that is absolutely quiet and calm. A strong
and impregnable calm in the necessity of the soul; this may
mean that there is much reserve strength of faith in the truth-
nature to sustain any loss that the loss of passions might have
caused. More fully this calm must be conceived as very diflicult
of arriving by means of any ignorant move or passion or will
that is egoistic, and it must therefore appear that it would be
incapable of being achieved by the individual out of his own
ignorant volition or ideation or emotion. The mental peace or
‘trrasdda that is stated to be possible to a soul that has got rid of
all outward desire and crushed out all emotive and mental
movements of the citta, is something attained through the
practice of inhibition of the same constantly through abhyém
and discrimination. It is true here that though the soul possesses
all this practice and discrimination and has attained the
necessary peace too and calm, contentless existence, there
survives yet the egoism, the true lid, golden as it is stated
attractive and beautiful, and yet it is something that has to be
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removed. This removal is stated to be possible only by or,
through the Grace of God, Pusan, the Nourisher—Protector,
the Supreme Godhead who is the One ofwhom the sages speak
variously, because of diH'erent functions that He simultaneously
discharges spontaneously felicitously and through puissant
Grace. This luminous Peace is a Presence of the Divine,
difl'erent in kind in a sense from the preliminary unstable peace
attained through one’s own will and contra-will. This peace is
a revelatory Peace, a permanent and abiding true peace-nature
that is the foundational nature of the individual soul in its
unity with the Divine.

It is interesting always to find a myth in keeping with or
corresponding to this discovery ofa depth that is essentially to
be probed, for it is the problem of the nature of the individual
self as to whether it can only arrive at a golden peace imperma-
nent and capable of being defeated, or a true peace permanent
and incapable of any disturbances despite all these occurring,
The pauranic analogue here is theistory of Hiranyakasipu, the
golden—bedded or gold-vestured or gold-coated being, a vital
being (titan), mighty and dark with passion, who searched as
no man or God did for the omnipervader Visnu, who, he
had heard, was the enemy of all egoedness, egoed-eyedness
(Hiranyaksa) greedy—eyed or greed-covered soul, of thieves or
usurper-robbers of what really belongs to the Omnipervasive
Tévara. He, Hiranyakas’ipu, even like his brother Hiranyz‘tksa,
was an ectype of the Arch-demon dragon Vrtra, the serpent-
symboled being who encompassed all the worlds, even as the
other Vedic figures like Vala, Pinis were, and the Purfinic
Naraka, Tiraka, Ravana were. They made it impossible for
the true nature to fl0w out. They sequestered Truth, confined
it, penned it in the Cave (of the Heart) making it impossible
for it to emerge out of it. In the Heart is hidden the soul and
Deity of the size of the thumb, brilliant and eternal the self of
all beings. It was His lid of passion or egoism that was hinder—

ing the perception of the Omnipervader whom his son, Prahlada,
his own higher Buddhi, despite all the tortures and punishments
was proclaiming to be everywhere; it was this that was prayed
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for to be removed. Perhaps it is as well that we should
remember that tliere are differences between souls,—divisions
that cut across our prejudices and castes perhaps ;—and souls are
marked either Asura, Manusa and Daiva (Man being bi-valent
either including to the Asura or Deva) or sattva, rajasa and
tamasa. It is even possible to hold that each of the former
may have three divisions as shown in the latter; thus Asuras
may belong to the sattva or rfijasa or tamasa kinds even as the
Gods may. So Vibhisana and Trijatfi among the Asuras were
considered to be sittvika asuras even as Prahlada and Mahabali
have belonged to the sittvika Asura-jiti. The prayer that is
addressed to the Divine as the One Lord of all creatures, Prajz‘i-
pati, the father and parent not only of Gods and men but even
of the Asuras. The prayer is necessitated by the ardent fury of
the frustrated passion-governed soul which thought of itself as
the Self.

It is in one sense true that what man has made by ignorance
man may unmake by means of knowledge. But ego is not
merely a nucleus of the Divine effulgence but also a constellation
of habits of thought and sense and volition and sentiment. It
is this latter that is usually called the self or soul by many and
it is this which modern psychology recognizes as the self or
personality even as the purely rationalistic Buddhistic schools
conceived it to be, and therefore rightly denied its permanence.
There is yet a truth in individuality which is not egoism which
is entirely fundamentally a centre of Divine Being, asecret
manyness of the Divine. It is this that is unreachable by
thought and sense and volition because it is the universal that is
uniquely individualised but that is egoed as a possessive Being.
This secret could be wrested only by the Self, that is, the Divine.
As we have already pointed out the truth becomes clear when we
agree to consider that there are supramental or divinised beings
mental beings and eHulgent vital beings. The first is a class by
itself and has never probably suffered from this disaster of
separation from the centre, the Truth, Satya-dlzarma, a separa-
tion resulting from the covering by the lid. It is only the
human mental and the asuraicvital beings who are in need of
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this removal of the passionate separating lid, the lid of disjunct-
ive diversity, the lid that makes it impossible to enter the
inner being of itself. Confronted by the mystic truth that
Prahlada, the buddhi-awakned, buddha, the child of manas,
has brought, the joyful tidings of the Ever-present Omni—

