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Forword

[The Kathaka Upanisad-A Metaphysical Analysis in
Dialectical Setting] is an authentic work brought out by Dr.
K.B. Archak M.A. Ph.D,, a rare scholar in the field of Oriental
studies, who wields his pen with equal felicity in Sanskrit,
English, Hindi and Kannada.

A Status of the eternal universal self, and an integrated
philosophy of life revealed in the Kathaka Upanisad has been
analysed here in a diatectical setting. The reality of
experiencing the beatitude in salvation, and individuals
imperative need to attain it by means of God's grace, has been
shown in this work in well-formulated methods. The
physical, psychological and intellectual substratum of human
life, an allurement of senses, an upheavel of emotions,
indecisive nature of human will are taken into account to
make reader locate the pit falls through the way of his life. In
order to awaken an individual from the ills of life, the seer
prefers the path of Sreyas for the fulfilment one's life.
However the esoteric significant message of the upanisadic
mantras, has brought to light by the great Acharyas of
Vedanta Schools such as Saiikara, Ramanuja and Madhva in
their commentaries. Further, the glossators of the respective
schools have explicated the views of the Acharyas on the -
metaphysical truths of the Kathaka Upanisad. Contemplating
on such original commentaries and glosses thereon Dr.
Archak has carried out his researches pertaining to the
various topics, of this Upanisad in a dialectical style and
concluded that the interpretation of the Dvaita exponents is
quite realistic appropriate and more faithful to the Upanisad.
His findings are really commendable. Such a study does
make it evident that the author had justificably observed this.
Upanisad as being the treasure of philosophical truths and
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codes of conduct, through an interesting dialogue betv.veen
Naciketas and God Yama. The sources .of the Yama-l'\lac;ke:a
Akhyayika have been traced and readily made avallabc:1 o
the readers in the book. The opinions of wester.n and modern
Indians scholars have also been consulted in thc? proper
contexts. Thus, the author of this work, has proved himself as
versatile scholar in Vedanta literature.

Besides, there are other works of him witnessing ?us
versatality in the Dhaxmashastra-S..ahitya and othe|r a(lihed
branches of knowledge. Identifying .Dr. Archak's _deep
scholarship, he has been honoured with many Pre§t1gloﬁs
national awards. In addition, a world level Ofg.amzatlo.n the
international federation of Astrolo.gy and Spiritual slczlgn];e,
Chandigarh (India) and Matara (Sri Lanka), has enrol e r.
Archak as a Member there of and awa.u'ded hn.n t;n
international Gold Medal, for his allround achievement 1n the

field of Oriental Studies.

The present work of such an err.linent sclfolar hv.vllll
certainly prove as an important contribution to Indlaln P ;I(:(-i
sophy and more beneficial to the research scholars
teachers on global level.

Prof. Dr. Vedaprakash Upadhyay?
M.A. (Double), LL.B., D. Phil, D. Litt

Dip. in German & Persian, Acharya
(Veda-Darshana-Dharmashastra e'Lc.)

Gold Medalist (Varanasi, Punjab,

Calcutta, Colombe, Dhaka

Recipient of Various Naliqnal &

International Awards (India, Snrl]anka,
Bangladesh, Nepal US.A., Australia etc.)
Chairman/Head,

Department of Sanskrit,
Punjab University, Chandigarh

Preface

[This work seeks to appraise in an unbiased way that the
import of the metaphysical doctrines of the Kathaka
Upanisad upholds the realism.] Evidently enough, the
Kathaka Upanisad enjoys the status of an eternal, universal,
distinctive and self-complete scripture, embodying an
integral philosophy of life. It affirms the reality of the concept
of Moksa experience and individual’s imperative need to
secure it through the grace of God. This Upanisad does not
expect the impossible from the individuals who are frail. Its
teaching is psychological and feasible as a way of life. It
regards human life both as challenge and as an opportunity.
The gift of life is given to us by the Supreme God. The
physical basis of human life, the lure of the senses, the
upheavel of emotions and the irresolute nature of human will
are taken into account in this Upanisad. It asks the individual
to choose the path of Sreyas for the fulfillment of his life.

[With view to unveiling integrated value of universal
truths of Kathaka Upanisad, the study continues in the light
of traditional fervor.] Like other major Upanisads, the
Kathaka Upanisad too has been commented upon by the
great Acharyas such as Sankara, Ramanuja and Madhva, the
foremost founders of the Advaita, the Visistadvaita and the
Dvaita schools of thought respectively. In addition, the
succeeding exponents belonging to these respective schools
wrote the glosses elucidating and reinforcing the original
views of the Acharyas. All such commentaries and the
glosses thereupon have been referred to in the contexts of
their relevance and necessity. The study of this Upanisad
runs in a dialectical style rather than expository. As such, the
esoteric message of the upanisadic mantras is evaluated in a
comparative and critical style. At the end, it is concluded that
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realistic interpretation of the Dvaita exponents is more
appropriate and faithful to the Upanisad.

In the preparation of this volume, I place in record my
revered teacher, Dr. D. N. Shanbhag, Professor of Sanskr}t
(Retd.), Karnatak University, Dharwad, a recipient of Certi-
ficate of Honour from the President of India. I express my
deep sense of profound respects to him for his ever guiding
spirit in my academic pursuits. Shri V. B. Inamati, Shree
Graphics, Bangalore has carried ouf the . work
of typesetting neatly and attractively with meticulous
care. Hence, he deserves my heartfelt thanks. I am d?eply
indebted to the New Bharatiya Book Corporation, Delhi, ff)r
having generously come forward to publish this work in

significant manner.

26 April, 2007 —Dr. K.B. Archak
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I. Triple Canon of Vedanta

1. Upanisads - Primary Sources :

Since the time immemorial, not only the cultural
but also the spiritual heritage of India has been very
vast and rich. Especially the spiritual heritage covers
all aspects of human life. It is both universal and timeless.
Such heritage has remained afresh even today. Verily,
the sources of this heritage lies in the Vedas. These are
the texts revealed by the seers of ancient India.

The Vedas are generally regarded as earliest literary
record of the Indian race. It is indeed impossible to
say about the time of composition of the Vedas, because
the Vedas have been considered to be the non-human
compositions or Apauruseya. The texts of the Vedas
have been handed down from mouth to mouth from
period of unknown antiquity. The Vedas in a single
unit, are reckoned as Sruti. The entire Vedic literature,
on the basis of the subject-matter dealt with, is found
to be divided into four sections, that is - Samhitas,
Br@hmanas, Aranyakas and the Upanisads.

The Samhita constitutes all the four Vedas - Rg,
Yajuh, Sama, and Atharva. After the Samhitas, the
theological treatises came to light which are called the
Brahmanas. They reflect “the spirit of an age in which
all intellectual activity is concentrated on sacrifice,
describing its ceremonies discussing its value, speculating
on its origin and significance.” The Aranyakas are

1. A.A. Macdonell - “History of Sanskrit Literature” p.31.
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further development of the Brahmanas, and are certainly
a distinct advancement of the claims of speculation or
meditations over the actual performance of the sacrifices.
Thus, ritualistic ideas gradually are found here developed
into philosophic speculations about the nature of the
Truth. This is how, the Aranyakas could pave the way
for the Upanisads, which are the source of all philosophy.

The Upanisads contain the essential principles of
the philosophy. The Upanisads are rather concerned
with the process of thinking than the conclusion of the
thought. Any student of the Upanisads may say that
the philosophical thoughts are scattered here and there
in the Upanisads. But, it is an universal truth that
there is cohesion behind these scattered concepts of the
philosophy. It is a reader’s fault of not identifying any
co-hesion. If anybody says that the Upanisads do not
contain any homogeneous philosophy, it is as good as
missing the very essence of the Upanisadic approach.
To quote Aurocbindo “The Upanisads are the supreme
work of the Indian mind, and that it should be so, that
the highest self-expression of its genius, its sublimest
poetry, its greatest creation of the thought and word
should be not a literary or poetical masterpiece of the
ordinary kind, but a large flood of spiritual revelation
of this direct and profound character, is a significant
fact, evidence of the unique mentality and unusual
turn of spirit.” Thus, it is clear that the Upanisads are
the texts of philosophical truths, which have come to
light through a revelatory and intuitive mind and its
illumined experience.

2.  Sri Aurobindo, “The Upanisads” Sri Aurobindo Ashrama,
Pondicherry, 1996. p-1.
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Here a question may arise as to what could be the
meaning of the term “Upanisad”. This term “Upanisad” is
interpreted by Sankara in different contexts. They are :

In the beginning of his commentary on the Kathaka
Upanisad, Sankara explains the term Upanisad : The
term Upanisad means knowledge. It is derived from
the root sad to destroy, to reach, to attain, to approach
etc., by adding Upa (near) and ni (certainly) as prefixes
and kvip as a suffix. Here, knowledge is called Upanisad
by virtue of its association with the significance. That
is, the knowledge destroys the seeds of worldly existence
such as ignorance etc.

The seekers of emancipation, having detached from
the desire of worldly comforts, approach a competent
teacher, who can instruct the knowledge of Brahman,
which cuts off the knot of ignorance and leads him to
salvation. This is how, through the derivation of the
word Upanisad, the person particularly qualified for
knowledge, has been pointed out.?

Besides, there are some other references to the
same meaning of the word Upanisad.?

3. TRuAEROrTEEEdENtE e weerfd |
I 9 enfaenfia-Temfueerergfe e | &
RN TsseA frEre seged | 3 qoaEl oo~ afbsfa-
fogom: @< Iuesscarsnl asamu@sl faEmmaRwT afwen
Fveam Yot TmieER; derdee erenfsatgTemtens -
A fefefieged | 7o 9 s - Fem § yogeereRr
3 | Kathopanisad with Sankara bhasya, Ananda Ashram -
Pune, 1977. p-2.

4. uHERf g | Tl meeRRRAvTTaeEERAE TEol
Afrrigergateey Jswi W i 31 | aedEr TS et |

Taittiariya-Upanisad with Sankara bhasya, Ananda Ashram -
Pune, 1977, p-7.
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The Upanisads are so called because they are
essence of the Vedas. They inherit the secret knowledge
of the statement like ﬂﬁ'ﬂﬁ, T FEIta... . etc., This
is what Sankara says in his commentary on the
Svetdsvatara-upanisad.

The Chandogya Upanisad (II1.v.i.) speaks of
“Guhya-adesya” which Sankara identifies with the
Upanisad.®

So far as the esoteric meaning of the Upanisad is
concerned, it is said thus : “The title Upanisad (derived
from the root sad with the prepositions Upa and ni)
implies something mystical that underlies or is beneath
the surface. And these Upanisads do in fact, lie at the
root of what may be called the philosophical side of
Hinduism. Not only are they as much Sruti, or
revelation, as the Mantra and Brahmana, but they are
practically the only Veda of all thoughtful Hindus in
the present day.” '

Further, Macdonell says “These Upanisads or
esoteric treatises, mark the last stage in the development
of the Brahmana literature, being entirely concerned
with theosophical speculations on the nature of things.
The subject-matter of all the old Upanisads is essentially

5. OSTENUYY | ARy RN T IfAN TR SR e
ﬁlﬂﬂ?ﬂﬁ | T&H | Svetdsvatara Upanisad, with Sankara
bhidsya, V.6, Ananda Ashram, Pune, 1977, p-128.

6. RN T W UH G ARGy, SUREIH 9 Sl -

forenfor wyea: | 9 wsRifteRq FvERE g8 | Chandogya
Upanisad with Sarnkara bhasya, Holenarasipur, 1956. p-283.

7. Monier Willams - “Indian Wisdom”, Chowkhamba Sanskrit
Series Office, Varanasi, 1963, p.85.
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the same, consisting of speculations on the nature of
the supreme soul. (Atma or Brahma).® Thus it can be
said, the Upanisads have been the primary source of
Vedanta philosophy.

However, the field of Vedanta consists of the
Upanisads, the Bhagavadgita and the Brahmasitras.
Therefore, these three sections have been regarded as
the Prasthantraya, Triple canon of Vedanta. The
Upanisads being the pristine springs of Vedantic
mataphysics constitute the revealed texts. Therefore
they are marked as Sruti.

The Bhagavadgita ranks next only to Upanisads.
It embodies the teachings of Sri Krsna, which is the
cream of the Mahabharata. Therefore this Ved@nta text
occupies an unique place in the philosophical tradition.
Bringing out the importance of this Bhagavadgita,
the verse compares the Upanisads to the cows, the
Bhagavadgita to the milk, Sri Krsna to the milkman,
Arjuna to the calf, and the wise people to the partakers
of the milk.? In the words of Sankara, the Bhagavad-
gitd is the quintessence of the teaching of the entire
Veda, as this text forms a part of the Mahdabharata,
which is Smrti-Prasthana.

The third of the canonical text is the Brahma-
siztra, which is regarded as Nyaya-prasthana, because
it sets forth the teachings of Veddnta-siitra. The author

8. A.A. Macdonell - “India’s Past”, Clarendon Press, Oxford,
1927, p.47. :

9. AN TEr YT WA |
arelf see; Gefeitern grel Tiangd Hed ||

Vaisnava-Tantrasara-Q. Srimad Bhagavadgita, Foreword,
Sri Vani Vilas Press, Srirangam, p.2.
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of the Brahma-siitra is Badarayana whom Indian
tradition identifies with Vyasa, the arranger or compiler
of the Veda. In the Brahma-siitra, Badarayana Vyasa
strings together the leading concepts of Ved@nta in an
ordered manner. The sZira is an exquisite garland
made out of Upanisad-blossoms. The Brahma-siztra has
four chapters or Adhyayas, and each of them is divided
into four pddas or parts. Each of these padas is
subdivided into Adhikaranas or secticns made up of
sittras or aphoristic statements. The number of sttras
in each Adhikarana varies with the nature of the topic
dealt therein.

The First chapter deals with Samanvaya. It attempts
to offer a coherent interpretation of the different texts
of the Upanisads. The Second chapter deals with
Avirodha and shows that the interpretation offered in
the first chapter is not inconsistent with the writings of
other sages and views of other systems. The Third chapter
deals with Sd@dhana and is devoted to an exposition of
the means for the realisation of Brahman. The Fourth
deals with Phala or the fruit of knowledge.

The Vedanta philosophy is thus based on BrahAma-
sittras, Bhagavadgita, and the Upanisads. Of these, Gita
and Brahmasitra contain the essence of the Upanisadic
texts. Hence, it is clear that Vedanta philosophy has its
foundation in the Upanisads.

After having taken a brief survey of the concepts
of the Upanisads, one can see various methods which
have been employed by the Upanisadic seers. As has
been rightly pointed out by Dr. R.D. Rande!® there are

10. R.D.Rande, A Constructive Survey of Upanisadic Philosophy,
Bharatiya Vidya Bhavan, Bombay, 1968. p-xxiv.
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ten methods, through which Upanisadic philosophy is
set-forth. They are —

1) The enigmatic method.
2) The aphoristic method.
3) The etymological methdd.
4) The mythical method.
5) The analogical method.
6) The dialectic method.
7) The synthetic method.
8) The monologic method.
9) The adhoc method.
10) The regressive method.

With these methods, the Upanisadic philesophy
though scattered here and there, can be comprehended
in its fullest significance. As such, theories of cosmology,
theories of cosmogony, different aspects of psychological’
reflection, concepts of Eschatology and reflections of
later philosophies like Buddhism, Sankhya, Yoga, Nyaya,
Vaisesika, Mimarsa, Advaita, Visistadvaita, Dvaita
can be traced to the Upanisadic source. If the doctrine,
of salvation is one face of the Upanisadic philosophy.
then the theory of Ethics is however its another face.’
Thus, on the path of spiritual experience of an individual
soul, the role of Upanisadic philosophy is par excellence.

2. Place and Importance of Kathaka Upanisad

The Kathaka Upanisad, a perspicuous and poetical
Upanisad, is one of the miore widely known mystic
Upanisads, as it expounds the highest philosophical
doctrinss of the revealed scriptures through an interesting
dialogué between a young lad Naciketa and God Yama.
This Upanisad is so called because it belongs to the
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Katha branch of the Krsna Yajurveda or the Taittiriya
school of the Yajurveda. “The reason why it is ascribed
to the Yajurveda, is probably because the legend of
Naciketas occurs in the BrahAmana (111.1.8.) of the

Taittiriya Yajurveda.! The first mention of this legend
is found in the Rgveda : 2Tf'&l'{ 'g’ﬁ g‘TﬂTﬁ s gfoaa aws |
s A1 favafas foar gt o aafa gaon sigamw Wl
QIOATHAT | SNSRI THT Aed s T FHIX 79 WHTh
AT | Ty favams Sreawqwfe sl 7 Fa aradar
o fasva@ | & qrT Srada ey JrerRay & -
AIEd ®7 Fadaq | F (o agg a7 gaiEdedl FuTWag
TATHACTAT TAT STAATI | JREATGH T3 T Fdl
T JU WA @WE IZAA | TR T B e
Qﬁl%_dﬁ Il (X.135.1-7) Besides, this story occurs in the
Mahabharata too. It runs as below :

TAMT AT &t ggfe s |

faor Herarel 7 & genfy waar ne
FATRTECA A TET g |

R LAREEIEL IR E IR RIE Nz
FHUETA YT Jds gad |

& wrgg=Efd aifEaraTd W3
aam fAaw affmrefls gameE |

TR @A e Ny Il
TETT WTe GHAWS FARE@ITAl AT |

fagd # TeeE AdaRenw oy
TATAT JEd A EATHATGH |

T gefy afeed oo assdi=giae L€

11. Max Muller, The Sacred Books of the East, Vol. xv. Motilal
Banarasi Dass, Delhi, 1975, p-xxi.
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g@w&mﬁ@rgﬁﬁzmﬁwml
T = PR o |

T | foarshmar qrasor st |
Hiﬂ'éﬁ'ggjjmsw A
A foT g afed gragfabas |
%WWWW e
T ggaudlas @ gamgeEas |

AT TEERNT AT TR q Ay I %o I
farsRrmgsaTaT A e |
Waﬁa&mwﬁmw RIN
q oAyt g e i g |
fé&%&mwféva&ﬁ‘wuﬁ?ﬂﬁw ez

AT g7 QT T e S o |

e = g oW A R e ag: 0 oey 4
W&Fﬂ’ﬁﬂé@'ﬁﬂg@ml

I g st R oo
FATTETY AT W e SR |
WWWWWW N9y |l
S WA T P¥mEm |
Wsmm@%mwmm g 1
ATETE o IHEHE ERH M‘}@Wﬁl
Wﬁ%ﬁwwmwmmu
TS 7 YA @ 7w @ ar quey |
%Wmﬁmﬁga@{”gé“
TEASE W a1 e a7 dwer wat |
wﬁ%ﬁm&%ﬁwﬁwm nee i
aﬁaﬂmﬂaﬁmﬁﬁwﬁgﬁa@i
TOTEIE JRFAT SR HRE Afe AsE a0es 1 301
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AW TR g A/ | @t g g wigaa |
HIATATY TRTSSHATRIRaTerT gugal fBo= 1221

FUE T AT FSTEI HSTHA |

AT aewat 1 [
TEHTSALAT( fEfofsrematr = |

FAHIAHAT HArersteraaTy = N33l
IGAHRTHTAT TR 7 |

FeuTfeauity wEafr Tafr [
WA T HATAATE T Y I 7 |

HAFTARA I JEATHATE (AT Ry
T g g arar difeeeea g9 |

qaf<y 7 IAI JFTaT Gea9s N R N

afiear 3 aiar firdivw affeaan fawe =nft qreg |
TTETRTIAATTE NAGEYA GG T
watgEar qee guaeHae 3 gded afeu |
efieeras Fiturey T NeEcETs FE e gai < |
FATSFA Rl WisaTeasar STaTee aTear TMEE |
Y AT ATEEAT eTeriehs FHIHOT AL TE 1 R
T AW ST YO 9T & miaeer At |
T 37 A awr R 3o g TrEstiReyT T 1 3o i
EreaTASiHT ot AT STETs arETE |
MY &7 ereed Fers JRr qgw araHmgs 1320
FepIegere TIUMATTATS gL AgTe IS |
FASITE GHATTTATS ST Hgehte Aigered 1l 3R )
foa rafeseaer T gar Tawftase Yeas |
Feire Wiams Goe WITARIEAE axar MRaaaad 331
TET oY GAAT ATYgEIE] HATTEATHIATEAT 9 |
Frafey YT watey qRTETEETTEYd @A | 37 |l
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TSTISE FEIAs 2 At o qrd g |

W%ﬁﬁﬁgﬂm@?ﬂ 3yl
aﬁwﬁmmqﬁwmﬁwﬁgw|
T a1 amET A ¥ g dwwershifires 135 i

ATRET 39T |
AT ITETTHRITE JAHY |
ST ST F it Ty I3 |
TASHE AT fmeiiar qa e |
TIIETHTEAATY T H] Mare 3¢l
Wﬁ?ﬁ'W'WQjWH
AR AR &Y aeqerT 39 LY
JATAH g AT FeiRerdy aames |
T GITRAT g afieret e o il
frememst g a1 zereedy A |
§ FTASTIET AT TR 0o i
TAHAT & a7 el wregia |
T T I sYHETTETy NI
e =mefint fd & wpfermessETe: |
mwmqwgm%ﬁﬁms N¥3 |

AT T HRISTIERT S w4 gy § |
S & gEAT Her s R RS 1wy 1
T T A OF g A vger wey |
qumsﬁﬂ%a%ﬂ‘rﬁmamnwu
Y& AT A anfary R dweeiaad |
awmaﬁﬁaﬁaﬁmmﬁﬁmsﬁ%aauxg }
Tle Y BRIt ey ffares |
IR IAGAAR ¥ T TagedT v ) wes ||



12 A Metaphysical Analysis of the Kathakopanisad

FT T TAAT WAL AT YT AAfers JoAeens |
AT T ¥ A IO A qudterey A (vl
oA e e oy xS ol |
FrETER afiae e Wl wgar geaal 1R |
Tt TSR AT |
SrorfaTTaTERET qTdvert FemE ST o |
T T TIEE ARl FATEg= |
TaT T ATey fhfEat se gaesata 114e
T ST S AT GoatRy Al |
T ST AT SRR & ¥ wear e e 1 eR
Yeqed MEEE A AT guTY v &9 a7 ATgTE |
ST ¥ AT ST e gt A 1«
TR T GRS TR gaaras Jrrem |
g ST TR G ST 1w |l
géf?rm’ra@a“rwﬁa%wﬁaﬁiaﬁa’l
ﬁfﬁﬁmwﬂﬁmﬁ%mﬁws@ﬁmﬁfnmn
o4 o AT Bos T ST SR T |
Wwaﬁmﬁwﬁw Ny |l
g@?ﬁﬁ'aﬁ’uﬁf@ﬁaﬂﬁwﬁmsﬁgml
SRR AT T AT Iy |l
According to Patafijali, the sage Katha, was a pupil
of Vaisampayana, and he had the disciple by name
Khadayana.!? He is believed to be traditional founder

of the Katha school. In this connection Rawson opin(?s
that ...... The Katha school now ﬁnds its chief home 1n

12, STTIEARERT S8 | HowdE SIS |
Vyakarana-mah@bhasya, IV.3.1. p-299.
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Kasmir, and the commentary on the carana-vytha®?
describes how, on the separation of the black yajur veda
schools, the Kathas and Katha-Kapisthalas spread in
the Panjab and Kas$mir, the Maitrayaniyas in Gujarat,
and the Taittiriyas in the south, while the white Yajur
Veda school of the Vdjasaneyins spread to the North-
east (Kosala and Videha, the home of Buddhism). The
original home of all of them was however the madhya-
desa or kuru-pancalas; the Ramayana (ii.3.16) describes
the Katha school, together with the Taittiriya, as being
in Ayodhya; and Uddalaka Aruni, from whom the
father of Naciketa is supposed to be descended, is
described in S.B. xi.4.1, as a kuru-paficala Brahmin.

In the Black Yajur Veda, there are normally no
separate Brahmanas, the prose explanations of the ritual
not being {as in the case of white yajur) separated from
the Samhitas. The Kathaka Sarhhita therefore has no
Brahmana. In the Taittiriya school, however, in addition
to the Brahmana material in the Sarmhitd, there is a
suppliment dealing with certain sacrifices omitted in
the Sarmhita and this is called the Taittiriya Brahmana.

This Upanisad has its relationship with the
Bhagavadgita, of which the spiritual philosophy begins
with some great crisis, such as a war of extermination.
As the Bhagavadgitd has an important place among
the spiritual treasure of mankind, though it draws the
picture of afflicted hearts of the Kauravas and Pandavas;
even so, this Upanisad has an immortal place among
the major philosophical Upanisads, though it speaks of
a quarrel strife (a war of words) between Naciketa and

13. See Keith, Veda of the Black Yajur School, xcii.
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Vajasravas, his father, “The interest of these two great
works, however is not in these eternal events, critical as
they are, but in the message which they carry for the
human soul. They are both essentially problem-studies,
and in this respect they resemble Hamlet; but there is
this great difference, that while they both give a solution
of the problem. Shakespear’s immortal drama, only sets
the problem before us without attempting only solution.

A close study of the Vedas makes us identify
similar statements both in thought and content as
comparing to the Kathaka Upanisad.

Following are some of the examples of similarities :
a. Kathaka Upanisad - and Vedas
Kathaka Upanisad Rgveda
v.2 iv.40.14
il Far Ifafafagmeg |

T STfeT e ged | AT TS STl AT e |
v9&10 vi47.18
& &9 gt 99 | &7 &9 gl a9@
e &9 Tfa=eo |
Kathaka Upanisad Sama Veda
iv.8 1.1.2.3.7
srenffRar STaaer T SR STeaaT T

gy TR | gyl TG |

14. Maitra S.K,, The Kathopanisad - The story of Naciketa’s
or Man’s search for his soul, Acarya Dhruva Smiaraka Granta,
Part - III, Gujarat Vidya Sabha, Ahmedabad, 1946 p.22.
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faafeT Seuit mafeaefaw-
fergefiafs |

Kathaka Upanisad
iv.9
FATHIR T GAISE 9 T3 |
& s ey A
FE T |

Kathaka Upanisad
v.2

feafe Seat smafiasfaw-
frgafrts |

[Sripada Damodar Stavalikar
¥aE §fedr Bombay - p.6,
Mantrano:79.]

Atharva Veda
10.8.16

T T4 eI 7 T |
TR TS A AT fobomra )

Taittiriya Samhita
1.8.15
T YTg agTaiEEsa
afefaRgom |
e sifa e geq |l

b. Kathaka Upanisad and other Upanisads

Kathaka Upanisad
2.5
EIERIR IR RN LIS
4113 v |
TR Uity g
PRI AT TS |
3.11
HEds TLHIFTHATAI TS T |

Mundaka Upanisad
1.2.8
EICIRIGI G EERE IR
4113 g |
SrgrTTe afafwy et
R AT a2 )

2.1.2

fRalr e Tows HATEITIRIY B3 |
T O foH e ey AT qw e || SHSTO SIS YO Rt O |
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5.9 2.1.4
Afwedr ga gfaer &9 et Tegdt =g
& goeqt a9 | fRwrs i aTagaTe aqme |
T TV O &9 13 YT ged favawe
&7 gfaeqt afew || el TR B G |
5.15. 2.2.10.
T T AT A T T T AT W 7 A
Fu fagge TRy Fairsate | T AT ey it |
TG WIRTAG I &9 e 9T THT WIRTHGHI e e W
wafag fawrfa 1 wafae fasfa ||
2.22. 3.2.3.
AT JTFAT 0 AT AT AT T
YT 7 qGAT o | HYAT 7 TEAT 4o |
FHAY U A AT FHAY U O VT
3T fagupd @ @y | ST FAgU e @
6.8. 3.2.8.
HEFATY T TEAIILT 7 RHTT TS
YIS W@ T | TR A e
ATl JA A GRIBEEAR LR USRS
= T | geT e i

Katha-Upanisad
3.3
e W fafe ik e g

g g At fafe ot AT = |

Svetdsvatara-Upanisad
2.8

garfeanfor wem @fiwe |

TR e Ry

A FATRTA I
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6.17
HGBATA: TR FaT
ST gy afafaws |

CRC IR RIEC e R el
& g 7 Raregrgiaf

6.9
7 dgw foefa wwwer 7 wyw
e HEEA | EaT HANT

RIS SgHT 7 TAfag g st ||

3.13
BT JEUISICIAT HT
ST ged wfifaws |
FAR BRI ES LR
ARG Wt |
3.13
EECUIEHV NSRS
ST ged Hinfaes |
T AT AR 7
TBg L Wt I
3.20
AT FEATATHT
Terai Ffedse s |
FHTRTATRATH T |
4.11
a1 i At
Fferfeg & = e wEe |
et amfrrermrf
4.20
7 wgu fosft wower T
TEIT TEATY FEEAH |
&1 few] T 7 e
fagrgem waf< i
6.12
uwl o ffemm
FEATHE et agT qe HUM |
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AR Isgawfe St
cpikerEcreiclll
5.13
T AT e
Al Ay fagenf F |
RIS RS EI RIS
it wrTEEert wa e
5.15
7 T AT A T T

AT Asqueate dima
T AT A

6.13
{7 et ST
AT a1 fagefr w1 |
39 = e |

6.14
7 T AT A T FEAS
T faggay s geisamf |
GECRISEGRIREER
RIGIKCIEERERN G

c. Kathaka Upanisad and Bhagavadgita

Kathaka-Upanisad

1.6
7 greEs STy o
JHTEIRT fae 4e |
3 AT AfRT O ST AT
7 AT ¥ |

I1.7
ST qgiaT 7 T
PuawdIsiy qear 4 7 fags |
SHTFT T FAASE TS
T ST g e |

I1.15
T4 33T TATHAI
TRy F&for = ggatw |

Gita
IV-40
AFATHGHTTS FIATHT
fameaf |
AT IS 7 O T g9
HIATHS |
I1.29
ATeedaq T FHeaeTy
svedag qafy o T |
ST aTAHS Ao
AT 35 T 949 FHiTa I
VIIL.11
TR Jafaal aafa
fawfxy 28 acay fiaweme |
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T TELEIRT FA TR HE | T 1¢ §9ew Yaed ||
II. 18 & 19 II. 19 & 20
7 S for o e T U ARY B I
Fateas aF Head | T & |
3t fears ameartsa ey I A 7 AT A
7 & & W |l gfey 7 & )
BT AR S ETRT B | ST (O & &t
I A 7 RIS A E AT e Wi ar T g7 |
T &t | AT s wTeaasd g
T &9 g e |
V-11 XIII-31 to 33
GIRRIKERICRR LT 3T RG] HTAHFEIGIHfT |
forert =eRatErR N Tl U9 7 fawTE JeT AR e |
AT FAYCATT ] FATTRATTRITATA AT AR
7 forara egeed amen ) RIS R T A T o )
AT T ATRITETETY AT |
TR 38 YT Arafererd |
V-15 XV-6
7 T AT A T T 7 T WIS AT T TR
T faga iRy garsat | 7 arae |
GECRIREERITEE] TG AT 7 fAawT agm o
SIREICICEIRCAEEN T |
VI-1 XV-1
FEASATFNTE TS TS | FEGewes AEHwEcy
e 5 T ATy | gL |

afGrcetas fAams 84 ag At SR T€ T a6 98
F9 | g ad |l ' q Fgfad I
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VI-4 V-23
& JIUEIIG TTHRTI EIIed 33 Hg TF
faems | TR AT |
et T ARy T FHERES 3§ THTe §
Eelll gar T
11.23 X1.53 & 54
TRITTCAT Jaaae vy ATE e TqIET 7 T T I |
T HgAT 7 FEAT Ho | o qEfaeT 3% gearfe # 74w |
THAY U I AT WTARAT AT T e TS T: |
HTAT R e | G &% 7 e ¥4% ¥ 9=
111.9 VIII.21

faraT R s AT | mﬁwwwwﬁm
AIses TLATAISHY afawn: o Tew Il 4 W9 7 fad=y aam o ¥ |
I 10 & 11 111.42

sferrvas o araf e ol we | Sfafor e RIS T s |
TAEE] O ¢ JRUH e | A 9 ghadt §8s Ui as il
WEds TTHEARTHE RTINS I |

geaTe ¥ fehfsre ey &t o afas

111.17 XVIII.68

T T8 I &l A9 SRR | I B OO TRl Awaa e |
S STEHIS AT TRTAwAT el | R Af O e e
TETAATT Foad it ||

V.6 X.19
& O 8 YaAH el & O Fufenfy e
FE T | 31
YT AL T AT TETITe FES AT

wafdy sfre ) faw
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d. Kathakopanisad and Brahmasiitras (according
to Sankara’s tradition)

Kathaka Upanisad Brahmasiitras
q @l @iy gey TATTAT AT TEATT |
Se o e ww | Liv6
I ST ot
g Rt 3o a¥or 11 1.1.13
drpTfenfet qgarT aey T FHUTE ST |
a7 T ATaeiiat a4 | Live
1Y TSI -
WA Y JATE G5 11 1.1.14
¥ S fafrfaram a9 FATOTHT AT S99 | Liv.6
Sttcdeh AR 3% | &1 e f& aRei |

TafeaTforeRTE Lill
TOTAY FLEGEA: 1l 1.1.20

FATOTHT AT T |

7 fe glasemRy s | Liv.6
7 g1 Afaerar gt

AT AT 77 I 11 1.1.21
G ERIEIE Lo

T Sl e |
YEaTER g

& 9 919 9y IRy 0 1.1.23
T R e At fRwfaT 3% gz | 111112
ol faxt s =

TETVAT ATy

ST T HIHATS FUMT 1] 1.1.24

R, 3% gea e | 11112
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S EGIDIEEEEREIIE FAI | 1.3.39

@7 i afeeas=mmEs |

TS TRATRY 4T

g faET T 0l 1.2.5

7 A Sl e A A TR

ST faered ge | ARfcied 13.1.13

& A ARy O i A

gz TR 4 11 1.2.6.