present Reality of Spirit, Immortal and Consummate, (Purusa)
the Asura, his vital egoistic father of great austerity, Hiranya-
kaéipu engages upon a severe test of the nature of the Atman,
which has been stated to be amavimm, {add/tam, avraziam, akdyam
(193. Up. 8) all attributes which reveal That Spirit, Isa, to be
other than the body and other than the Ego of Hiranyakaéipu,
which he has been proclaiming aloud and affirming with inso-
lenee as the Highest Being. It is thus that we have to read the
prayer of the Isdvégopanisad as the prayer of the illumined
understanding, Buddhi of Prahlzida (or is it the truth-seeking,
experimenting ego of l-Iiranyakas’ipu ?) to the Real Nourisher,
to remove the golden (glittering) lid of passion, even if it be by
force as indeed it has to be done—for it is Rudragranthi, the
knot of final death, dissolution of the egoism or the ego that.
releases therefore the self from the bondage to the material
congeries, namely, a private body. It ceases thereafter to be a
separated entity with a separate being. It becomes illumined,
luminously conscious of its central self in the Divine, and knows,
its true self to be the Supreme who is the Self of the Gods and
all creatures, high and low. It is then that the Lord in the
form of the wonderful Narasimha (indeed a play on the Word
Puruéottama), the lionine quality being shown to illustrate the
mystic symbol of the destruction of the elephant (gaja)—— soul,
by the lion the higher or superconscient vitality of the Seer)
emerges as the Purina says with the Om-kdm (Om being the
word that is Brahman as the Katha and Mzmdaka and Mdfldfikya
say and as the Bhagavad-Gim' proclaims, and even as the
Is'dudiyopanigad equates it later in the 17th mantra with the
Kratu—Visnu, the Lord of Sacrifice)—-out of the Pillar, sthfizzu,
(a Kathapanisad—symbol which denotes the Pillar of Fire within,
which, being aroused, destroys the Heart-knot) and tears apart
the bowels and entrails of Hiranyakaéipu which stand for or-



reveal the coils of desire and worldliness and possessive existence
for the private self. It is thus only that the heart-knot could be
broken and all doubts' despelled about the individual congeries
being the most ultimate unity of being or permanent existence.
Thus it is that once for all the doubts could be removed or
extinguished and the truth-being known and understood and
entered as Lord Krsna has stated. This break up of the heart—
knot, this break up of the utter consecration to the material
well-being and food—desire—enjoyment group leads to the
Joyful Wisdom, the revelational immediacy of the Divine
Illumination—Presence, which makes the Father of Prahléda (or
indeed thus may Prahlada on behalf of his own deceased or
rather released Spirit of his Father) pray to Narasimha Puru-
sottama “ 0 Noursher ! 0 Sole Seer ! O Yama (Death) ! Surya !

O Prajfipati ! : Withdraw thy hot rays, gather up thy beneficient
rays so that I may behold thy most auspicious Form, and 'know
through that that the thumb-sized Purusa indwelling as Self in
the heart (of all) is identical with the Self in the Sun. This
is the Aditya Hrdaya, the secret of oneness in multiplicity,
resolved in and by and through the experience of the Prahlz‘tdic-
buddhi—the joyful Wisdom is this much alone.

The most important impediment to self-realization is, as
any one who is acquainted with the experience of the spiritual
knows, the delusion that the body is the soul. Materialism (in
modern terminology Behaviourism) can never accept the reality
of spirit or soul. According to its reading the soul is but a
congeries of impressions, feelings, affects, volitions and ideations
and these are all referable to the interactions between the several
chemical and physical processes within the physiological
organism. Consciousness is an epiphenomenon, a resultant of
these interactions within the organism. Or else it is a sort of
energy that throws light on the processes backwards and
forwards and thus a purposive instrument of the organism. It
is a biological evolute. Whatever else it may be according to
Behaviourism it is not a permanent spiritual entity nor should
it be construed as having a spiritual substance as its source or
basis of which it is a quality or function. It is a bye-product,
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a useful bye-product. There is absolutely no evidence to show
that there is any other substance than the perceived unity of
sense or matter. This being the reading of materialism the
question about the existence of the soul or spiritual eSSence
becomes all important for any system of spiritual philosophy
(Vedanta) or Religion.