FIHRIIH T TS e 912.3.47

FATCAH I T |

e Y AfRtSEedls |l 1.2.11

& géu [eHguiaT grasrﬁtzﬁmr«ﬁf%aﬂhrir; )
i : | 2.

m fagmome 111.2.12

T SRy SRR ST 1l 1.2.12 |

ST TR T9TE 14.3.13

TEATHIGIZA | y=ed yidas | 1.3.24

WWW fomfam 3% gArEaeT 1 3.2.2

T Tee 11.2.14 g T 1 1.1.4

TG YIRS I | 1.iv.6
TR SRR {& qEe | 1.2.11

TR | 3.3.34
FIT | 1.3.39
q9 3aT TATHRAI Akt 913.3.4
Aqife gatfor 7 Fgaf | AT (AT | 3.4.26
afem TR T

T UE FIRY S 11 1.2.15
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T S e ar fufeme TR 11.2.10
FaAreas qHF B | T JTYTATHE T9999 | 1.4.6
=l s mearTsd gRrOn TSR Tricaar=a ars |
7 S B MO 11 1.2.18 11.2.3.17
IR T EaREa e | weET 11.4.7
weT fayHTeT i 9 ag = | 1.1.4

T a0 1.2.22 SHRIAYTEETE 1 1.3.19

I9 ST 9 &4 T 39 Wad Aeas | TEE 11.2.10

TARITRE F 507 38 7 /s 11 1.2.25

T faawT ggae d el SfeETEE &
TeT Sl o T | qEAIT | 1.2.11
YT FETfdal aafay fagmome 1 1.2.12

gAY 4 9 PRonfeeans 1 1.8.1  SHaTRA 1 3.3.34

T3 AT F& AT I | TR | 3.3.34

v et o ATfeed e 1 1.3.2

o M RAfg i oo g) safasm W 91 2.3.15
gfe g antd fAfg e weim I fowwe | 1.2.12

1.3.3 AEHHRAERTT 3w wieTs
AR et | 1.4.1

T T TEINEAT 1 2.3.40
gw
JHEATHE | e 11.2.12
qiseEas QAT aftws
qeH qeH 1 1.3.9 HHANETE 13.3.15
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BHE-CE R AT AHTART T = T
e ot W | e 1 1.4.1
TR T glgeeed | 15,7
TS HEFR 111.3.10  ATHE FASHTNIE | 3.3.14

Faeifar ¥y e e 1 1.4.5
ST TASETIET | 3.3.14

A Metaphysical Analysis of the Kathakopanisad 25

739 qeY F3GT qTe | TR SIS S | 1.4.6
Yeite § GIATA 7 58 A1 ST @R | 1.3.1
a9afa 112.1.10
TN T8 AR e 1 arfY 39 15.0.13
YA & 5 T 7 58 e
qwfd 1l 2.1.11

HFBAT Jeuy 7y TeAfy forwfy | ormre wfde 1 1.3.04
S YA 7 et A (| 2.1.12

ngm‘rvq‘rﬁﬁcnwl WRRE TTAee 1 1.3.24
SAAT AW § QAT & 39 |

Teds THETFEFTgER 0% | SAIEARTTATT 39 e
qRaTs T fET Frer fareeideeafd 1 1.4.1
/T q s 1 1.3.11 g A | 1.1.4
Sfoamiaraa®s | 1.3.13
AREFEIRYAT | 1.4.3
Y /Y Y TRISSHT gAY ¥ T
T TebTerd | fammRaSIaRyafd | 1.4.1
I AT ST GEAT FaAI ¥ T & T 1 1.4.5
gEdie 113,12 SemEE 18.3.15
TERTGHTH TR AR <o T
A | FEETTRIRIA | 1.4.1
TN TRl M=o agaid 9o T (& Y6 | 1.4.5
et 1 1.3.13 HTAN=TE 1 3.3.15
EHEEREIS R 7 SaIsTY oy 547 & |
TSI e 7 | 3211
SRR Weas T gd SFRTEAGHIE | 1.1.20
e AT T 11 1.3.15  3re9aed f& aamTan | 3.2.14
AT AT | 3.3.14
T @I Fgu @awy] AT T FOET AT |
AT AR | 3.2.24
FALITS TATIHTHE

FgTaRga = 11 2.1.1

TdE a9 1 2.1.13

RRICEE R rr e
RUEASREICE

Td gAfdSIe e
wafd w11 2.1.15

AN T 1 4.4.4

T 1O AT Heat
Sirafer & |
TR g At | 1.1.31

iGNy I 2.2.5

Hragermmfegrafa
EEIIGIE B IH B R nEe

3 Uy gayY IS #0

FTI | T a9 112.2.8

fRwfaTe 3% geae 1 3.2.2

GRIRRIGERIETo R

7 e wmeateE |
THRETIT HEHATTIAT

7 forereT siepgea amers 112.2.11

TR T12.3.47
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S22 b RINCIGHI AWM ETRH FAOAIT | 1.3.39

AT |
14T b T ey |
afefer: i a4 ag Ty
F¥4 | T aq 1 2.3.1
7feg {6 = ST @4 ST TR 1 1.3.39
et fege | Al 713.3.4
Tegwd IVHEd 7 CAfSgRTR eIy ATeEved
wafsy 11 2.3.2 eI | 3.4.8
at A e RIS | oo anT S | 2.1.3
STSHTRCET WAt AR & ST |
2.3.11

YA IeTEIZRAEWIET q9dT | ggeTE 1 3.2.21
FENA A THIES THIErT || Sghoamad fe sfavafd aar

2.3.13 FAfd T @3 13.2.22
7T 99 IIWe goaeE IR | Fdita 9 I {8 e |
T AT FAITIEAGATEY 112.3.15 145
AFBATA3 JRAISTCren FHAYHAT J AU |
3T ST gl WAt | 1325
& W ame v e ST |
7 ferergerre  fareghafafa 1 2.3.17
G A1 AT T A3 s 1 2.1.3
faemat amfafe = o | _
ERILIREREIN CU

TAISed A7 fageag 112.3.18

A Metaphysical Analysis of the Kathakopanisad 27

e. Kathakopanisad and Brahmasiitras (according

to Madhva’s tradition)

Kathaka Upanisad
W i 7 9 ey
Tag & T o faufa |
3 fratseafiam
SHTIORTT Areer @l 111.1.12

Brahmasiitras

TG Re 2 1

44.16

qan ey g
THe & AEUNE qRr |
TR ST ol

T fRelte 0 avor 1 1.1.13

AT FaqIATES S 1l 1.4.7

g FEIW ag & Ay
wRf A o |
HARTATEEAT ST

fafe @t e Temm I 1.1.14

T SIS S0 1 1.4.7

swiiereh i 3% |
ESIEGIEG RS RIN
MY IR |l

TSGR T | 1.4.7

Sty ffafefe i
SERRIBEE: il

JFAT AT AT T ¥y

AT TG T IR 1 1.1.22

TR ST 9T 1 1.4.7

T T RfARTEE

a@ga‘rwﬁ%ﬁwmm

AT ATGATATIET 1 1.1.18
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T a7 TAGHTAA (T e (1 1.1.3
quifd gaifor 7 F8afw | eI 1 1.2.5
et Fard T SO TR | 1.4.13
A IS HRW FE e 1l 1.2.15
ST Ear e - STAWIEATgOE |1.3.12
ATHTE ST el T | et = g+ 8 11.4.5
QREGEREISEIRHIED] THEE 1l 3.2.25
TR RIS [l 1.2.20
SRNERIIEGECIRECI R weg= 11.4.8
Wt fAyHT W €
7 At 1.2.22
AT Ja=qee A ST w1 1.1.1
F AT T AT Yo | AR 7 T | 3.2.19
FHIY JUT T A
TR ST faguyet o @ 111.2.23
% e gFae a T | 1.2.10
et S o qri(e) SLEORERIRINACE]
GIRIGEIR I YT TR | 2.1.18
oA 3 F Pt 111,31 T e fé ageh |
12.11
73 ST 7&T faeromr=a 11.2.12
RN
3ot foreffart art anfeerat I JATHR 11.2.13
FaAfe 11.3.2
famTe ey e wEATEe | YO 1 1.3.6,1.4.6
HiseAs ATRATIT afdwe

g 989 | 1.3.9
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Ffeas ORT BTl Srivaw U Ay | SRR T

TR I JRedeTen WerG | Sl U 1 1.4.10
1.3.10
Toas TR IaRE U | ATgE At
g g3 e wrer < FLEH A -
a1 O s 1 1.3.11 TEIqReAt 7 11.4.1
AedMEedaq11.4.3

TR STl ECACEIEECUIE T

AT | afergifafa SfagN | 2.3.15
ATt we
Fa=ser=ro et 11.3.13
TG ACAHEIHI Fedifd T MR 1 1.4.5
RINCRE LR g ¥ | 1.1.4
SR #EeTs T g AR ATeT | 1.3.41

fraTe TRIgYET T 1 1.3.15

1 IO FHEAfRfaeaaTT | safRraRIT FEEs | 1.4.23
Tei sfaw fawe=tt ar AR ¥ 99w | 1.2.7
W | TaE a1 2.1.7
TATAIRT QA q7 9 Toofd | TR A R e fe
 aame /e aifdarag AaAfd 4.4.16

F99 | Tas aq 11 2.1.9
TAYEEHTHE A Arsfd e | @R 12.1.30
T @ g T 7 38 AN gfcter=T | 3.2.31

qefd 112.1.11

AT J&l 7o A ferefel | Wi ides 11.3.24
SHT Were 7 aar AT WY 11.3.23

faopTet | Oeg o 1 2.1.12
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TIES W € THay famaf | AIHENT 12.1.30
fagmafa 11 2.1.14
T Y PSR AT AT e A |
argia wafd | 2.1.14
T4 gAfdmaa e siafd
e 112.1.15
PRCEIERARERRICER S H IR 11.1.17
AP T Qe Ao fayr | ST FerieETaT [ 1.1.1
TAE A 12.2.1
Fed TTOTAIT ST | Y & 11.3.23

T AT fAes aaT SUTE || Rt AR | 1.3.25

2.2.3 QTS 7 ST & &vafa |
2.4.1

& d 58 TaLATHH TaT 7T &G | Sidae 91 1.3.22
TYT T HLO T ATHT WS e
2.2.6

A TR WRE@E st | gt 3
ARSI T TP || TR AR eyt = |

2.2.7 14.1

T OY GHY JRTIT H1H FH fAwiaT. ¥ gATeaw 13.2.2
geat fAfees |
T Ik AgRel deaTgayed |
F9 | Tas aq 12.2.8

AT s e
& &9 yioredr ayd |
T AT
& &7 sfaen afewm 112.2.9

e 7 1111.3.22
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TR T T HTFEE T11.3.92

T &9 agdT 13 FUM |

TR} Asgaets 4i-

W GE MO A 112.2.12

ECINEIGIEREEEREICIE A 71 1.3.22

e AT A1 gt e |

T et §a-

T g fts FTEET AT 11 2.2.13

aeafefd AwIsHew PR JagERTT | 1.3.22
T gET | _

4 g afgsmrar &g g ¥ 11.3.22

wife fawfd ar 112.2.14

T 7 AT I T TEArE A 71 1.3.22

1 faegar el s |

THT WA e AT &Y 1 1.3.23

T HTET WatH T 1 2.2.15

feg & 7 o & TSRS eI | 1.3.38
o7 gt fAsgae |

egHd 9T 7

UAfagaard sl 112.3.2

el 3T T gaq AT ARTRISHAA TR
GG CITEIRI R ceal fare st -
RERIETISEERICEI] IR RINIEE R G U GH
e S wafxr 112.3.16  TETREAT 1 4.2.17



II1. Principles of Vedanta

(A) Introduction :

The entire literature of the Vedas comprising of
rich material regarding the performance of ritual, also
contains the esoteric teachings of philosophy. The
Upanisads mark the culmination of the Vedic speculation,
as such the Upanisadic philosophy literally is what the
term Vedanta means. Hence, Vedanta is obviously that
philosophy which takes its lead from the Upanisads.
Precisely, the term Vedanta means “end of the Veda”
(veda+anta). By considering the upanisads as having
been the last section of Brahmana or Aranyaka, it is
evident that the position they occupy in the Vedic
literature is significant; and these upanisads have
their place in the portion which is in fact, the end of
the Vedic canon handed down by each branch. In this
sense, the upanisads have been termed as Vedanta.
Besides, the word Vedanta is used also in the sense of
the “Ultimate purport of the Vedas” or “secret principle
of the Vedas”. These meanings do bear homogeneity
with the meaning of “final portion of the sacred canon
of the Vedas.”

“Vedanta is regarded as the perfect system of the
Hindus. Hinduism is the popular name for the religion
of the Vedanta. It stands out as the most significantly,
‘Clear native philosophy of India.” It is the most
impressive attempt at system building made in India. It
answers at once to the strict demands of metaphysics
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and the deep requirements of a sound religion that
does not surrender the claims of reason or the needs of
humanity. Vedanta in one form or another has become
a contemporary spiritual force working for the good of
humanity.”

Besides the Upanisads, the Vedanta philosophy has
an addition to itself the Brahmasitras and Bhagavad-
gita. Thus, the Upanisads, the Brahmasitras and the
Bhagavadgita comprise what is considered to be the triple
texts of perfect authority for the Vedanta philosophy.
The Upanisads are the Sruti texts while the Brahma-
sutras and the Bhagavadgita are the Smrti texts
embodying the meaning of the former. Wide portions of
these texts are concerned with niceties of language and
it is mainly in later times that philosophers make bold to
compose independent treatises in which the elements of
the Veddnta philosophy are set forth according to the
logic of the views themselves, rather in an order
determined by that scriptural authority.

These triple texts of the Ved@nta have been inter-
preted by the commentators with different emphasis in
the way of defending their own schools of Vedanta. Of the
Vedantic schools, Sanikara’s Advaita system, Ramanuja’s
Vidistadvaita system and Madhva’s Dvaita system have
been more prominent as they have large quantity of
philosophical literature of sufficient weight and quality.

2. Sankara’s Advaita Philosophy :

An inquiry into the nature of valid proofs in fact,
is the beginning point in any system of Indian philosophy.

1. P. Nagaraja Rao, Introduction to Vedinta, Bharatiya
Vidya Bhavan, Bombay, 1966, pp. 42-43
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As such, each system of philosophy has given much
priority to formulate the theory of pramanpas and
ascertain how its philosophical concepts are firmly
based on the pramanas.

i. Concept of Pramanas :
Like Bhatta Mimarisakas, the advaitins too accept

the six pramanas :

a) Perception (Pratyaksa)

b) Inference (Anumdana)

¢) Comparison (Upamana)

d) Verbal Testimony (Agama)

e) Presumption (Arthapatti)

f) Non-apprehension (Anupalabdhi)!

a. Perception [Pratyaksal

In the Vedantaparibhdsa, the perception is defined
as being the instrument of valid perceptual knowledge.
And, according to the Advaita Vedanta, the perceptual
knowledge is nothing but cit or pure-consciousness.?
Despite the fact that the Pure-consciousness is
beginingless pervading everywhere and devoid of
sense-organs, it is revealed through the mental state —
Antahkarana-vrtti. In case of perception of a pot, when
eye is fixed on a pot, the mental state comes out
through the eye, illuminates the pot by its own light

1. For details, see Swamy Madhavananda, Vedanta Paribhasa
of Dharmaraja Adhvarindra, Advaita Ashram, Calcutta,
1989, pp. 4-149
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Dharmaraja Adhvarindra, Vedanta Paribhasa, p. 8
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and assumes its shape. Further, the cit within the pot
manifests in the mental state, thén the pot is seen.®

Manas is not Indriya :

Whether Manas is a sense-organ or not is a
disputed question. Vacaspati Mishra holds that Manas
is a sense organ. Sankara in his commentary on the
Brahma-sitras, says that the scriptural texts hold the
mind not to be a sense-organ, where as Smrti texts
characterise it as a sense-organ. Dharmaraja Adhvarindra
regards Manas as not a sense-organ. Manas is an
auxiliary to Pramana. It is the locus but not the instrument
of valid cognition. The Kathopanisad expressly declares
that Manas is not a sense-organ “greater than the
senses are the objects; greater than the objects is the
mind.” [II1.10]¢

Kinds of Perception :

The perception is two-fold; one is Savikalpaka i.e.
Determinate and the other being Nirvikalpaka i.e.
Indeterminate. In the determinate perception, there is
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distinction between the thing determined, the jar and
the determining attribute i.e. jarness. In an example
‘I know the jar’, the object of knowledge i.e. jar and
its qualifying attribute i.e. jarness are apprehended.
Thus it is a cognition apprehending relatedness. In the
Indeterminate perception, there is no apprehension of
relatedness. All determinate perception is the knowledge
arising from the sentences like “This is that Devadatta.”
“Thou art That” etc.’

Perception is again said to be two-fold. That is,
Jiva-Saksi or the witness within the individual self
and Isvara-Sa@ksi or the witness within God. As has
been stated in the Vedantaparibhasa, Jiva is nothing
but ultimate consciousness limited by the Antahkarana
or the mind; and Saksi however is the consciousness
that has the Antahkarana as its limiting adjunct [Upadhi].

When the cosmic illusion or M@ya is a qualifying
attribute of consciousness, that consciousness is called
God; and when the cosmic illusion is limiting adjunct

or Upadhi of the consciousness, it is called the witness
in God.®
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b. Inference [Anumanal

Inference is the instrument of inferential knowledge
(Anumiti). This inferential knowledge is produced by
the knowledge of invariable concomitance (Vyapti).
This invariable concomitance is the co-existence of the
probandum (Sa@dhya) with the probans [Linga or Hetu]
in all the substratums where in the probans may be
found. The instrument which generates the inferential
knowledge is Vyaptijiana. The residual impression of
Vydapti and the perception of the probans (Lirigadarsana)
are the causes of inference.”

Advaitins admit only one type of inference i.e.
Anvayi or the method of agreement in presence. It admits
other two types of Inference such as Svarthanumana
and Pararthanumana. The former is meant for oneself
and the latter for convincing others, which requires the
help of syllogisms.®

The Advaita Vedanta advocates only three premises
in the Parathanumana, namely,
1] Pratijiia - hill is fiery.
2] Hetu - because it has smoke;

3] Udaharana - as in the kitchen.

OR the other three namely, Ud@harana, Upanaya
and Nigamana.®
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The Veddnta does establish only subjective and
formal validity for inference but not any material
validity.

c. Comparison [Upamanal

Both the Mimarhsaka and the Advaitins admit
Upamdna as being an independent means of valid
knowledge. It is otherwise called analogical reasoning.
The instrument of the valid knowledge of similarity is
comparison. It is exemplified thus : A person who has
seen a cow in the town, goes to the forest, finds the
gavaya and notices its similarity to the cow. He then
compares the cow with gavaye and entertains the
conviction that the cow resembles the gavaya. The
conviction itself is Upamiti which is nothing but the
knowledge of similarity. And noticing cow’s similarity in
gavaya seen in the forest, is the instrument.!?

d. Verbal Testimony [Agamal

Verbal testimony or Agama is the fourth means of
valid knowledge as accepted by the Advaitins. Like the
Mimarsakas, the Advaitins too regard the Truth as
revealed by the scriptures. Therefore, this means of
knowledge has been vitally important. That Agama is
means of valid knowledge in which the relation among
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10. FREIARUHIAAH | @ & - TRy qEifives goueg o+ e
Tty aft wafd wdfe: <o fve g 3 | aeawE
Efd Fivm; «ota wgEl 7 iy 3 | mreasfiEnar eEfs
TMHGEATH M, MASTHFAGYaa FeH | Ibid., p. 83

A Metaphysical Analysis of the Kathakopanisad 39

the meanings of the words intended by the sentence is
not contradicted by any means of valid knowledge like
perception. The knowledge arises from such sentence
due to four causes :

1) Expectancy [Akdnksal

ii)  Consistency [Yogyata]

iii) Proximity [Asatti]

iv) Knowledge of purport [Tatparya-Jianal

e. Presumption [Arthdpatti]

This means of knowledge consists in the postulation
of an explanatory fact [Upapadakal through the
knowledge of a thing to be explained [Upapddya]. For
instance, “Devadatta who is alive, is not at home.” Here
it is known that Devadatta is alive but not found at
home. In order to reconcile the two facts of his being
alive and absent from house, we assume that he must
be somewhere outside his house. Thus, the knowledge
of a thing to be explained i.e. the absence from home of
the person who is alive, is instrumental to the knowledge
of what explains i.e. Devadatta exists somewhere outside
the house, and this itself is the result.!?

f. Non-Apprehension [Anupalabdhi]

This means of valid knowledge which consists in
non-apprehension, is the distinctive cause of that

11. I 9o ARadfauanaua WHFa T SRad dgle wEv |
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Ibid., p. 86 ,
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experience of non-existence [Abh@ua] which is not
generated by an instrumental [Karana] of knowledge.
As there is no contact of sense-organ with non-
existence, the cognition of non-existence does not arise
from sense-organ. The cognition of non-existence arises
from sense-organ. The cognition of non-existence arises
when a perceptible object is not seen. For example,
when there is a jar on brightly lit ground, there is an
apprehension of the jar. If the jar is not perceived on
such ground, non-existence of the jar is ascertained.
And this non-existence of the jar is to be known
through non-apprehension.

The author of the Vedantaparibhdsa mentions
four kinds of non-existence :

1) Prior non-existence [Pragabhaval

ii)  Annihilative non-existence

[Pradhvamsabhaval

iii) Absolute non-existence [Atyantabhdval

iv) Mutual non-existence [Anyonyabhdval

The cognition of the above four types of non-
existence is through non-apprehension which is possessed
of capacity. Hence non-apprehension is a separate
means of valid knowledge.!?
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ii. Concept Of The World

The validity of means of knowledge which has
been explained so far, is of two types. Of the two, the
first type of validity belongs to all means of knowledge
(except the verbal testimony) that set forth the
empirical reality. Because prior to the realisation of
one’s identify with Brahman, there is no sublation of
the objects of those means of knowledge during the
empirical state of existence. The second type of validity
however, belongs to the scriptural and the Vedantic
texts that have the identity of the individual soul with
the Absolute Brahman for their purport. Accordingly,
the consideration of nature and scope of the objects

that have phenomenal state of existence is taken up
here.

a. Three-Fold Existence

The Advaita Vedanta regards the three orders of
reality or existence.

1) Paramarthika or Absolute

This existence represents the Absolute Brahman
which remains uncontradicted at a]] times.

ii) Vy@vaharika or Phenomenal

This existence belongs to the ether etc. This
existence abides till the realisation of the absolute
reality i.e. one’s identity with Brahman.
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iii) Pratibhasika or Illusory

This existence refers to silver in the conch-shell,
which disappears as soon as the obstacles to a proper
vision, such as distance etc. are removed.

Thus, the last two kinds of existence are false
impressions due to defect. The distinction between
phenomenal and illusory existence is that the defect of
the phenomenal perception gets removed afte?r
salvation, whereas the defect of illusory perception is
vanished as soon as the obstacle is removed. Hence
illusory experience lasts for a much shorter period than
the phenomenal experience.

b. Nature of the world-appearance

The Advaita theory of the world is founded on the
basis of the doctrine of Ajiana or Avidya. The world of
multiplicity is false. But it does not mean that the world is
absolutely non-existent like horn of hare or the son of a
barren woman. The world is only relatively Mithya. As long
as the knowledge of Absolute Brahman is not obtained,
the world of experience is considered to be real.

The individual souls on account of their inherent
Ajiiana consider themselves to be different from
Brahman and mistake It for this world of plurality. It
is just like mistaking a rope for a snake.!* Thus, i't is
Ajiiana that binds individual soul in the circle of birth
and death. As AjAana plays an important role in the
sphere of the world-experience, its nature needs to be
known at this juncture.

14. WW@H@Waﬁﬁms areIy; | g |iEe-
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c. Nature of Ajiidna

Ajfiana being the cause of all illusions is
beginningless and positive (bhdvaripa) and removable
by the knowledge of the Absolute Reality. It is said to
be beginningless as it is associated with the pure-
consciousness which is beginningless. Based on the fact
of positivity of Ajfigna, it cannot be urged that it is
real. Because, it ceases to exist at the dawn of knowledge
of the non-dual self which means liberation. If it is
unreal it should never appear like the son of a barren
woman or sky-flower. If it is inexplicable,’® it then
becomes impossible to know the nature thereof. Hence,
it obviously comes to the stage of non-existence.

In order to subvert these ideas, the Advaitins
hold that AjAiana is heterogeneous in character and is
composed of the three qualities Sattva, Rajas and
Tamas. Due to its association with pure-consciousness
it comes to be known as positive. But the positivity of
Ajiigna does not mean here the opposite of negation
(Abhava). 1t is called positive because it is not a mere
negation. Thus, it is not the absence of apprehension
but it is mis-apprehension. This is the basis of
experience such as ‘I am an ignorant.’

AjAdna is only one in true sense. Yet it is felt to
be' many owing to its association with many individual
souls. This idea is further made clear by accepting two
categories of Ajfiana, one being the collective (Samasti)
and the other Distributive (Vyasti).2¢
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d. Power of Ajidna

Ajrana has two-fold power. One is the power of
concealment (Avarana-sakti) and the other power of
projection (viksepa-sakti). It is the power of concealment
which conceals the Sat-cit-ananda-svariipa of Brahman.
It is the Power of Projection which lets the entire
universe proceed from Brahman. These two are different
sides of the same Ajiana, and they never separate
from each other. The Absolute Brahman though is
declared to be undiscerned (Aparicchinna), Self-luminous
(Svaprakasa), All-full being partless (Akhanda-pariptrna),
gets its svaripa concealed by Ajiiana. But how ? In this
connection, an example of a small cloud covering the
disc of the Sun may be given. Here, it is not the Sun
which gets covered by a small cloud. The cloud
obscures the path of the vision of the beholder. The
Sun remains always bright, uncovered by any veil. So
too, Ajiana though in fact, does not have the capacity
of concealing Brahman, obscures the intellect of the
Self. As such it does not come within Soul’s experience.
Atman is neither bound nor released. It is the working
of AjAiadna obscuring one’s intellect. As a result of
concealing power of Ajfiana, soul experiences all
mundane conditions as an agent, an enjoyer etc.!?

Furthermore, when the Absolute Brahman is
conditioned by the power of projection of AjAana, It
comes to be called the cause of the universe. This power
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by it_self projects ether and the world of multiplicity, on
the Atman, just as AjAana regarding a rope, by its own
power raises up the form of a snake, on the rope which
is covcired by it. Thus, AjAana with its two-fold power
finds Atman as its locus (Adhigth@na) and the object
(Visaya) as well; and further, it conceals the lustrous
nature of Atman and projects Jiva, I$vara and J agat.!®

e. Order of the World-creation

At the beginning of creation, Isvara associated
with Ajfigna attended by its projective power, first
conceives in its mind the entire universe consisting of
names and forms and resolves “I should do this”. For
the Chandogya text states “It reflected; let Me multiply:
let Me be effectively born” (V1.ii.3). From this Isvara,
non-quintuplicated (Aparicikrta) five elements signified
by their Tanmatras, are produced. Of these, the property
of the ether is sound (sabda ); of the Air, Sound and Touch
(sparsa); of the fire, sound, touch and colour (rapa);
of the water, sound, touch, colour taste and smell
(gandha).® Sound is not the property of the ether
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alone, as it is found in other elements also. These five
elements being the effects of cosmic Maya which 1is
made up of the three ingredients, are composed of those
three ingredients sattva, taken singly, are produced in
order, the five sense-organs. That is, from sattva
essence of the ether, the ear is produced; from sattva
essence of the fire, the eye; from the sattva essence of
the water, the tongue; from the sattva essence of the
earth, the nose. And, from these five elements that
characterised by sattva quality taken in combination,
are produced the mind (Manas), the intellect (Buddhi),
the ego (Ahankara) and the citta.*®

Similarly, from these same five elements taken
singly, as particularly possessed of the ingredient of
Rajas are produced in order, the five organs of action.
And from the same five elements taken in combination,
possessed of Rajas quality, the five vital airs are
produced. Of these, Prana Vayu moves forward and
has its seat in the region of nose etc. Apana Vayu is
that which moves downwards and has its seat in the
region of the anus (payu) etc. Vydna Vayu is what
moves in all directions and pervades the whole body.
Udana Vayu is that which moves upwards and helps
the soul’s departure from the body, and has its seat in
the region of the throat. Samana Vayu is what
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metabolises the food ete. which we eat and drink and
has its seat in the region of the navel.?

Further, out of the five elements mentioned above,
is made the (linga Sarira) consisting of the five sense-
organs, the five organs of action, the Manas, the Buddhi,
and the five vital airs as said above. This subtle body

helps the soul’s passage to other world and lasts till
liberation.

There are two types of the subtle body, superior
and inferior. The superior type of subtle body is the
subtle body of Hiranyagarbha. The subtle body of
Hiranyagarbha is called Mahat-tattva. He is the first
individual to be born and is different from Brahma3,
Visnu and Siva. The inferior one is the subtle body of

an individual soul and his body is called the ego.
(Ahankara).

And out of these non-quintuplicated five elements
as particularly possessed of the ingredients of Tamas,
gross elements are produced by the working of
quintuplication (Paficikarana) of the subtle elements,
According to the will power of I§vara, all five elements
combine with one another in a fixed ratio to make
themselves parceived in the phenomenal world.??
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f. World appearance as Illusory

The theory of world-appearance as illusory has
been technically called Adhydropa or Adhyasa i.e.,
superimposition. The superimposition or an erroneous
cognition is one whose content is contradicted by a
subsequent cognition. A person sees a rope as snake
due to illusion. His cognition of snake is invalid as it is
falsified by subsequent experience when he sees it as a
rope. Thus, it is superimposing upon the real what is
not real.

As the world of space, time etc. is not present at
all times, it cannot be real. The objects of the world
never are, but always become. In the words of Sankara
“That which is eternal cannot have beginning and
whatever has a beginning is not eternal.?® This suggests
that whatever is non-eternal is unreal and the eternal
one is real. Since the world is the projection of I$vara,
it becomes endowed with a quality of beginning. As
world has a beginning, it is not eternal hence is not real.

But, this world of experience cannot be said all at
once to be unreal. Because our perception grasps the
world-appearance in its manifold aspects. It does not
disprove its reality. Therefore, it may be asked as to
how we can deny its reality. The Vedanta gives the
solution that the notion of reality or unreality cannot
be adjudged by sense-organs. We perceive the Sun to be
very small. This perception goes false when he is proved
to be very big by means of inference. Consequently, our
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perception being contradicted by inference, becomes
erroneous. The cause of erroneous knowledge is nescience
of it.

When the locus of Avidya i.e., the Supreme
Reality is concealed by Avidya, the association with
Antahkaranavrttis becomes necessary for removing the
veil of Avidya. As soon as complete realization of the
blissful self-luminous Brahman is acquired, all illusions
vanish themselves. This vanishing of phenomena of
the world-appearance means nothing but the realization
of the Absolute Reality.2+

Moreover, one’s illusory experience of the world is
different from thatvof the other. Because, in accordance
with one’s good or bad deeds done in the past life and
in accordance with one’s impressions (Samskaras) of the
past life, one gets a particular kind of world-experience,
and one’s impressions do not affect the formation of the
illusory experience of another. The phenomena of world-
appearance exists in a certain unknowable state even
before one’s cognition. Therefore, the experience of the
world-appearance is not completely a subjective creation
for every person.

Besides, the world-appearance is not as illusory
as the perception of silver in the nacre. Because, the
latter type of illusion is called pratibhasika as‘it is
contradicted by other later experience. But the illusion
of the world appearance does not get contradicted in
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the empirical level. Therefore the illusoriness of the
world-appearance is called Vygvaharika. This world-
appearance is Asat as it does not continue to exist at all
times, and it disappears at the dawn of knowledge of
Brahman. Moreover, the world of manifold nature is
sat, since it exists, for a time. But one and the same
object cannot be both sat and asat. Hence the falsehood
of the world-appearance is neither sat nor asat in
an absolute sense, therefore it is sadasadvilaksana
which means inexplicable. It is in this sense the world-
appearance has been regarded as illusory.

In addition to this, the Advaita theory of the
world-appearance as illusory has rational foundation.
Not only the revealed scriptures, but also perception
and reasoning as well prove the illusory nature of the
world. The basic point of consideration is that the effect
is non-different from the cause. The perception tells us
that there is anything other than clay in pot made of
clay. A pot cannot be separated from the clay
The effect does not exist without cause. Hence it is not
legitimate to suppose that effect is a new thing as it is
produced now. It persists in substance always in the
material cause. It is even unwise to think of non-
existent entity coming into existence. If it could be ever
possible, then pressing oil out of sand would have
become possible. But it 1s not so. The effect therefore
has to be admitted to be non-different from the cause.®
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Another important point is that the change of
form does not imply the change in reality. The form is
but a state of the material or substance and it cannot be
separated from the latter even in thought. Therefore, it
1s not reasonable to think that perception of a change
in form as a change of reality. Devadatta and his sitting
or standing is recognised as identical. Thus a form or
quality is not distinct from substance.? So any distinction
between quality and its substance would be indefensible.
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Pure Being, the common cause of the entire world
is itself formless though appearing in various forms. It
is infinite though it appears in all finite forms. In fact,
consciousness is present in every appearance of existance.
When we perceive clay modifying into a pot, our clay-
consciousness is changed into pot consciousness.?”

Thus all these arguments constitute a strong
rational foundation of the Advaita theory of world-
appearance as illusory.

iii. Concept Of Brahman

Sankara believes and posits the reality of only
one category and that is nothing besides Brahman.
All that is Brahman. It is non-dual. This doctrine of
Brahman has been established on the authority of the
scriptural texts.

Sankara’s Absolute Brahman is not substance but
is the pure spirit. As there is nothing but Brahman, It
cannot be defined in terms of categories. Brahman is
beyond the sphere of the relational ways of knowledge.
It is impersonal transcendent being. It is unthinkable
in terms of predicates. It is the seer of the objects. The
sights are many but the seer is one. It has no e.Ic"ztz no
Guna. 1t does not ﬁndergo any change. It is existence
itself. It is identical with the self of all beings. It is
neither a subject nor an object, nor even the unity of
the subjecf, and object. It is an unchanging indeterminate
and subject-objectless consciousness. The statement say
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that Brahman cannot be described, does not mean that
It does not exist. It can be known indirectly, and
realised directly through spiritual experience.

a. Aspects of Brahman

Sankara formulates two types of definitions with
regard to two aspects of Brahman. One is svaripa-
laksana and the other being Tatastha-laksana. The
first definition speaks of the essential nature of Brahman,
which is of the nature of Existence (sat) Knowledge
(cit) and Bliss (ananda). In fact, these are not so much
the attributes of Brahman. The description of these
phrases has to be negatively interpreted. That is,
Brahman is not unreality, nor ignorance nor sorrow.
Thus, in the light of appositional construction, if those
phrases are understood the true essence of the svarzpa-
laksana of Brahman can be obtained. Moreover, there
is no distinction between the quality and substance in
Brahman. The Absolute Brahman which is spoken of
as Sat, Cit and Ananda is same as Nirguna Brahman.
That is, the Absolute Brahman is attributeless (Nirguna),
without any activity or movement (Niskriya), without
any part (Niravayava), unconditioned (Nirupadhika),
having no distinguishing element in It (Nirvisesa) and
having in Itself no difference either sajatiya, vijatiya
or svagata.

Tatastha-laksana demarcates an object from the
rest by indicating some accidental qualifications. For
instance, when showing a particular house to a strange
man. We point it out to the crow which is sitting on the
roof. A sitting crow is not an essential character of the
house. It only serves to distinguish the objeet while not
being originally related to the defined object.
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Sankara gives an ordinary example of actor to
illustrate both the essential nature and accidental
nature of Brahman. That is, a shepherd appears on the
stage in the role of a king, wages war. conquers a
country and rules it. The description of the actor as
shepherd gives what he is from the real point of view.
It is an essential description. But the description of him
as a king, ruler and conqueror, is applied to him only
from the point of view of the stage and his role there;
it is merely a description of what is accidental to the
person and does not touch his essence.?