Idealism no doubt has done yeoman service in the cause of
establishing the priority of mind (consciousness) and its indis~
pensability and the omni-efl'ectiveness of Mind. But these
conclusions it has arrived at through the abstract activity of
thought or reason or intellection which distinguishes or extracts
the principles or laws of thought or axioms or categories of
experience from the mass of presented sensations, feelings,
dispositions and instincts, belonging to the changing flux which
is characteristic of the universe of matter (sensory world).
These ideas or reals or essences or principles or axioms or values
that it has extracted or analysed from the ‘A priori Synthesis’
(of Kant’s Metaphysics) it has sought to unify or integrate or
systematize into a universe with the help of the principles of’
coherance and non-self-contradiction as between themselves.
A reality so built up of these ‘ideas’ does indeed confer a perma-
nence to the unity of thought, and may even be, in a truer
measure, a reality ofthe mind—for really every thinking being
feels himself to be a mind. But then this unity of reality in
which the rational alone is real has been accepted to be just a
“bloodleSS ballet of impalpable categories”, whilst it did deliver
the mind from the sensations; feelings and fleeting existence, it
did not liberate the mind from itself, that is to say from its
own structure, in order to permit activity or search or realiza-
tion of that in the world. It could not satisfy the structure of
experience which constantly overflows the categories of both
abstract thinking and sensory being. Philosophy secured a
permanence and even a type of peace but not that which satisfies
even its own inward drive towards all-round acceptance of
integral being. The absolute of the idealist certainly could not
be calleda selfor a soul. Reactions in the shapes of radical
empiricism, positivism, pragmatism and realisms of the critical
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and neo-varieties had indeed intervened as anticipated. But
what was needed was not more materialism, but more of
idealism 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 intellectual idealism. The
abstract activity of the intellect only protested against the
sensory fleeting experiences, little knowing or discerning that
the intellect itself is but a habit of being, and only the manu-
facturer of the permanent structure of matter against its own
fleeting structure.

The mystic always attempted a higher type ofabstraction
through a process that combined the intellectual type of abstrac—
tion or negation with the process of psychological renunciation
ofthe sensory. This nivrtti or abstraction that is two-pronged
enabled his Yoga to go beyond the intellect itself to a state of
being that might be called nirvdtm—vdna-less that is, without
any type of cilia-artti. This further made it possible for him to
discover the utter duality between the soul and its body, and
therefore helped ‘cleath’ or ‘psychical death’. This psychical
death is not a mere symbolic or mimetic act of dying but a real
dying to the body so as to live to the soul, and incidentally
making the body an instrument awakened to its soul’s real and
ultimate destiny, as against the present tendency ofmaking the
soul awakened to the destiny of the body. It is a. death in a
deeper and more intensive form than the physical death (civil
or municipal death) which is but the termination of one’s body,
a biological 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 ofmatter and the body that is physically
understood as the Configurationof instincts, desires and ideations
and purposes or cravings, and make it move out of and into
the latter at will. No doubt the greatest assertion of the
Mimfimsakas and others has been that unless we accept that
there is a fundamental distinction between the body and the
soul and predicate immortality or at least indestructibility to it,
the injunctions of the Vedas that promise experiences in the
heaven, world, etc., will have no validity, a situation that is

13
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intolerable. But this is not enough. At least the Veda does
intimate this ‘unsheathing’ as something devoutly to be wished
for, for it speaks about a state of being of the Rsis who knew
fully and in experience of this absolute difference between the
body and its soul or rather the soul and its bodies. This ‘un-
sheathing” is an experience that is got in the state of ecstacy or
integral absorption or concentric meditation and is explained as
a siddhi (or to use the Buddhistic phraSe ‘iddhi’) in Yoga
(Hindu as well as jaina). The jivanmukta is one who at least
knows and experiences the freedom ofthe soul in the body and
this experience is not one merely of absolute control over the
organs of sense and action and antahkarana but a radical
disjunction that is only short ofa total abandonment. I do not
hold that this is desirable or all that Yoga is aiming at, but
this radical otherness of these componcnts of the Organic is 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 merely on the level of thought and mind but also theJiigrat
level of waking consciousness and physical being is indeed very
difficult. Many hold that this is dangerous. (So at least the
ancient occult literatures hold). Without the guidance and grace
of God or the Divine powers it will mean lot of pain and even
death, that entails anew effort in another life. But without
this knowledge being achieved and realized fully with the help
of reason and emotion, and a dynamic awareness, the illusion
of body-soul (dehz‘itma-bhrama) is incapable of being finally and
utterly rooted out. Till then we shall continue to be helpless
against the onslaughts of radical ernpiricism and scientific
materialism. Biological death does not and cannot perform
this act for us, for it can only liberate us from the outer shell
or coat of perceptible existence outworn by experience, but not
the subtle sheath which is stated to carry forward our saficita-
karma. That is precisely the reason why we have to choose the
‘psychic death’, the death that means the business of realization
of our ‘otherness’ out. of love of true liberation. This is
achieved by knowledge that even transcends abstract reason and
is gnostic or supramental, or at least intuitive.
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Thus the primary necessity emerges, in whatever way we
may think, for! a definite and complete vindication of the
principle of the: difl‘erence between the individual soul and its
body, and any attempt to refer it to any pramana is almost to
deny to the self what is promised to the mind. It breeds
always the fear ofa possibility of fall or illusion. The promise
of divine knowledge that from that there is no fall or regress
(acyula-knowledge or andvflti—ascent) can never be kept. The
siddhas have always taken the view that truths of vedic
experience ought to be experienced and ought to be taken
seriously.

Thus we come to an important point in our meditation
when we find that lthe primary test visualised by the seeking
vital soul (Hiranyakaéipu) was the invocation to Death and even
may we say a willingness to see the truth through, whether
indeed the Divine is in oneself, a fact that would settle two
things at one stroke. What the enlightened Soul, I’rahlfida,
knew and experienced [through his own sufferings at the hands
oflhe Egoistic matter-ridden being, is now being questioned
radically by the latter. This is the cult ofthe intrepid warrior.
A warrior in battle is prepared to die for some duty, or principle
or loyalty. This preparedness to die is an actual asset in the
solution of the problem of soul—body [delusion The ‘psychical
death’ is efl‘ected at the very moment of the will to die in order
to live. That it is a crude method and even a violent method
does not vitiatq the fact that it is amethod. In the second
chapter of the Gitri, Bhagavan Sri Krsna teaches the most
important truth that the soul is unborn and that the body is
perishable and is a coat that is worn and cast ofi‘when it has
served the purpose, and even ifthe soul were but perishable it
is better to die for a cause that is ultimate or for the sake of
ordained ksatradharma. The metaphysical implication under-

- lying this counsel is to get over the bhrarria that visits even very
advanced souls, like Sri Arjuna, not only in respect-ofoneself
but also in respect of,‘other selves or souls. Further it is.

--.necessary. to experiment with truth for the sake of absolute
.knowledge. .Thus the ksatriya-dharma. prepares '~fOr the
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brahmana-dharma of total and absolute consecration that is not
vitiated in the least by the delusion that the body is the soul.
Wherefore the brt’lhmana is a sacrificer and lives in the spiritual
universe in all its manifold planes of creatures, men, elements,
fathers, gods and the One Divine whose these are, in Whom
all these exist and lNho dwells in each and every om= ofthese.
The ksatriya-solution is a rajasic and vital pronouncement and
experiment whereas the brahmanic-solution is a mental and
intuitive pronouncement of the same truth because if we under-
stand the truth we shall see that not until one had been a
ksatriya could such a one become a brfihmana. This is also the
reason why in the earliest literature the Veda and Upanisads,
the problem of the spiritual universe was solved by the great
ksatriya kings and taught by them, for they were fully cognizant
of this fundamental need to know the relationship between the
body and soul and the One Spirit. That is also the reason why
they became breeders of the true knowledge of Sankhya, discrimi-
nation. That this truth was not the only prerogative of the
ksatriyas can well be shewn, but that is not to our purpose.
Spiritual knowledge starts with the discrimination ofthe soul
as different from the body, and this is something that is to be
learnt integrally by the will to perish and to dare and for the
sake of the knowledge of spirit or self. The dehz‘rtmabhrama
cannot be liquidated in any other way. Tapasya (mortification),
suffering, crucifixion, brahmacarya and others all indicate the
stages of this unsheathing that takes places gradually in Yoga.
That is also the reason why Hiranyakaéipu was an Emperor,
and why it was his business to solve once for all the truth about
the self and even the nature of- the supreme soul or Divine
Godhead. The fifteenth mantra clearly indicates the prayer to
the Nourishing Lord 01 all, and the soul, to tear away this veil
of delusion, the delusion that prevents the realization of the true
nature of the Spirit. That this spirit is immortal, moving and
capable of tenanting many kinds of bodies is all intimated by
the verse seventeen : Vayuranilam amrtam. That it is éukram,
avranam, asnaviram, suddham, apfipaviddham, etc. is shewn
earlier in the eighth mantra. But all these do not reveal much.
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Siddhis even may appear to reveal the possibilities of the
material existence only rather than the nature of the Spirit that
is other than it. Obviously then when the search for the
Divine took place He could not be caught anywhere by Hiranya-
kasipu, for it is naively remarked by the Purina that the Divine