So too, the description of this aspect of Brahman
as creator, sustainer and destroyer of the world or by
any other characteristic connected with the world is a
mere accidental description. Brahman described by
accidental attributes, is nothing but Saguna Brahman.
According to the Advaita, Saguna Brahman or God is
conceived as an object of worship or meditation and
through a deeper meditation upon Saguna Brahman it
is realized that the relation of the unreal to the real
cannot be itself real. Thus arises the realisation of the
Supreme Reality which is beyond all multiplicity and
devoid of all ascribable attributes.

The reality of the self like that of a worldly object
is based on Ajfigna on the failure to realize that God is
the only Reality. God is worshipped because He is
thought of as the creator, the controller etc., of the
world. Hence worship and the God worshipped are
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bound up with the phenomenal standpoint. The world

therefore appears as real and God as endowed with the
attributes.

_But from the transcendental point of view, the
Goq ?s indeterminate and cannot be described by’ any
p051t‘1ve attributes. To quote : “The metaphysical idea
put in terms of theology, is nothing but the conceptior;
of God as the creator of the world and possessed of a
magical creative power, Maya”.?

b. God - the Creator of the world

Br‘ahman conditioned by Ajigna with its two-fold
power, is both the efficient cause and the material
cal'lse, when respectively caitanya and AjAdna are
chiefly considered. Just as a piece of iron moves here
ar?d there due to its contact with magnet, so also
A]ﬁ'cina, though itself insentient gets awakened into
action when it is associated with Atman. The non-
e_ternity of the world results from the superimposition
Atman does not modify Itself into the world. The world:
.percepti_on takes place due to the working of Ajfigna
Hefnce Atman need not lose its Caitanya-svariipa b);
being t:he material cause. In this connection, an example
of a spider and a web may be given for more clarification.

' A spider produces a web out of itself. Mere an
insentient body cannot produce a web out of itself. Also
mere consciousness without body cannot accomplish the;
work of producing a web. The fact is, the web is
produced when both body and consciousness get

29. Chaterjee & Datta, An Introducti :
: . ’ uction to Ind ;
University of Calcutta, 1950, p.400 ndian Philosophy,
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together. Since, a spider gets the material out of its
body to produce a web, it is regarded as material cause.
Since the spider itself is the producer of the web, it
comes to be called the efficient cause too. Thus it is
seen that when the body of spider is chiefly considered
in the process of producing the web, it is called the
material cause; and when the spider itself is chiefly
considered, it becomes the efficient cause.

Similarly, Brahman associated with two powers of
Ajhdna is regarded as officient cause when caitanya 1is
chiefly considered. And when its associate i.e. AjAigna
is chiefly considered the same Brahman is regarded as
the material cause. Thus Brahman is both the efficient
cause and the material cause of the world. This is
known as the doctrine of Abhinna-nimittopadana.

God’s creation of the world proceeds without
implements. He needs no external co-operation as He
possesses all necessary powers perfect within Himself.
As God is essentially free, He cannot be under any
compulsion to create the world. As He is Nityatrpta and
Aptakdma. He has no motive. God’s act of creating the
world is but the spontaneous overflow of His nature
(Svabhava), just as the nature of man to breath in and
out.?® At the close of each kalpa, the world gets merged
through God, in non-distinct prakrti, while the
individual souls lie in deep slumber as it were. But the
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embod.ied souls which have not yet worked out the fruits
of their deeds, have again to enter the embodiment, as
soon as God sends forth a new material world.

c¢. Brahman - Names and Forms

Names and forms are superimposed on Brahman.
There may be a number of day-dreams fitting across
the material arena, but no embodied one pays any
heed to them. They are evanescent, ever fleeting; so too
are the names and forms and their phenomenal’usage
But, when the nature of the names and forms are:
f'ecognised to be unreal, the intellect is set free to
indulge in the meditation upon Brahman. Just as the
rocks that lie buried in the river-bed remain unaffected
by the flow of the stream. So also the immutable
Br-ahman remains unchanged inspite of the fleeting
things of the world. When Absolute Brahman which is
of the nature of Existence, Knowledge and Bliss is

realized, the cognition of names and forms vanishes of
its own accord.®
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In fine, Brahman is foundational though It is in
no sense substance. To say that Brahman is Absolute
Reality is to say that it is different from the phenomenal,
the spatial and temporal. There is nothing similar tq It,
nothing different from It and no internal differentiathn,
because all these are phenomenal distinctions. Due to its
nature opposed to all empirical existence, It is understood
as the negative of everything which is positively knowr.l.
Though the words used are negative, what is meant,' is
intensely positive. Here negation means only an affirmation
of absence. It is eternal because Its completeness and
perfection are not at all related to time. It is the Highest
Truth, perfect Being and fullest freedom.

iv. Concept Of Individual Soul

a. Nature of the Soul

The Advaita Vedanta has its aim to lead an
individual soul to the reality of the one Absolute Self.
The individual soul is nothing but Brahman Itself. The
distinction between the individual soul and Brahman is
experienced due to the illusory adjuncts. Thfe soul in its
intrinsic state, is not a finite miserable being. It does
not separate itself from the rest of the existence and does
not limit itself by a feeling of the ‘T ‘This’ or ‘That’. It
is also free from all worries that arise from hankerings
after worldly objects. The self really then is unlimited
consciousness and bliss. The soul is said to be Vibhu or
all-pervading but not of atomic size. If the soul were to be
minute, it could not feel throughout the whole body.?
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There is difference of opinion regarding atomic
size of the jiva. “Those who hold that the soul is atomic,
argue that an infinite soul cannot move, where as it is
seen to leave one body and return to another. This
passage, according to Sankara, does not touch the soul
as such, but only its limitations. The objection that if
the soul be atomic, it can only be in one place in the
body, and so cannot perceive throughout the body, is
set aside, by the example that even as a piece of
sandal-wood refreshes the body all over, even though it
touches the body only at one spot. So the atomic soul
can feel throughout the body by means of the sense of
touch which pervades the whole body. Sankara refutes
the suggestion by urging that the thorn on which one
treads is also connected with the whole sense of feeling,
though the pain is felt only on the sole of foot and not
on the whole body. The advocates of the atomic view
suggest that the atomic soul pervades the whole body
by means of the quality of spirit or caitanya, even as
the light of a lamp placed in one spot extends from
there to the whole room. Sankara declares that quality
cannot extend beyond substance. The flame of a lamp
and its light are not related as substance and quality.
Both are fiery substances; only in the flame the parts
are drawn closer together. While in the light they are
more widely separated. If the quality of caitanya or
spirit pervades the whole body, then the soul cannot be
atomic. The passages of the Upanisads which refer to
the soul as Anu have in view not the Atman but the
nucleous of the qualities of understanding and mind.
They are intended to show the subtlety of the Atman
which escapes perception. It is admitted that the
empirical self, bound down by Manas. etc., is not
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infinite while the Supreme Reality is infinite, if
associated with buddhi. All the statements about the
soul’s abiding in the heart are due to the theory of the
location of the buddhi in it.

Again, what is everywhere can certainly be in
one place, though what is confined to a place cannot be
everywhere. In this way, Sankara explains all the
passages of the Upanisads, which assert a spatial
limitation of the soul.® ‘

“The individual self when seen sub specie acter-
nitatis, is Brahman itself. When this fact is realized in
one’s own experience, what is denied is not the jiva as
a spiritual entity, but only certain aspects of it, such as
its finitude and its separateness from other selves. Its
conception may thereby become profoundly transformed,
but the important point is that it is not negated
(badhita) in the same way in which the physical world
is. It is, on the other hand, reaffirmed, though only as
Brahman.?*

b. Transmigration of the Soul

In the light of the Upanisadic declaration, the
Advaita Ved@nta holds the view that there are three
paths or stages as to the condition of the individual
soul after death. The enlightened souls after death,
will be carried through the Devayana or the ‘path of
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the Gods’ onwards into Brahman, whence there is no
return. Secondly the doers of rituals daily and occasional,
go upwards through the Pitryana or the ‘Path of
Fathers’ into the luminous realm of the moon, enjoy
there the fruit of their good deeds and again descend
once more to the earth with new incarnation with
much distinction of the moral character. And those who
possess neither knowledge nor the merit of good deeds
are reborn as animals, birds, plants etc.

Both the Devayana and the Pitryana are said to
be valid only in the exoteric sense. That is, only for
him, to whom this world of multiplicity still appears as
real, the two paths can be real. The Advaita Vedanta
regards the liberation attained through the Devaydna
as being not yet complete. It becomes so only when
those who go through the lower knowledge have entered
into the Saguna Brahman, there obtain the perfect
knowledge, the samyagdarsana. For only the latter
that is the knowledge of the identity of one’s own soul
with Brahman, brings about absolute liberation.

c. Is the Soul One or Many ?

From the standpoint of the Absolute, a question
about the number of the jivas does not arise at all, as
there is no world and no jiva in that transcendental
level. But from the empirical point of view multiplicity
of the jivas has to be acknowledged. It is a known fact
that the experience of one individual soul is however
not same as that of another. Hence, a doubt here arises
as to whether there is one individual soul or many.

The Advaitins hold that there is but one jiva and
all this world as well as all jivas in it are seen due
to wrong apprehension. The world-appearance and
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multiplicity of the individual souls are just because of
the limiting adjuncts being different. This is general
understanding of the view of the Ekqjiva-vada.

To be specific, the view is that there is only one
jiva animating only one body. The other bodies that we
see, are non-animated like the ones seen in the dream.
This world of the living and the non-living is a fiction
created by a single jiva animating a single body. This
view therefore is known as Eka-sariraka-jiva-vada.®

Another group of the Eka-jiva-vadins contends that
Hiranyagarbha, the reflection of Brahman is the one
principal jiva. And the other jivas are mere the reflections
of this principal jiva. This view of single jiva with
many distinct bodies is known as Savisesa-anekasarira-
ekajiva-v@da. Besides, there are other explanations
regarding the theory of the Ekajiva-vada. Yet all different
views of Eka-jiva-vada agree that there is no distinction
between the bound and the released as only a single
jiva is there; and the non-recollection of one’s happiness
or pain by another is on account of the difference of
bodies.

Such of the Advaitins who do not agree with the
views set forth above, uphold the view of the plurality
of jivas. It is that there are many individuals and the
world-appearance has no permanent illusion for all
souls. Each individual creates for itself its own illusion.
As for instance, ten persons see a rope in darkness, and
having the illusion of a serpent run away. They all
agree in their individual perceptions that they have all
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seen one and the same serpent. But, there is no serpent
at all. This doctrine is mainly based on the point that
jivas are many or different owing to the association
with the Vyasti-AjAana. According to this view, the
distinction between the bound and released exists on
account of the plurality of jivas.3¢

v. Concept Of The Pathway To Realisation

a. Karma and Jrana

It has been pointed out that J7fi@na alone is the
direct means to liberation. But, enlightenment of knowledge
arises in him who is completely detached from the
pleasure-giving mundane ends. The sense of absolute
detachment from worldly objects of enjoyment results
from the purification of the mind which is usually swayed
by the selfish passions and desires. But how this
purification of the mind be gained ? It is but through
the performance of the obligatory works (Nityakarmas),
Sarikara states in this connection that “When a man
performs higher kinds of works (Nityakarma), his mind
unsoiled by desire for fruits becomes regenerated and
pure; when thus purified, the mind becomes fit for
contemplation of the self. Thus the man whose mind
has been purified by the performance of obligatory
works and who is prepared to acquire the self-realization,
may gradually attain Jaana.¥

36. Ibid., p. 28
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All deeds good and bad demand their retribution
in the following existence. Hence, no performance of
deeds of whatever kind it may be, ever leads to liberation,
but only back again to Samsara. It is not certain that
there may not be works demanding for their atonement
for several lives and even if one were successful in getting
rid of the evil deeds by ceremonies yet the good works
would still be left. These ceremonies bring with not only
annihilation but in addition, positive fruits to be enjoyed
in a future life. Further it is practically impossible to
avoid all works throughout entire life, so long as the
natural disposition of the soul to action and enjoyment
persists. Therefore, so long as this natural disposition is
not removed through perfect knowledge, there is no hope
of liberation. The liberation if were dependent upon the
merits of deeds, it would necessarily be transitory due to
consumption of the works, and be graduate owing to
their different value; these two factors contradict the
conception of liberation as an eternal and paramount
state. The view that “liberation is not possible through
works” amounts to the saying that it is not attainable
by moral purification too. Liberation does not come about
like a quality of the mirror which absorbs the reflection
into it through the action of cleaning. But the goal of
man, liberation is to be achieved only through the
knowledge of Atman. And this knowledge is independent
of performance of works and of moral improment but in
itself alone suffices for liberation.®® Thus the Mundaka
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Upanisad declares “He who knows Brahman, becomes
Brahman.” (II1.2.9). The fruit of knowledge is not like
the fruit of work, consists of something future but is
based on inner perception.

The discussion leaves a clear understanding of
the essentiality of Karma and Jhana as Sankara holds.
It is therefore not correct to say that the works have no
room in the Advaita Veddnta. On the contrary higher
works must always be performed so long as the dawn
of spiritual knowledge, where all works, all duties find
their completion and the highest fulfilment.®®

b. Theory of Bhakti

Besides Karma, Bhakti has also been accepted
as an indirect means of self-realisation. Bhakti is
contemplation on one’s self (Nijasvarip@nusandhana).

¢. Means of Realisation

It is an admitted fact that the self-realization is
possible through only the spiritual knowledge; and the
spiritual knowledge takes its birth in him whose mind
is purified by the performance of the obligatory duties.
This does not mean here that the purification of the
mind does consequently beget the knowledge. Yet, the
person whose mind is purified, has to undergo some
necessary accomplishments through which the knowledge
dawns. Those accomplishments are mainly four :

1)  Hearing (Sravana)
2) Reflection (Manana)
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3) Meditation (Nididhyasana)
4)  Absorption (Samadhi)

Through the repeated practice of these accomplish-
ments, the forces of deep-rooted beliefs of the past
gradually disappear. When wrong beliefs thus become
removed and firm faith in the truth of the Vedanta
remain permanent, the aspirant is instructed by the
preceptor - Thou Art Brahman. He then starts contem-
plating on this truth steadfastly till at last he has an
immediate realization of the truth in the form of I am
Brahman. Thus, the illusory distinction between the
individual soul and Brahman at last disappears and
liberation is attained.

vi. Concept of Liberation

a. Nature of Liberation

Liberation is nothing else than our true self existent
from all eternity. In the words of Dharmarajadhvarin
the attainment of Brahman which is Bliss as also the
cessation of grief, is liberation.** But, entering the higher
world or experiencing the joy produced there, is however
not liberation; for that being non-eternal as something
generated and there is the contingence of a fresh
return to Samsdra for the released one.

b. Liberation is not a new production

Although, the liberation is said to be our true self,
it is hidden from us due to ignorance, whence also the
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knowledge of Atman has not to produce anything new
whatever as its fruit, but only to remove the obstacles
in the way of liberation.

c. Theory of Jivanmukti

Jivanmukti is a kind of liberation even when the
soul is associated with an embodiment. In precise, even
on the attainment of liberation the embodiment of the
individual soul may continue to exist, if there is the
product of karma which had already borne its effect
(prarabha-karma). The knowledge of the Highest
Reality destroys no doubt, the karmas that still lie
accumulated (Saficita) and prevents the karmas which
being gathered here in this life (Saficiyamana), thus
makes transmigration impossible. But the prarabdha-
karmas cannot be prevented; they have to be
experienced by Jivanmukta. After the exhaustion of
the Prarabdha-karmas, his gross and subtle bodies
perish; the vital force of Jivanmukta merges in the
Absolute Brahman; and thus he attains the
disembodied state of liberation i.e. Videhamukti.

In fine, there is no bondage or liberation. It is all
false. Jiva has neither destruction nor origin. He is
neither aspirant nor aspiring for liberation. He is
always free and not other than Absolute Brahman.

In a nutshell, the philosophy of Advaita as
advocated by Sankara, may be summarised under a

single declaration : &1 §& TR ShEr g8 AT |

3. Madhva’s Dvaita Philosophy :

Madhva’s philosophy represents one of the main
points of departure in the Vedanta system on the issue
of Theism versus Monism.
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He is the most prolific writer among the great
Bhasyakaras of the Vedanta system. He has left thirty-
seven works in all, of which only six are minor ones,
comprising poems, stotras and miscellaneous works.

The following are the thirty-seven works of
Madhva, from which his doctrines have been culled out :

Commentaries on the RgVeda & the Upanisads —

1) FEHTY o) dm I 4 F
5) ST 6) qush  7) WUGH 8) TAXA
9) AR 10) JETTAH 11) S=E

Commentaries on Brahmasutras -
12) FEFAATIH 13) ST
14) FERLATIHATH 15) FrEAfAFLOg
Commentaries on the Gita -

16) MATATEH 17) Freraredq
On the Mahabharata and the Bhagavata -

18) TETHIRAATEA ORI 19) HHTERATAEH
Monographs (THTRIT) -

20) THTUIIETO]  21) FATAHIH

99) IqTERETEAY  23) ATATATREETH

24) IS HATATATTESTH
05) TG 26) ATATAAHS

97) aearEds 28) Furaa AT
T IGREE

Poems etc. -

30) FHEARAE  31) PRieTEwgids
39) grETEAS  33) FONHATEAs |
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Religious tracts -

34) TETERE(AE  35) TAHETEYES
36) AfWVEFTH ~ 37) IO

Some hold wg to be the 38th work of
Madhva. Vidwan Bannanje Govindacharya says that,
he has procured palm-leaf manuscripts of two more
works of Madhva and they are : 1) Nydsapaddhati;
and 2) Tithinirnaya. He has mentioned it in his
kannada booklet ‘Granthdrjali - Acarya Madhvara
Miulagranthagalu’.