entered into His nose. Is it not as the Kenopanisad states by
the Divine that one smells or knows or hears? The psychic
death was sure to come, but not until one is prepared for the
worst does it pass off lightly, or joyously illuminating the
interiors and revealing the scparateness by dismissing or
sublating the delusion. Otherwise the worst must be faced
many times. The truth of intelligence is that it is ‘ekasanta-
grahi’, whereas ignorance is ‘anekasantagrfihi’. The former
requires no repetition the latter does. Prahlfida did not need
repetition for he was Buddhi, Hiranyakaéipu was instinct and
needed all the violence of the spiritual to overcome its inward
resistance. It is true that modern mystics and other generous
souls who think that theoretical philosophizing and acceptance
-ofidealism or absolutism insufficient will find that all that has
been written above merely clarifies the mystic sincerity and will
scare away only drawing-room philosophers. For others it is
a welcome adventure in the spaces of spirit which will resolve
the many controversies of philosophers and make for honest
experience and practical spirituality. That does not mean that
we need to bid good-bye to philosophizing. As already pointed
out it is the business of this dynamic experiment of Vedfintic
knowing (Sinkhya-Yoga in the language of Sri Krsna), to lift
up the understanding from the barren constructs of superficial
abstractions. We can then proceed to see in the next two
mantras the same illumined consciousness that has beheld the
One Unity of all Godheads and its own self, now resolves to
offer up itself in utter consecration for the sake of an integral
transformation. The self or soul is immortal, an immortal
portion of the Divine, a truth, which has no fixed habitation
nor are its bodies permanent. The truth has been learnt that
the self is other than the body (Sarira). For it is a truth that
a body is an instrument of a self which exists by reason of the
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soul or self within, which utilises it and enjoys it for some
occult purpose or secret delight; and there is no particular
reason to hope that these purposes are either eternal or perma-
nent delights, though delight be the very nature of the Self-
delight that enjoys the Oneness as well as secret manyness, or
manyness and its secret oneness, being {as well as becoming,
which are just the conceptual representations of this two-fold
delight of Transcendent Being. Now the sacrifice of the self or
one of its manyness is sometimes held to be a necessity, a
necessity of the truth of the former occult knowledge. Sacrifice
or the Rite of Sacrifice is a total consecration to the Divine Lord
of all Enjoyments and offering and not, as is usually held,
a rcnunciatory act, an act that merely breathes the air of
denudation however free from inward sorrow at non-possession
of that which was possessed. The Body it is that is to be oll‘crcd
along with the inward self to the Supreme ()ne Being, the
Omnipervader Isa. It is by this act, apparently of a total
surrender of all possessions (as is intimated in the very first
mantra of the Na: tya/ctcna b/tufljithd), that the fullest riches
of the transcendent kind (rdyi) (Sreyar of the Kat/ta and the
Gi/(i) are attained. Thus it is that the awakened soul, seeking
the fullest sovereignty and empire resolves upon the Great Rite
and conquest of the Visva through sacrifice. This sacrifice is
sometimes called the Vis’vajit sacrifice or the Aévamedha sacri-
fice. In these sacrifices the gifts or daksinfi are to be one’s
fullest possessions. The Visvajit sacrifice ofVEtjaséravas father
of Nacikctas, or the Aévamedha of Mahfi Bali is the greatest
sacrifice, in this sense that it has a great mystic meaning: He
who would possess (the) All must lose all or give or give away
all other possessions and not "give up all” to others. This was
the pratijfid, the resolution or resolve of the sacrificer who had
awakened to the Joyful Wisdom (Prahlada). And it is clear
that it would not have been a complete sacrifice but for the
coming of Vfimana, the Dwarf-brahmana, who' claimed the-
three feet by His measure, as LOrd of the Three Feet being the
Fourth as GM (A U M)- interpreted as Earth (Vaiévanar)».as
Midatmosphere (Taijasa) (the. subliminal abode of the rajas)..



.and the Heaven (the Prajfia the individual soul ofBali). The
name Vfimana is used in the Ifathopanisad in respect of the
indwelling Dweller in the Heart-Cave, He who is the knower
of past and present and future; He who is the Lightning corres-
ponding to the Heart, of the Kenopanisad and the Aitareya
Aranyaka. Thus come forth the wonderful words of the
Mantra 17: 0M Krato (Visnu, Vamana, Lord of Sacrifice)
.rmara Krtag‘am imam (Remember, remember that which was
done) _: that is, says Sri Venkatanritha, “Please fulfil or complete
this my sacrifice by acceptance of my surrender, by thyself
coming and establishing thy Feet with me and making me thine,
own, even a Alvar Sathakopa has stated by making me his
sandals”. That is, “Lead me thyself O Immortal Flame of
Sacrifice ! Thou Knower of the Occult Patha ! Chiefof Gods!
Agni ! by cutting out all the devious ways of sin and ignorance”,
even as the next Mantra (which is found in all the Vedas) runs.

The selfis olTered to its natural Lord—the Iéa, now known
as Sacrifice, Kratu, now Vfimana, the Brahmana-dwarl' who is
indeed He who has as His eyes the Sun and Moon, and is the
internal Ruler as Antaryfirni, and is the Death which is the
gate of fullest plenitude of Being. Thus we find that the last
verse : Agne naya .m/Jat/ui Hiya really is a fulfilment of the
Sacrifice of man’s ego which has three steps, involving a triple
transformation as Sri Aurobindo states of the Vital, mental and
the material represented by the great asuras, who belong to one
single family, Hiranyakaiipu-l-Iiranyfiksa, Prahlfida and Maha-
bali, from which results an awakened sense ofunion (identity)
with Truth, Satya, next a revelation of the Oneness of the self
of each and the self of evary thing else and all, and finally
(thirdly) a quite separation from the transitory which entiles
the sacrifice, the unique sacrifice that has as its aim the conquest
of the Visva (the waking consciousness, the jfigral), for the
spiritual transcedent existence which has been separated by three
steps of the deep subconscious, uncouncious and subliminal.
It is only through such precarious filtrations that our actions
are being governed by the Superconscious to our knowledge. It
is the conquest of the Vaiévénara, (the Nficiketha-fire of the
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Kat/zopanisad and the Agni Agniraharyopanisad of the Satapatha
Brahmana) which is invariably completed by the Divine’s
acceptance in person of the intimate identity that is the reality—
function between the indwelling seer and the super-conscient
Universal. It is this utter and total acceptance that is usually-
spoken of as the realization of the establishment ofthe Seat of
Brahman in the Heart, the achievement of the Ananda, the
Rasfitala of Mahabali. It is this beatitude that has been stated
to be the result of a complete surrender. It is as it were the
shifting ofthe centre of action from the individual ego to the
Universal Person, the Cosmic and supraconscious supracosmic
Divine. It is not without significance that the Seer Priest who
officiates at the sacrifice of Mahfibali is Sukra (Ba. 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 is achieved by the Divine for the Divine and
in the Divine, the individual soul playing the part ofa quiet
aspiring flame, fed and lifted up unto union.

Surrender or Saranfigati Vidya is stated to have six steps:
finukfilyasya Sankalpa (willing the helpful to ascent); Prfiti-
kfilyasya Varjanam (renouncing the obstructive); goptrtva-
varanam (electing the Goal); Mahavisvfisa (radical faith in the
Divine) ; Atmaniksepa (placing of the self at the feet of God) ;
and Kfirpanya (complete dependence involving a feeling of help-
lessness without the Divine). We can see in those four mantras
of the Is’avdsyopanigad (15-18) these six in some form: in the 15th
verse—‘Satyadharmaya drstaye’ refers to this willing of the

. helpful (i) ; whereas the prayer to the Divine Nourisher (Pusan)
to uncover the golden lid that covers the face of Truth is the
renunciation ofthe obstructing forces (ii) ; the 16th mantra in
its first part “Tat te rfipam kalyfinatamam pas'yami” is the
wish of the votary to see the Divine auspicious form and thus
forms the third step (iii); whereas the belief that the self of
the worshipper and that of the Solar Orb is the expression of‘
the great faith in the Omni-selfness of God, the mihivisvfisa
(iv); in the 17th verse we have the expression of the Atma-
niksepa, surrender (Kr-tam) or sacrifice of the immortal soul-
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(vfiyur anilam amrtam), so that its body of karma is turned to
ashes (bhasmfintam sariram) and it is uplifted by the Divine as
Om and Sacrifice (Kratu) or Divine l’Vill, and the repetition of
the words Krtam smara merely aflirms the total dependence on
the Divine to help, a state of extreme helplessness of a soul that
has given up all its being and existence to the Divine, whose
only prayer is ‘Na-mah’ (not I but Thee)(181h verse). This is
the state of Kirpanya (ekiinta-bhakti, akincafiyatva, avyabhi-
cfira-bhakti). All these six states of the soul are but deepening
stages in the Soul’s entry into the Divine but at every stage of
the Divine’s help it is that is being sought and not that of the
limited and restricted and ignorant ego. Here too we find that
knowledge of the Divine Oneness and All-ness it is that governs
from the first actions of sacrifice of the self. Thus Saranagati
is a dynamic Sacrifice and in it is comprised the asvamedha, the
purusamedha and the Brahmamedha, sacrifice of the senses,
out-ward-moving and extravert; sacrifice of the ego as a.
circumscribed and limited or private being apart from and in
conflict with the All, a possessive and egoistic entity; and the
realisation ofthe Leadership of God the Omnipervasive Super-
conscient Being in every fibre.