Madhva’s Dvaita philosophy is based on the
statement :

waeaEds 7 wad B y 799 | (Tuttvaviveka. 1)

“There are two orders of reality - the independent
and the dependent.”

However, the cardinal doctrines of Madhva’s
Dvaita Vedanta have been summed up as nine in a
verse attributed to Vyasatirtha (1478-1539 A.D.), one
of his illustrious followers. The verse runs as follows :

sfrAereaTd 8fls UaYe 9 snroEdar

The nine doctrines enlisted in this verse are :

1) 8t 9E¥e ~ In all respects Lord Visnu alone is
Supreme and the Highest; 2) aer SET — This entire
universe is truly and ultimately real; 3) Teaar WEs -
The five-fold difference is fundamental, 4) SfraToTe

g8J9U8 — The manifold embodied souls are all
dependent on Lord Visnu; 5) (Saurms) sr==« e Tdms —
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The embodied souls are inherently graded as higher

and lower (mainly three-fold); 6) g‘%rs ﬁ?ﬁ@'@‘ﬁ%" -

Liberation is enjoying the bliss befitting to one’s
original form; 7) STHelT wfas dETEFH —~ The means to
secure liberation is pure devotion to Lord Visnu;
8) srenfefae JHTOH — The means of valid knowledge
are only three; viz, perception, inference and verbal

testimony; 9) SifATEIHaAr ¥R — Lord Visnu alone is

known by the entire mass of scriptures.

a. T URET -

“God is the Independent Being possessed of all
adequate and unrestricted powers in regard to the cit
and Acit and who is all-knowing. He is the one who
controls the cit and Acit (sentient and insentient reals)
which are of a different nature from Him.”

Over-all supremacy of Lord Hari - is declared in
the scriptural texts.
(1) The entire universe is indwelt by the Lord.*
(2) God is dwelling invisible in all beings and
hence is not manifest.#?

(3) That of whom these beings are born, by whom
when born they live, into whom they go and
dissolve, desire to know That, That is Brahman.#®

41, SoEEEtE 'Hé‘[l [Isa.Up., mantra-1]

42. TY ¥y A TRSSEN T WERW | [Kath.Up., 111.12]

43. IO A TE @A SR | A S SieR et |
afgired | 955 || [Tait. Up., 111.1]
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(4) He is the overlord; He is omniscent; He ig
the Indweller; He is the source of all; He is
the origin and dissolution of all beings.#

(5) He is the Father of this world, the Nourisher
and the Grandsire.5

(6) O Sage, in reality there is nothing higher
than Lord Vasudeva — neither Matter, nor
Action [non Destiny], nor Time, nor Innate
nature, nor embodied soul 46

(7)  Lord Visnu is deviod of all defects. He is the
embodiment of all virtues. He is independent
and all are under His control. He is considered
to be the highest.*

(8) Visnu is parama i.e., the highest. In the
communion of gods, Visnu was the highest.

(9) Supreme is the abode of Visnu; always it is
witnessed by the liberated 4

These scriptural statements reve
al the Supre
of Lord Vispu. premasy

44. T YAveR W wdy SarY i e} S
[(Mund.Up., 1.6] A W e R |

45. ToamEe P W s e || 1Gita, 1X.17]
46. aaimfawwmérvﬁaqaal

AR FE T S aisty aem: || [Bhag., 11.5.14]
47. afa: FAE oreeEmfiA |

A A59; 7 e v v |) .
: ° s [P .
the VTN, IIL1] aramopanisad quoted in

48. 3 : ik
oo v 3w eami WA faeE | Quoted by Dr.

B.N.K. Sharma, op.cit. p.8, fn.2
49. dfge: T 9€ ey yvafy T | [Rgveda, 1.22.20]
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The attributes and actions of Brahman are the
same as itself. They are not different. The‘re is n(') rm?tue.ﬂ
difference either, among them. There 1s e.m 1ntr1ns.1c
peculiarity in things (called Visesa) by which, even 1n
the absence of actual difference, a relation of ‘Substance
and attributes’ 1s rendered possible for purpose of
reference. .

«Brahman is formless because it transcends Prakrti
and others and controls them all.”®

All forms, so far as our minds can conceive, a'n‘e
either prakrtic or bhautika (constituted. of the five
elements). This is, however, impossible 1r.1 Brahman,
which is admittedly above the sway and influence (.)f
Prakrti and bhutas (elements). Hence it follows that it
is formless. |

There is no independent potency ar_lywhere }n the
universe (in Prakrti, Purusas etc.) It is Is’.vara Himself
that directs properly, the various potencies of nature
and of the souls fro production, growt}?, development
etc., which are always dependent on Him.»

The Supreme Being, possessed of infinite powers,
enters into various stages of evolution of. matte.r andf
brings about each and every such manifestation o

things, Himself.”

50. HCNRTERHEH  qgaHE, 49 ®9yaq & | Madhva
. Brahmasiitra-bhasya (B.S.Bh.), ii.2.14

51, swd AT wifsH At @ #
Sy SRt AU &< || Anuvyakhyana, p-13b

52. ﬁﬁ@ﬁﬁw@wu

ThH T L RNIETH w gddsrmr || Madhva Brahmasutra-

bhasya, 11.3.11
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This idea gives point to the conception of God as
the infinite one whose presence is felt everywhere and
in everything that exists. This is how the Supreme
chooses to reveal His pi#irpatvae in a very real and

active sense : ‘ddg Eﬂf gaaw Wzﬁ{ K
b. UH W -

The ultimate reality or otherwise of this material
world is one of the much discussed topics in Vedanta
metaphysics. And Madhva, on the basis of the
pramanas or valid means of knowledge, holds the
reality of this world consisting of the sentient souls
and insentient matter with all its effects. He declares
g 9= 31_3"31%3'8 II”3, The firm foundation on which
the ultimate reality of this world depends, according to

Sri Madhvacarya, is anubhiiti or consolidated human
experience.

This reality as a whole is expressed in a system of
five-fold distinction, which gives its philosophical
designation of “Prapariica” :

TFws TeAfdET W gUas |
“This valuable five-fold difference is “Praparica’.

The word “Prapafica” is derived from the sub-
stantive “Pafican” with the suffix “da” signifying
“kind”, the prefix ‘pra’ denotes ‘excellence’ or value. It
is excellent in the sense that knowledge of this five-fold

difference constitutes right knowledge that leads to
Moksa.

53. Madhva, Anuvydkhyana, Ed. K.T. Pandurangi, Bangalore,
p. 775
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“This five-fold difference is the difference that
exists between dJivas, Jadas (material principles) and
Brahman on the one hand and mutually J7vas and
Jadas themselves on the other.™

«This scheme of Paficabheda i3 not illusory as it
is cognized by God, maintained and controlled by
Him; for there can be no illusion for God™.%®

According to Madhva, those who hold this world
to be a product of illusory experience forget the
fundamental and essential phenomenon governing all
cases of illusion. To understand this phenomenon, one
has to analyse any case of illusion. Let us take the
familiar example of silver seen in the shell. Here an
analysis will show that when one beholds the shell, one
mistakes it to be a piece of silver on the basis of
Sadrsya or resemblance between the two. So, it means
that the person had previously seen a piece of silver
elsewhere and when he sees the shell he remembers
the silver previously seen and due to the resemblance
between the two and the inadequate perception due to
distance and brilliant light, he mistakes it for a piece of
silver. That is, the piece of silver seen elsewhere
previously 1s real; the shell seen for the time being is
also real. Without two similar and real things, there
cannot happen the phenomenon of illusion or super-
imposition. Thus, one can see that illusions depend

sq. SHAeRfE da FrevEtE T |
S e STeshaR 3 |
fased Teuersd gu=l JegaE; || M. Visnutattvanirnpaya, p- 27
55. m@wmwﬁﬁmmmuﬁu
Ibid., p. 27
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up.on 5.1 number of real factors, like the sense-org:

be%ng influenced by the impressions left by a sirrll"g]dr{
object‘ seen in a different context: and the (ob'e tlal
front itself distorted by insufficient light (rope-J“nc kln
or ;')laced at an inappropriate distance or in an envir(:n ) e:,
w:h1ch is favourable to erroneous knowledge (sr}?e]ri

silver). The main condition is that the illugsions Zf(;

p'oss‘lble only in the event of resemblance between tw
similar and real entities. ’

Madhva concludes the reality of this material
world on the basis of intuitive experience of one ad
all, anc.l also on the evidence of logical reasonin ’[?}Il]"
conF1u51on of Madhva has the support of the authogtqt' .
scriptures, which are quoted by him in his worksc' v

D isal')wq | (%9, 11.24.6) (The Universe is
a

2 Y

) zﬂ%ﬁﬁ Wﬁﬁ | @ " N (Tbid. X.55-6)
(God’s creation is all real ! not false)

3) ﬁﬁ—«ﬁ@w&g AT AT AT -
Eﬂ‘ﬁ‘l’ 3 GHTSHE | (FOIFYE, 8b) (God is omni-
scient, the controller of all minds, omni-
present and independent. He created real

things in their proper forms eternally. And
the world is God’s creation.)

3 “World-experience is sometimes likened in our
sastra§ to dreams etc., not on account of its factual
unreality; but in virtue of the impermanent and chan l"la

character of the world and its dependent nature.”?® e

56. 3Afcaa- AR - IRa=RT: |

@i S, F g e || Ibid, p. 25
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It is therefore to be given an indesputabl'e reaht:ly
in the sense of being ‘anc’zropita'm’ (non-s1:1per1mp‘osece)
and pramitivisayah (being an object of valid ex;)erle(ril.ﬁ:
albeit impermanent and subject to change and mo tl .
cations. Its reality is naturally based on the c'oncep t}?
‘difference’ which, in its five-fold aspect, constitutes the
“pra-parica’, as already explained.

c. 'ﬂ'ﬁ?ﬁ 9?13: - -
Difference is one of the pivotal concepts of Madhva

ontology.
Difference is not merely a component part of
reality, but constitutes its very essence.

The concept of ‘difference’ (bheda) has, hovile.ver,
been severely criticized by many eminent c‘halect_lmans
of the Advaita school - such as Mandana, Vlmukift;lla:
and Sriharsa. Madhva has taken due ~note ?f'?f e1’
criticism, in formulating his own concea)tl.o,n of: ’ di }?'e}rllc;é
with the help of a new category of. visesa”, whic e
uses to overcome the difficulties which .are su‘p‘;;;se ’
stand in the way of an intelligible conception of ‘difference
in relation to objects : .

Difference is of the nature of thing (dhcllrmzc)l. It
cannot be argued that difference cannot be vw;mz a;s
the nature of things, as it is apprehended only rela 1}:;}1
to the perception of a given object and that from w ne
it differs. Just as identity of_Jiva aTld Brahma}rll, ho
the same as the nature of the Atman,_1s yet ap;];re };arr:l -
only in relation to the terms : dJiva and Bra ,

: »57
similarly, in the case of difference.

57. qaﬁ;amm | 7 = e, S ST TR T
e qee | Ibid., p. 21
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Such, in brief, is Madhva’s theory of difference. It
is plainly different from the Nydya-Vaisesika and
Mimamsa view and this is another striking proof that
the logico-philosophical bases of Madhva’s system are
in no way borrowed from or inspired by these pre-Madhva
realisms and that they are the result of independent
cogitation on the problems of philosophy.

We have seen that God, matter and souls constitute
the three major realities of Madhva’s system.

These manifold differences are generally classified
under these heads : 1) Sajatiya or difference of one thing
from other of its own kind. 2) Vijatiya or difference
from those of another kind and 3) Svagata or internal
distinctions within an organic whole. The last one is
not admitted by Madhva in its absolute sense. In the
sphere of the other two differences he has adumbrated
a scheme of “five-fold difference” (Pasicabheda).

“This difference, though, partaking of the nature
of things, is yet colourfully identical with it and through
such colourful identity it is mentally and linguistically
deferentiated from the object, wherever exigencies
require it. “Visesas” are the basis of such colourful
identity.?® Madhva offers his theory of “Savisesabheda”

between the object and its difference, as a way out of
the riddle.

Difference is thus the nature of the thing
(dharmisvarpa) itself. It is perceived simultaneously
with the perception of an object. In one and the same
act of perception, an object and its individuality, (which

58. UmhiGmdE o fRmRivEiga w | A I - wdaemrvarg e ||
Ibid., p. 21.
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is the same as its difference from all else) are both
perceived in a flash as it were.

Madhva rightly concludes :

The monist should specify his position regarding
the acceptability of the perception and the inference as
pramanas. He cannot eat the cake and have it too. He
should not place his legs on two boats. Does he accept
the knowledge derived through these two pramanas as
valid or not ? If yes, then he should not disrespect that
verdict and consequently he cannot dismiss the ‘ﬁ?’gﬁs
as unauthoritative. If no, then the ‘ﬁ?‘gﬁ'% are not
contaminated by the ‘defect of 3(aTa® and hence are
not unauthoritative. On any count, he cannot prove
the 'a?‘gﬁf to be unauthoritative.®

d. Sieon: EFE:
Madhva holds the self to be established by
Saksyanubhava. lis definition of the self is :

syrefid @t Fme @ S 3fa #ifaas |
¥ gedl @ gdl AT | a0 aewier
(Visnutattvaniranya p. 26)

“He who enjoys the happiness and suffers the ills of
life, who is eligible for bondage and release, is the jiva.
He is indeed in a position to know himself, in all his
states, as ‘I am’”.

This implies that the jiva is permanent entity

which endures its changing states of consciousness and
experiences, which constitute the sum total of its life,

59. 3T TG ARUaTTIRER:, SIS T NeHHIE SAar=
7 YT SEedd | Ibid., p.9

A Metaphysical Analysis of the Kathakopanisad 79

here and in the hereafter. The pragmatic necessity of
assuming a permanent self can well be understood in
the light of the primary instinct to be and so survive.
That is why our Upanisads emphasize the indestructibility
of self and its attributes as well (Brh.Up. 31';11%1%’&111‘ ).
These attributes of the self are the potential powers of
conscious life here and in the ‘beyond’. Without such a
continuity and survival of individual consciousness, the
goal of mukti would be void of meaning and purpose.

At this stage, one must note how Madhva declares
and substantiates the distinction lying inherently
between Brahman and the individual soul.® Jiva-
parama@tma-abheda cannot be the purport of Veda as it
is opposed to all pramanas.

It is opposed to one’s own experience. No one
experiences that he knows all, he is the master of all,
he is free from the sorrow and he is free from the
drawbacks. On the contrary every one experiences in
the opposite way. (viz., he knows very little, he is not
the master, he experiences sorrow etc.). These experiences
cannot be considered as untrue as these are not opposed
by any pramana. L

The individual soul, as a sentient being, is admitted
by Madhva to be self-luminous (®|¥HEN). It is not
merely of the form of knowledge (FHHEET), but it is a
knower (¥1q). The conception of the self as a conscious
personality is the same as it is in respect of God.%

60. H SiawRHRAF T aeed 3o | SRS | Ibid., p.14
61. T 9T ° W W YUY HyE: | W g e Juvs wig
Fafdq || (Gita-Tatparya x.iii), Sarvamtla-granthah, Vol.I, Akhila
Bharata Madhva Mahamandala, Bangalore, 1969, Adh X111, p.126
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Except for the fact that even the self-luminosity
of the jiva is dependent on the Supreme, which makes
bondage possible.®

The bonds and impurities of the souls are not,
however, their essential nature (svar@ipa), at any rate,
of those of the highest order.®® They are foreign to the
core of their being, like the rust on copper and are
taken to be associated with them from the beginning,
at the pleasure of the Lord. This event is beginningless
in time; but is, all the same, subject to the Lord’s pleasure.
He is thus ultimately responsible (metaphysically) for
their bondage, not in the sense that He threw them
into it at a certain point of time in history, but that its
continuous association with them 1is, in every way,
subject to Him and its riddance will depend o.n His
grace and cooperation.® Its onset is rendered possible by
the power of concealment or obscuration of the tr.ue
nature of souls, which is vested in the Lord,*® and which
corresponds to the “Tirodhana-Sakti’.

Madhva calls his view of the origin of bondage
as “Svabhavajianavada” or the theory of the souls
ignorance of their true nature and of their dependence

on the Supreme : @ AT s qreaTfes afeudeRHsT
e, ofy s “@wEmMaEs” (Nyaya Sudha — p-64).

6o, SiEM wTeTEIE AR Tae | [bid., p.126

63. woTEE Sievd e FAEAEH | WEGYd e
(Brahmasiatra-bhasya - 11.3.31)

w=d geafewad | (Tattva prakasika)
64, URETAY T ad T g | (Brahma-sitra-iii-2-5)
65. o WfEiEdRd 9| (Gita, XV.15) (Svet.Up., vi.16)
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The term “Svabhava”, here, has been explained by
Jayatirtha in six different ways. The first explanation
is as given above. The second takes “Svabhdva” to mean
what is in fact and what is not imagined by ignorance.
On this view, Ajiigna which is the cause of the soul’s
bondage exists in reality and is not merely something
which is imagined to exist. Thirdly, “Svabhavae” signifies,
“Independent Being” or God; fourthly, the Jiva’s own
nature of metaphysical dependence. Thus, “Ajigna” of
the true nature of God and of one’s own dependence is
“Svabhavajrana”. It is also explained as “Ajfigna” that
is induced in the jiva by the independent Being i.e. God.%¢

Madhva finds the basis of the doctrine of plurality
of selves in the intrinsic diversity of their essences,
which he shows to be the inevitable presupposition of
the (Hindu) theory of Karma. It is accepted that the
inequalities of an individual equipment and endowment
are regulated by one’s past life and its karma. But, by
its very nature, the Karma theory would be powerless
to explain the why of such inequalities, in the remotest
past, without recourse to the hypothesis of an intrinsic
peculiarity (anadivisesa) that is uncaused. It is this
anadivisesa, says Madhva, that distinguishes one soul
from another.