To conclude this meditation I may point out in the first
instance how the integral mind works with respect to the.
spiritual universe. The spiritual universe is the eternal universe
in a sense, for, from it proceeds all types of presentation in.
space-time-events. The whole literature of the Hindu, or for
that matter of any true religious community or pholosophy is
to be interpreted correspondentially from multiple stand-points,
that is, from the adhibhautika, fidhyatmika and idhidaiva
aspects. Each of these divisions may find further sub-divisions.
and they may be called the Vedic, Brahmanic, Upanisadic,
Aitihfisic, Paurfinie and Agamic. The failure ofmodern philo-
sophers to go behind to the bed-rock of spiritual experience is
so clearly patent in their writings which despite their learning
and scholarship (on which they pride themselves) that we are
likely to miss the truth of the spiritual universe. There is an
eternity streaming through the temporal, and a temporal that
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reveals the eternal, and this intermingling in the process of
civilization, through poetry, art, sculpture, dance and philo-
sophy and sciences, clearly portends so simple intellectual
understanding. On the contrary rationalism has tended to be
dogmatic and has ceased to see the confusion into which its own
analyses have landed it. Spiritual understanding or gnostic
being will clearly interleave the historical with that which is
.suprahistorical and grant meanings not available in the one
or the other exclusively. The fundamental manner of inter-
pretation was long ago envisaged in the Brahmanic literature,
but we have grown so much intellectual these days that we have
for a long time unaccustomed to see more than one aspect at a
time and this seeing of one aspect did the trick of depriving us
of the fruits and visions of the entire reality: To quote the
isa. (9) again “Andham tamah pravisanti Ye’vidyfim upasate
Itato bhfiya iva te tarno ya u vidyayfim ratalj. (see also the 12th
mantra). Thus it is necessary to interpret the whole body of
literature as an organic whole. This is undoubtedly difficult
and may lead to lot of confusion and may be called Research
.in the strict and literal sense of the term, but this is not the
research that will get the applause of the savants and scholars
of the present day. It means the seeing of things temporal and
eternal in one sweep and this one is forced to say ‘sadly’ is
possible only to one supramentally awakened to the deep and
foundational unity of the two by a radical experience.
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it by Sri Vedanta Desika, with sumptuous and scintillating back-
ground information and erudite tracts attached. It leaves a sense
of completeness and adequacy to the treatment and tends to
sharpen the edge of an already celebrated and provocative original,
Upanishad. Its chief merit does, indeed, lie in the presentation.
of the masterly stand of Desika’s commentary which, like asuckl—~

ing child or a sublimated devotee, closely hugs the bosom of'
the original Sruti-srnrti pramanas and the Visishtha-dvaita.
philosophy.

Isavasyopanishad, placed as it should doubtless be, signi-
ficantly earlier than the Bhagavad Gita, projects, in its latter
part, a stage when the u/Jasana method already seems to have
engaged the minds of devotees, and when Karma for the purpose of
sheddingthe dross around the fit/(11mm was already designated as
Avidya, while Vidya was styled as that knowledge and method
for actual approach to God for communion. The writings of
Desika always bear the stamp of an uninhibited checrfulness of
the literati, the cool grandeur ofalogician and the eneyclopaedic
range of a polymath. Never a pedant, he was a square dealer
and the chief theoretician, as it were, ofVishishthadvaitism, with
a lucid methodologywhich is never subtle at the expense of facts.
Bridging the gap between adhearants of the Vedas and the
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Prabandhas, Dharrna and Brahma, Jnana and Bhakti, Sahetuka
and Nirhetuka grace of God, he sticks, with conviction, to the
threefold pramana of Sankhya-Nyaya School.

The implications of the terms Vidya and avidya, sambhuti
and asambhuti (or Vinasa, as its paryayapada) do introduce the
complicated doctrines of action, result and conduct, that might
have been commonplace at least in the intellectual circles of the
ancient Gurukula. While Sankara took his advaitic stand on the
earlier verses of the Samhita, he dismisses the Vidya—Avidya,
Sambhuti-Asambhuti verses as the repetition and paraphrase of
the earlier verses. To Vedanta Desika, who, however, came
three centuries later to Sankara and was the legitimate heir to
the Acharya traditions of the 10th century A.D. and the
Ramanuja Srivaisnava Sampradaya of the 11th, 12th centuries
A.D., it would have been an act of impropriety ifa substantial
part of the original text is left without a requisite elucidation.
He proceeds, therefore, to give a penetrative analysis of the
compatibility of the words vidya-avidya, sambhuti—asambhuti,
and integrates them, with dexterity, with the spirit of the first
part of the text. While Sankara considered avidya as vedic
karma leading one to Pitrloka, and vidya as the knowledge of
gods, granting Devaloka, Desika, taking it as the conjoint
practice of karma and jnana, on precedent, (Jnana—karma
samucchaya) interprets vidya as upasanatmaka jnana and
sambhuti and asambhuti as leading to karma-sankranti (through
archiradi gati) and Brahmaprapti (by pratibandhaka nivritti).
In interpreting verses 6-8, he is able to use this approach directly
for substantiating the cardinal tenets of visistha-dvitism,
especially in the interpretation of the identity between self and
the creatures.

Throughout the text, he is able to weave a pattern in which
the Isvarahood is persuasively attributed to the Purushottama
Narayana and the Isavasya-upanishad itself is deemed as a tract
for the enunciation of a way of life for the mumukshu or the
votary, seeking identity with the Lord. (Evammumukshorisvara
paratantryabodhamutpadya vairagyabhushitam vrittimupadisati)
This is in keeping also with the well-known text ‘na karmana-
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'na prajaya dhanena-tyagene-kenamrtatvam anasuh’. He clearly
.also underscores the fact, teaching about the supreme being
(Paratattva) its possessions (Vibhutiyoga), meditations on it
(Upasana) and its characteristics (Viseshas).