66. i) qU YN WA WE TEFE e 3 ATe |
ii) TvEEl vEvEld WaE WE; i aaeRe aeEEtd o
AR |
iii) @ WTAME: WHH | W Al O IRasnfeal @emE; |
dfgegaaH Siee 3fi 9 EUEETEeE: |
iv) T @WaEyand JgH, 7 fen, 3fd s |

v) T e WA ST I SEeT 3 A || (NyTya
Sudha p. 64.b)



82 A Metaphysical Analysis of the Kathakopanisad

«ynseen merit, which accounts for similar merit in
the present, should pre suppose a like merit. This series
should regress ad infinitum. If it breaks down in ‘any
particular instance, the principle of unseen merit might
as well as dispensed with, even at the outset. If it holds
good in all cases without exception, as far baf:k as
human thought could reach, it is a clear admission of
the fact that such unseen merit is ingrained in the

nature of individuals.”®

Madhva adduces the disparity of sadhanas practised
by different orders of beings, as an additional ground
for the persistence of plurality in the released state :

«Variations in results, in accordance with diversity
of means, is inevitable in release.”®

Hence Madhva concludes :
R EEIEICINR N EEG CICE gAfEEd | (TESTTTRAT,
Hﬁ'ﬂ?ﬁ'{wg -9 7.3¥%) (All beings are dependent upon
Him. They rejoice through His grace who is a friend of
Indra praising Him - This is the truth).

e, STaTOT: SEEINE AT
Madhva’s doctrine of the soul insists not only

upon the distinctiveness of each soul, but also upon an
intrinsic gradation among them based on varying

67. HEFIRENT ¥, UER FeHT W 7

i ey whifee |

TR T, GETfER S |

e@s@‘@?@mﬁa Tl 7 T ? (Anu-vydkhyano-iii.p. 49)
68. K | e ot guiey | Ibid., p. 46
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degrees of knowledge, power and bliss. This is known
as Taratamya or Svarupatdratamya, which comes out
all the more clearly in the released state, where the
souls realize their true status. This position is peculiar
to Madhva and is not found in any other school of
Indian Philosophy. Together with the allied doctrine of
Jiva-traividhya or tripartite classification of souls into -
(1) Muktiyogya (salvable) (2) Nitya-Sarsarin (ever-
transmigrating). and (3) Tamoyogya (damnable), it has
come in for a good deal of adverse criticism at the
hands of modern scholars.

It has been emphatically stated in the Maha-
bharata-tatparya-nirpaya that the Lord Visnu is always
the absolute controller of everything else, both sentient
and insentient in this universe. Anybody aspiring for
liberation or eternal bliss should necessarily realise the
truth of the over-all supremacy of Lord Visnu and also
the inherent gradation among souls.®

The sentient too is two-fold : duhkhasprsta or
sorrow-touched and duhkhasprsta or sorrow-untouched.
The sorrow-touched involve two varieties : duhkha-
samstha or continuing in sorrow. The latter are again
two-fold. Mukti-yogya or eligible for liberation and
mukti-ayogya or ineligible for it. The mukti-yogyas are
five-fold : gods, sages, manes, monarchs and the best
among human beings. Those ineligible for liberation
are two-fold : tamoga or the condemned souls fit for
dark hells and Srtisamsthita or those who remain for

69. wdul 9 R famar agam: W |
AT e 3 FereTd g ||
wafgm 7 weny fagfaa: weResE || (1. 80-81)
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ever in the worldly bondage. The tamoyogyas are four-
fold each having two varieties :

Ferdets foamrahs | et A ST |
X o waTeEwe: gl g e (FeEEIH)

It means that those souls who are only fit for
eternal sorrow and misery are four kinds : 1) demons;
92) devils; 3) goblins and 4) the worst among men.
The two-fold sub-variety of each of the four consists of
those who have reached the darkest hells or nether
regions 7° and those who are still languishing in this
mortal world having not yet reached those regions.

We can take any aspect and we will come across
inequality between any two beings. One has to discover
the root cause of this inequality and gradation. Certainly
the element of karma or previous action cannot be the
root cause because an action is an effect of the
thinking of the being. A particular thought propels a
particular action. Even the thought cannot be the root
cause because it depends upon the particular tendency
or the bent of mind of the person. Now even the
tendency cannot be the root cause because it depends
upon the peculiar nature of the person. This nature is
anique to the soul. And this is the exact conclusion to
which Madhva arrives at when he delves deep to find
out the root cause of the gradation among the souls
experienced by one and all in this universe. Hence he

70. Read : “Those who appear to be incurable from the enormity of
their sins are hurled down to Tartarus whence they never come
forth again”. — Plato, Prof. B. Venkatesachar in his English
translation of Tattvasantkhyana, Bangalore, 1964, p. 24
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decl i
ax:es the souls are by their very nature graded as
superior, mediocre and inferior.”

The term ‘Sraddha’ stands for the individual
nature of the embodied soul. And this ‘Sraddha’ differs
from one soul to another. Hence due to this distinctio
the souls should be understood to be graded as the besr‘z

or . . c 30
; su‘perlor, the mediocre or middling and the worst or
inferior or condemned.™

lSecondly, Madhva brings to light another out
standing ingredient of this inherent nature of th-
souls. And that is, as a popular saying goes HQTT;T
gﬁ%m& or ‘the nature is unchangeable.,’ He séates :

“The souls get the form of gods, demons, men and
so on due to their own unique nature. This unique nature

g ]

a The gradation among souls is beginningless and
endless. It cannot be changed by anybody, at any time.™

- Tl?is is an important factor worth serious perusal
s e unique nature of a soul, just as it is limited to
imself and cannot be shared by anybody else, so too

71, WYEAfGfaET Sar A
HTTET; ita-ta
S | Madhva, Gita-tatparya,

72. FG TEY T THSSGIAIE: |

IAATEIHTEAT a9 99% 9¥F || Ibid., XVIL3, p. 146.
73. TIRGEREEN stam g e |

et Tt wafaeafiRa ar || Ibid., XV1.24, p. 145
74, FHRAEAS & dras e |

T AT g YR FAY FIRR || (FRIVRA AR, 1.92)
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it can never be changed for good or bad by anybody at
any time, however anybody try at it.

To point out this gradation from human beings
upto the Lord, he quotes many authoritative passages
in his works depending upon relevant context. This is
what he states in the Maht'ibh&rata-ta‘tparyanirnaya :

ﬁ;ﬁmﬁwﬁaﬂ?%ﬂﬁﬁw{%ﬂzl
ATSTTe FHeed ar Fwe I

%
i
%

Y
et faw afrerdee JeT |
sy oA Roieeta FRgs | (1.72.75)

It means : In the scheme of gradation if one starts
from human beings, first of course, there come the best
among them. Then in order — (2) Monarchs; (3) Manusya-
gandharvas (the messengers of gods who receive orders
indirectly), (4) Devagandharvas (who receive orders
directly from gods); (5) Manes; (6) Ciras or Superior
manes; (7) Ajanajas (born as gods) (8) Karmajas (those
who earn godhood); (9) Gods (gods by nature itself);
(10) Divine preceptor Brhaspati; (11) Indra (12) Rudra
(13) Sarasvati and (14) Vayu.

Among these the latter excel hundred-fold over
the former. Vayu and Brahma are equal in status
because the present Vayu is the future Brahmai. So too
Rudra, Garuda and Sesa are equal in status. But these
are never equal to Vayu. Then, on the upper limit is
Goddess Laksmi who is thousand-fold superior to Vayu.

The highest is Lord Visnu who is infinite-fold superior
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to Laksmi. These and other scriptural passages declare

the over-all supremac .
. y of Lord Visnu, the B
liberation and bliss. o e Bestower of

In conformity with the i

inherent and eternal
Gﬂam ‘Madhva points out the stferemTRae™  or
gradation in eligibility to study the Vedanta or God-

t

£. g SegaEgyf:

: ;[.n eac(;l system of thought, the doctrine of
salvation is determined by the conceptio
of souls and God. ption of the nature

The final state, according to Madhva, is marked
by a f:omplete absence of all traces of pain, evil and
suffe.armg, coupled with a positive enjoyment o’f inherent
.splrltual ananda. This bliss has nothing material about
it and is not conditioned by the possession or enjoyment
of material objects. There is no fear of its being ever

d.1m1nished or tainted by evil or otherwise becomin
tiresome : ;

fawsir smrer 7 3y forel sga 7 " 93fy )
(Prasna.Up.1.16)

o .Madhva, lays great stress on the survival of every
individual personality, as such, in release. This is the

75. SAFHRIERR WEa - “HRaEAeH fafr afteaf: | @ =
WY q SO Wk | e wmfvval Saeaae W | s
aﬁgﬁrmﬁWgumﬁmﬁmwm|
YR YAIfCHIE HeaR: | IQRG; || SSRIRrFaqd-aHar are-
ﬁwfm fogm ST foeREdam: || 9@ IS
e refgerHar |7 3 | (1.1.1)
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corollary of his belief in the distinctiveness of the
Svariipa of each Jiva. As release is the realization of
the intrinsic bliss of selfhood by each one of us, it must
be a positive experience, to be felt and be realized by
each and at the same time, incommunicable to others.

The first and foremost fact about Moksa emphasized
by Madhva is its positive aspect. He opposes the purely
negative view of Moksa, held by the Sarhkhyas and the
Naiyayikas. To be a “Purusdrtha” and the highest one
at that, it must be a state of Supreme bliss. This bliss
must be fully manifested, i.e., capable of being actually
felt and enjoyed with a full consciousness that it is
being enjoyed.

Madhva, therefore, regards Mukti as a complete
self-expression, self-manifestation and self-realization,
in short, a complete unfolding of the self in all its
promise and potency :

TfaeqEYT @9 SRS | (Chan. Up.)
glaafearaared @eun Faferfas | (Bhag.ii.10,6)

The realization of the truth does not mean the
abolition of the plurality of the world; but only a removal
of the false sense of separateness and independence.
It is a new insight that changes the face of the world
and makes all things new. The Mukia sees everything
thro’ the eyes of God,” as dependent on God, in their
proper perspective, which he has failed to do in Samsara.

76. A & TeeEfes STREASET WRAT TeEsE WA, d
freaefie ST | | (Sankara B.S.B. 1.4.19)

77. W FEON w¥gf, wEon guify wend §eugeafd | (Madhva
B.S.B. iv.4.5)
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There is no prescribed round of activities or code
of conduct in Moksa, which means there is unlimited
scope for spontaneous, creative work of every kind, -
Kar.'ma,"8 JAana, and Bhakt;.®® There is no call fjor
ac.tlvity in that, there is no one to cal] upon you to do
this or that. The urge is from within, entirely :

The worship and activity in Moksa, such as they

are, are an end in themselves. They are not means to
an end :

HTEATATETTAT AR WH | (6.7 p-663)
EXRIEAT AT 939 gl |
T @ AT & fafedaT /1 a9 1 (B.8.B. iv.a.21)

Th.e Mok.sa in which he liberated souls experience
the befitting enjoyment is four-fold; (1) Salokya,
(2) Samipya, (3) Sarapya, (4) Sayujya. e

(1) Salokya - Some enjoy to their full contentm;;’;
residing anywhere in Lord’s Realm.

(2) Sd.mipya - Some enjoy to their full contentinegi;
being in Lord’s vicinity.

(3) Sarupya - Some bear four arms and 2"%tf)nch
disc and other weapons and enjoy to their full
contentment. SRR

78. FON YRR Feid | (Mbh. xiii.18.16)
79. HARART T Fden sropesmt |

Feligw! ufifremn ot || (Bhag.i.7.10%: ..
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(4) Sayujya - Some enjoy to their full contentment
having entered Lord’s body.®°

Even in the case of liberated Brahma and'others,
they do not have the function of world’s creation and
the like. But, they necessarily have the control ovejr
their inferiors. The liberated do not return to '?hls
worldly life.®* Madhva lays more stress on. the survival
of every individual personality, as such, in Moksa.

«The released though” capable of realizing all
their wishes have their sovereignty limited. They have
no power to carry on the cosmic functions'of the Suprerille
Being, such as the creation, preservation etc., of the

world.”%?

«There is natural gradation among the I"eleased
souls as also disparity in their Sadhanas. The dlfferen.ce
in the nature and quality of Sadhanas must necessarily
have a relation to the result. The existence of such a
gradation 1in Moksa 1is established by reason and
revelation. How can any one oppose it 7783

WWWWHWW
aopRfim: | F WEeSd wfawd g9pdme= | Dr. D.N.
Shanbhag — “A Primer of Dvaita Vedanta”, p.36 .

81. Wamwwﬁwmmmwwma@a\
TR e o | Ibid., p- 37

82. EMUNRERTH (B.S. iv.4.17) aaiwmmﬁrawa ToED TN |
T GEAREST SRR | St aggame R |
(B.S.B. iv.4, 17-18)

. . . .

W'agaam,mmagwmmuﬁwgﬁﬁwﬁ

83‘ Wﬁwﬁm&aﬁﬁ,aﬁ:%ﬁﬁwmﬁ?
(AV. p. 486)
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Thus does Madhva conclude his exposition of the
subject of Moksa with an interesting and spirited defence
of the concept of Anandataratamya. The significance of
this unique doctrine lies as much in its logical
trenchancy as in its mystic in-wardness. Anyway, here
is a conception which applies the principle of peaceful

co-existence and fellowship to the whole community of
the released souls.

g.amwaﬂﬁaawm

The means to secure liberation is pure devotion to
Lord. Madhva gives a new and refreshing lead in
tackling the problem of relative position of Bhakti and
Jriana as means of release and determining their
mutual relation. Bhakti in fact is a deep love of God
inspired by and based upon an adequate knowledge of
His majesty. It is a blend of both. He does not look
upon them as unrelated much less mutually exclusive.
They invariably go together in true Bhakti. This will
be clear from his definition of Bhakti :

“That firm and unshakable love of God, which
rises above all other ties of love and affection based
upon an adequate knowledge and conviction of His

great majesty, is called “Bhakti”. That alone is the
means of Moksa.”8

Stages of Bhakti :

Spiritual knowledge or realization dccording to
Madhva, is not a mere cold intellectual apprehension of

84. HRICAFAYEAE] I3 WadIsiuE: |
R wiiFRfa Aieean gf=raer || (Mbh.T.N.i.86)
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Reality. It is a vivid preception of the Supreme Reality
as the pivot of one’s own reality, consciousness and
bliss (sarva-satt&pratiti-prav_rtti-nimittam), with the
utmost warmth of love and attraction for one’s own
Bimba that the soul is capable of, which is known as
Bhakti. Such Bhakti, according to Madhva, both
precedes and follows the attainment of knowledge :

“From Bhakti one reaches (mediate) knowledge,
thence again ripe Bhakti, thence vision and thence again
very ripe devotion to the Lord. Then comes Mukti
(release) and thereby Bhakti again, which is of the
essence of bliss and an end in itself.”®

Highest Bhakti an end in itself :

A very striking and almost unique feature of
Madhva’s philosophy of Bhakti is that it is viewed, not
as a means to an end, but as an end in itself.

Says Madhva of this state : “The worship of the
Lord, there is an unalloyed bliss in itself. It is not a
means to any further end. It is an end in itself and a
fulfilment of our selfhood.”®®

It is not open to us, in Sarhsara, to peep into the
released state and try to describe in detail the
behaviour of the blessed ones in release towards the
Lord or towards one another. That state of blessedness

85. NI 9 a1 wfekied) giosayd 9 |
A i Wik 99 v e ||

Madhva, Anuvyakhyana, Sarvamila Vol, I IILiv.
Sloka.215, p. 187

86. TWIUE U WiE gawud |
7 g s @ fafgar @ T || (B.S.B. iv.4.21)
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is something beyond our comprehension in its richness
and glory.%

He emphasizes two aspects of devotion : the
positive and the negative. It is worthy of note that the
theory and practice of Bhakti, as taught by Madhva
and his followers, are free from all traces of erotic
manifestations, which dominate or at least colour the
conception of Bhakti in certain forms of North Indian

Vaignavism, like those of Jayadeva, Caitanya and
Vallabha.

In his view, Kama-Bhakti or erotic devotion is the
special privilege of Apsarasas and ought not to be
practised by others. He indicates a variety of stand
points of devotion with reference to different orders of

Jivas and harmonizes the various accounts on the
basis of adhikaras.

Madhva’s concept of Bhakti avoids these emotional
excesses and identifications and remains at its exalted
intellectual and spiritual level of firm philosophic
devotion to the Supreme Lord of the universe who is to
be worshipped with loving attachment as the Bimba of
all pratibimbas (Jivas). But it is not, on that account
lacking in intensity of fervor and feeling. For, Madhva
has recognized in the clearest terms, that Bhakti is in

essence an ineffable blending of the emotion and the
intellect.

It is what the Bhagavata Purana refers to as the
intrinsic devotion of God-intoxicated souls like Sanaka,

87. FEWERE INg feuRmaiSa |
Ift 73 7 Jard Ruv=afd a@@: || (Gita.vi.21)
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who feel a natural bond of attraction to the Lord and
go on practising Bhakti even after siddhi (Moksa) :

STTIATE g i srgesd |
FAeaRgal Wiad s & 1 (1.7.10)

h. JFIEHAA  THOR
The means of valid knowledge are only three;
viz., perception, inference and verbal testimony.