His concluding verse, before the colophon, is another
example of the nayyayika in him effectively in evidence, using
Mimamsa-disciplined reasoning for the substantiation of his
:stand. Here, he avers that the anuvaka (Isavasya) is clearly
opposed to the schools which hold identity between all enjoyer
souls; who hold that bound souls are supreme; that there is
identity and difference; that of the jains and the Buddhists;
those who hold that salvation is not to be attained and that all
are ever free; and those who hold that fear of bondage is illu-
sion. This indicates, in a sweep, the contemporary schools of
thought, and thus is indeed of histriographic significance.

This little book has several other special merits too, viz., the
culled-out quotations of the Sruti-Smrti-Purana-Itihasa authori-
ties, referred to by Desika; the illuminating foot-note explana-
tions offered to some of the technical terms used by Desika, as
in verses VIl, XII, and XVII ; in outlining the basic stands of
Sankara, vaata and Desika and a valuable resume of the struc-
ture of the upanishad. The indices (by one of the authors) are
examples of philosophic rationale, and have been sketched out
with considerable appositeness and forthrightness as well. The
reader should be properly grateful to the two illustrious authors
for their erudition, skill and clarity. A lead is Clearly given in
this book by them as to how some of our most cherished and at
the same time most difficult texts could be handled and treated
for a perspicacious elucidation of their contents. One should
hope that more such ventures in the Visishthadvaita lore Would
be made, for the enlightenment of the intelligent followers. The
popularity of the book is pre-assured.
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Sahityaratnakara Dr. M. D. Padarkar
Reta'. Prof. of Sanskrit, Bombay University

This is an excellent reprint of the Bhfisya on lsévasyopanisad.
by Vedanta—Deéika i.e. Acarya Venkatanatha along with intro-
duction, translation and Notes by Dr. K. C. Varadachari and
Panditaraja D. T. Thatacharya. The learned editors have taken.
care not only to translate the small but weighty Upanisad aloag'
with the illuminating Bhfisya of the great Acarya but also have
added very useful notes with a view to elucidate important points.
referred to by the revered preceptor of the Raminuja school.
The volume contains a very learned introduction throwing light
upon the life and philosophy of Acz‘n‘ya Venkatanatha, useful
information about the two recensions of the Iéfivasyopanisad as
well as gist of the three important commentaries on the
Upanisad written by Sankara, vaata and Venkatanatha. This
introduction also contains a word upon the structure and plan of
the Upanisad in detail which will help the readers to appreciate
the approach to the Upanisad on the part of Vedfinta—Deéika.
The learned editors have also taken care to speak of editions and
MSS. consulted for the purpose of translation noting the
important variations in foot—notes. The quotations from difler-
ent Sanskrit works cited by Sri Vedanta Deéika have also been
brought together for ready reference. The two brilliant essays of
the late Dr. K. C. Varadachari in the Appendix have added to
the value of this erudite edition as both these essays go a long
way in throwing significant light on the valueof the commentary
of Sri Vedanta Deéika in understanding the Upanisadic
philosophy.

I

The editors deserve our congratulations and the world of
scholars in Indology will be indebted to the Vedanta Desika
Research Society and its active worker Shri V. Srinivas Raghavan
for such a useful publication.
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The Vedanta Desika Research Society has to be
congratulated for publishing the Isavasyopanishad Bhashya
by our revered poet-philosopher, Swami Vedanta Desika, who
wrote the commentary on this Upanishad only, which is the last.
chapter of the Sukla-Yajur Veda Samhita, and Isavasya is the-
Mantra-Upanishad par excellence.

The introduction is an excellent summary of the various
topics discussed in this Upanishad, and Swami Desika’s com-
mentary is superb as is the case of every one of his works, the
notable feature being that the Visishtadvaitic philosophy is
brought out fully forcibly in every work of the poet. The-
refercnces given are very useful for the research scholar, and
Panditha Raja D. T. Thathachariar’s English translation and
commentary are noteworthy and illuminating, considering the-
erudition ofthe Panrlit.

The two appendices are a distinctive feature of this publi-
cation by the Research Society coming as they do from the pen
of that great and renowned scholar, Dr. K. C. Varadachariar
Swami.

. The treatment of the nature of the relationship between the
mystical and religious consciousness is a masterpiece and Dr.
Varadachariar Swami. has pointed out very succinctly while
dealing with this difficult subject, how the one without the other-
could not be deemed perfect, and as how Swami Vedantha
Desika has brought out the harmonious fusion between the two
in his treatment of the 18 mantras enshrined in this Upanishad,
and the second appendix, by the same illustrious scholar brings
out the essential features of the Upanishad, more particularly the
prayer mantrams l5 to l8 which embody all the essential features
of the Visishtadvaitic philosophy, comparing at the same time
with the other systems in a scholarly manner.

The. publication is a garland of all the various interesting
aspects, and the publisher has taken enormous pains to bring
them all together in a single presentable volume, and the price
fixed could not be regarded as high, due consideration being had
to the neat get-up of the volume embodying the gems of wisdom
that have been provided for the reader, and research scholar in
a single volume.