“Prama@na” in the first sense of valid knowledge
refers to the capacity of true knowledge to reveal the

nature of an object as it really is : FyTafRasEETdER |

Madhva has done a distinct service to epistemo-
logy in distinguishing these two senses and usages of
the term and coining two separate terms “Kevala” and
“Anu” Pramina, to denote them, without ambiguity. He
defines Pramana in both the above senses as ?I‘%]T’f‘{.”

Kevala-Pram@na is divided into four types, in the
descending order of merit as Isvara-jAiana, Laksmi-jiiana,
Yogi-jiana, and Ayogi-jfiana, on the basis of intrinsic
difference in quality, luminosity and range. The first
two are in the nature of Svaripa-jiana alone while the
other two include vrtti-jiiana (sensory knowledge) also.®®

Kevala-pramana has two aspects : knowledge
consisting of the essence of selfhood and that arising
from mental processes. These are graded in regard to
validity as regards both, into uttama, madhyama, and
adhama.

88. g ymony | afefae | FaeT T ° | Madhva, Pram@na-

laksana, Dasaprakarana Vol.L A.B.M.M. Bangalore - 1969 p. 9
89. o =gy | fwesiEradfiNed | Ibid., p. 16
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The Anupramana constitutes Pratyaksa - perception,
inference and Agama - verbal. Thus, the means of valid

knowledge in the Dvaita system of Veddnta, are only
three.

Madhva defines pratyaksa as knowledge produced
by the right type of contact between flawless sense-
organs and their appropriate objects.*® Such contact
would be in the nature of an Anu-praméana.

In the case of pratyaksa, the right kind of
reapproachment between the sense-organs and the
objects as well as other conditions of suitable distance,
angle of observation, adequate light and so on are
meant to be conveyed by the term ‘nirdosa’. These
conditions are applicable to the object the sense-organs
and their contact as well. Perception becomes faulty
through excessive remoteness, nearness or smallness of
objects or intervening obstructions or being mixed up
with things similar to them or through similarity to
others knowledge, arising when all these conditions of
flawlessness are fulfilled, is bound to be true and valid;
Yathartham.

The Saksi intuits its own self (@tman) and its
characteristics of bliss etc., as well as the mind and its
processes, Avidya, knowledge arising from external
senses, the feelings of pleasure and pain etc., Time,
Space and God. The mind comprehends external reality
through the sense organs and acts as the independent
instrument of memory {(aided by Samskaras).

The other sense have their own well-defined
sphere of objects.

90. FRimdfmatmrd: w=em | Ibid., p. 33.
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According to Madhva, inference consists in the
knowledge of the mark of inference as pervaded by the
s@dhya and invariable concomitant with it, leading to
the ascertainment of the Sadhya.®* Pratyaksa (perception),
the means of valid knowledge is eight-fold : Saksin, six
sense-organs (including mind) and valid knowledge.®

Anumana (Inference) is three-fold : Kevalanvayin
(affirmative alone), Kevalavyatirekin (negative alone)
and Anvaya-Vyatirekin (affirmative and negative).

The Keval@nvayin possesses that vyapti which is
understood as associated with only an affirmative
illustration. It is independently the cause of inferential
knowledge.

The Kevalvyatirekin possesses the vyapti which is
understood as associated with only negative illustration.
It is not a direct (independent) cause of inferential
knowledge; but becomes the cause through the
knowledge of the Vyapti associated with only affirmative
instance. Because negative concomitance is dissociated
from the subject under discussion.

The Anvaya-Vyatirekin possesses the Vyapti which
is understood as associated with both (affirmative and
negative instances). Here also, only the knowledge of
the Anvaya-vyapti is the cause of the inferential
knowledge. [Even though Anvaya-vydpti is thus the
cause of the inferential knowledge], the three-fold

91. ficMmufegamy | Ibid., p. 34

92. WeamHHEREY | MitmRsFEeeRETR |
Dr. D.N. Shanbhag, Madhva Siddhanta Sara of
Padmanabhasuri, Dvaita Vedanta Studies and Research
Foundation, Bangalore, 1994, p. 21.
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division of inference is because of the distinction in the
cause of the knowledge of Vyapti.*®

Again inference is two-fold; Svartha (for oneself)
and parartha (for others). The Svartha is the cause of
one obtaining interential knowledge for oneself and the

parartha is the cause of imparting inferential knowledge
of others.*

Agama [verbal testimony] is two-fold : Pauruseya
[human composition] and Apauruseya [not human
composition]. The human composition of only the
trustworthy persons are valid and authoritative. The
trustworthiness of the speaker consists of (1) perfect
and true knowledge of the subject intended to impart.
(2) absolute absence of wrong understanding, careless-
ness, deceitful desire, defective sense-organs and
others; and (3) following the Vedas; for example, the
Mahabharata. The entire Veda which is not human
composition is valid and authoritative. The fact that

the Veda is not human composition is proved by the
Veda itself.

That Veda alone, the meaning of which has been
determined by six-fold interpretational canons viz.

93. 3rgaH fafaee | %amﬁ%aawﬁhwm%m| -

AR -
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Ibid., p. 21.
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Upakrama (commencement) and others causes true
knowledge. Otherwise it causes wrong knowledge.?

The sense of the Veda is three-fold : The Lord,
gods like Brahma and others, and the Lord’s forms
residing in them. The Lord is expounded through the
super-primary word power. All else is expounded through
primary power (denotation), implication, indication,
metaphor, conventional metaphor, and conventional
implication.

The primary or expressive power (denotation) is
also three-fold : etymological, conventional and etymologico-
conventional. Riidhi or convention is ample usage; e.g.
the words ‘gauh’, ‘ghatah’ etc., denoting the cow, the
pot, etc. Yoga or etymology is expressive power of the
parts of a word; e.g. the words ‘p@caka’ etc. denoting
(cooks like) Devadatta and others. Combination of both
is Yogariidhi, e.g. the words ‘pankaja’ etc. denoting the
lotus and the like.%

95. I fefaws | devardteiader | WeY9 smEEE TS WO |
aquwar 9 foafirmeiaem | yrrRmfamem ety = |
AR 1| Jw 9Rafs | srievaRg waisfy ag mEoe |
e 9 RAg gy | SwraReRyardfig ufads

YT WHIO; | 14T WA | Ibid., p. 21
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i. AREETEREI TR -

Lord Hari is known by the entire sacred Vedic
literature. Such YA or entire mass of Vedic
literature constitutes all Vedas and other texts following
the line thereof. In precise, it is thus -

RgVeda, YajurVeda, SamaVeda and AtharvaVeda,
Mahabharata, the entire Paficardtra, original R@mayana,
the Puranas that are not contrary to these all such
works that follow these are the sacred scripture. The
other texts that are opposed to these and indifferent to
the tenets in these, are perverted texts. These do not
help to know Narayana.?

The theory of knowability of Lord Hari through
Vedas alone, is well supported by the authorities. He
who does not know the Veda etc., sacred scripture will

—>  SvER AE g | fefafaatie fievs | a9 wEege Sgen-
R | A9 6 U STYveeE | Seaeun 4 | ArTvEeiee)
AR A |

aonfy Hfeen | SeesTEcatimasonier | gend 9Ran

TT T TECORON | TSR | qedwmiant 99 d3
Steeeron | Shvearshiafy | T vt e aaafafy
Ffetfareemn | TwhaEe B tegh qimeg | T
e S |

THIHM HEET TErEfevd | TRIRerEaeE qfy
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Prof. K.T. Pandurangi - “Visputattvenirpaya” - p. 4.
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not be able to comprehend the Supreme God who
possesses infinite attributes and who is omniscient. The
Veda teaches the Supreme God to enable the seeker to
obtain the liberation-thus states the Taittiriya Sruti.

Not the senses, nor the inferences help one to
comprehend the God. Vedas alone enable to comprehend
him - thus states Pippalada Sruti.

The entire Veda consisting of Vidhi, Arthavada,
Sankalpa, Prarthana etc., is eternal and always of the
same form. It is present in the mind of the Supreme
God always in the same form. At the commencement of
each creation the Vedas are uttered by the Supreme
God in the same order, with the same letters, and with
the same accent without any change. The Vedas are
only heard by all and therefoiz are designated as
Sruti. These are partly revealed to the seers who had
heard them in the previous births, by the grace of the
Supreme God. These are seen by the Supreme God and
heard by others. Therefore, these are designated as
Sruti and described as seen by the ancients.

The Vedas and the other sacred literature convey
the Supreme God Na@rayana who is omniscient, creator
of all, free from the defects and inadequacies, and
Supreme. Veda, Itihasa, Purdana and other scriptures
chiefly convey him. The other things i.e., Dharma etc.,
are conveyed only to enable us to understand his glory.®

98. IF 9 TEH -
T TIHAR AEORAN |
garad I Heraradns & |
RELRICRC RN RIS i e
AT 9 gaui aed arage ||

Prof. K.T. Pandurangi *Visnutattvavinirnaya”, p. 38
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The Mahopanisat states that the entire scripture
chiefly conveys the Supreme God who possesses
unlimited number of attributes, who is absolutely free
from the drawbacks who is unique and distinct from all
others. The scriptures does not convey anything else.?®

99. Walfad weldwertd T s Yol T |
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IIL. Critical Analysis of
Kathaka Upanisad

i. Introduction :

At the outset, the Kc‘zthaka-Upani,sgd rel.at’es its
subject-matter to an akhyayika whereln' Ya_]as.ravas
and Naciketa play an important role. Al.so, it is evident,
the character of Naciketa has thrown'lts effect on the'
metaphysics elucidated in the qunzsad thr01.1gh01;1t,
while Vajasravas’ role carries its 'effect 11? the
beginning portion only, and forms an 1n13roduct10n to
the elucidation of the puport of the Upanisad.

In this vein, the seer of the Katha-Upanisad
narrates the story that begins with the performance 1off
Visvajit sacrifice, in which all wealth owned by one-se Ci
should be given away in charity. Thus, thg ;Jérpam,sa.
reads the mantra : ST € ERCIEEEGH H’ﬁ'ﬁ'ﬂ ’ I.Thls
mantra in the light of the interpretation of Sankara
and Madhva does " not underline -any re'markab'le
difference in theme. However the word S99 is used in
the sense of ‘desirous’ by both the commentators. They
interpret it as FHHAIHTS |2 .

Of course, there is no word in the mantrf. n’ammg
the sacrifice as Visvajit, being performed py Vajas.r:ava.s..
Yet, the word R‘ﬁ?ﬁ‘v’! implies the meaning of Visvajit

L a) Sv e o R.Kath.Up.Bh., p.8.
b) 355 ATl T T wdefior | M Kath.Up.Bh., p.1.
¢) The word 3 is derived from the root HQLWWT) - 1st
conjugation, Vide, 5% 1156 T wi-AREST | Papinisiitra—>
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sacrifice. It may be, on the basis of this, Sankara names
the sacrifice as Visvajit in his commentary. Although
Madhva does not make a mention of Visvajit as such;
Raghavendrayati in his khandaratha names the same.
Even otherwise, there would be no lacuna in under-
standing the meaning of the mantra in particular.

Apart from this, Sankara’s interpretation of the
word ATSIHEHS is very interesting i.e., he splits this term
as 19 and @43 | Here 3 means food, and 993 means
fame. Thus it means, it is he whose fame is consequent on
the giving of food. This is how Sankara upholds the
significance of this term.? This term V@jasravas can
also be treated as a proper noun.

Sankara says that JST%@ds is the son of aTSTHET |
But, both the Vadirajatirtha and Vedesatirtha in their
commentaries on Madhva’s bidsya, give their opinions

that 91599 is a grandson of a sage called 1S9 | 2 He
is otherwise called JET%e |

- (P.S.) 7.4.53; Siddhanta-Kaumudi (S.K.) - 2488. Here,

3 is substituted for @ of the root S¥; hence the form is 39 |

d) Rangaramanuja has no different interpretation of

Usan from that of Sankara or Madhva. Nevertheless

Veeraraghavacarya, a glossator says that 3% is the

name of Vajasravasa. Vide : IR ISIFaE=T TRE4H,

gRy aM AT ENTHIYARIH  aach s add

Teffefa | Katha-Upanisad bhasye, Ubhaya Vedinta
granthamala, Madras - 1972, p.27.

Rangaramianuja too reiterates the same opinion : IFH;

GO T AR HYAT Ao - Hifds T 9 ol | aea
aIFTR: | Ibid. p. 27-28.

3. 3UGd IFIFEE T aWEdl AW wiveg: | aR W UEOR:

TFEHS: INIIT A | FRRUHTRITr ft afeem
whTY aftfd | 3 - Saka-1890. p.1.
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In this manner both Sankara an‘d Madhv'a d}fff:;'
from each other in giving its connotatl've Iillealzz;leg; oné
former one renders it as the son of, v?'hlle 11\;/[ e e o
as grandson of . In this connectlt?n,’ ax e
mark may be taken note of : VaJasravas- is e
I;jruni Auddalaki Gautama, the fat%ler of l\ilamketir;l. -
fath;zr of Svetaketu, another ;nl(;g}:_::::zi (p[;lgdﬁlaka
a ] is also calle ' 2,
ff;;dléZusXI[lJ;)llls) Gautama. Svetaketu hjrr(xiself :)sf
alled' Aruneya, 1.e. the son of Aruni, _the -g1.°an son o
j&runa, ami likewise Auddalakl. Auddala;u 1sA laldzzrllaki
Uddalaka, but Sankara (Kath. Up. {.1) takes
as possibly the same as Uddalaka.

wev y to the
However, any rese archer ﬁnds no harm
’

philosophical aspect of the Upanisad, in accepting either
of the renderings. | | N

The first word (ITF) of the Upanisad str;clsifrse foi
key-note of the religion of the Bra}.lmanas,'f—icez T
earthly or heavenly gain, prompting sacri o8 1 e
gods and gifts to the priests. The key-n

isads is sounded in [1.20 : [AAFTS S
Upa—n -1 S]a“One who is free from desire beholds Him.” This

ich the Upanisads ends. [
is the note on whic c o
q {] “Then morta
AR ST 4 fagenemd

ineth
becomes immortal, — Even here to Brahman he at::ime
- Sometimes in the Upanisads of the former.

the East’, Vol. 15,
\ler, ‘The Sacred Book_s of : >
ia%[zz)-{Ul\;:ni.eslc;d, Motilal Banarsidass, Delhi 1975, p.3

;tat/son - The Katha-Upanisad, Oxford University Press,

London - 1934, p.58.
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In this connection, S. Radhakrishnan remarks that
“He 1is represented as making a voluntary surrender of
all that he possessed, Samnydsa, in order to secure his
spiritual interest.” Further the same philosopher points

out that “He performs the sacrifice and makes gifts
which are unworthy.”¢

In fact, these two statements are contrary to each
other. Besides, the former statement does not go well
with the Upanisad. No doubt, performance of the
sacrifice in the proper manner successively leads to
liberation. But as the Upanisad emphatically states,
the manner in which V3jasravas is seen performing the
sacrifice does not beget any spiritual gain. This is
however crystal clear in the Upanisad. Nevertheless,
the above statement makes a remark that Vajasravas
performs sacrifice to secure his spiritual interest.
Further the latter statement though contrary to the
former one, is in tune with that of the Upanisad. Thus,
Radhakrishna’s opinion is not agreeable as a whole.

As it is clear from the second and third mantras
of the first valli, Naciketa is pure at his intellect; as
such he can see what to do and what ought not to do.

It is but natural that Naciketa in the beginning
with all curiosity and devotion, observes the performance
of the sacrifice. Also he pondered himself that his
father gives away decrepit old cows in charity to the
brahmins in the sacrifice. Such an act leads the person
to the joyless regions. Naciketa could not resist his
feelings aroused by seeing the sacrifice, being performed
in a denouncable manner. He wills to ask his father

6. S. Radhakrishna, The Principal Upanisads p.593.
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about the importance and utility of the sacrifice. So
that, his father would perform the same in the manner
it is prescribed. This explanation is focused in the
Upanisadic phrase s | (1.1.2] The mantra

QT --- (1.1.3) makes an assertion that a sacrificer
whosoever he is, if gives away unworthy articles as
gifts, will enter the joyless sorrowful world. In this
connection it is said : “Quality of mercy is twice blessed”
indeed. All actions of piety convey great satisfaction
both to the giver and to the receiver. But one who makes
a bad gift, does not enjoy this. He suffers from the pricks
of conscience; and remains always in a joyless state.””

This part of the story of Naciketa is valuable as it
shows true way of regarding the performance of sacrifice.
In this connection, Rawson remarks thus : “The story
links up the religion of the Brahmanas and the religion
of the Upanisads and shows that the latter was not
merely the antithesis but also the true fulfilment of
the former. In the Brahmanas sacrifice had become
mechanical and soulless. But, there was a right idea
behind it.”®

In the context of fourth mantra, Sankara gives
an hint that Naciketa thought himself that he should
ward off the evil result befalling his father as a
consequence of the imperfection of the sacrifice.®
Therefore, he approaches his father and says thus :

7. Chitrita Devi, ‘Upanisads for all’, S. Chand & Co. (Pvt.)
Ltd., Delhi, 1973, p.36.

8. Joseph Nadin Rawson «“The Katha Upanisad” Oxford University
Press. London 1934. P.58.
§ & TErRaE FAN FUTEEH T, ST SeHd FS
anfeEadfs: fgarm g s afsadt | S.Kath.Up.Bh. p.7

R
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g g™ fial aq @ @ seadifa |
w » 3 .
g o s gId @ /e N (1.1.4)
f&s this mantra declares, the young lad Naciketa
:ﬁk his father to give rather his own son (Naciketa
h¥mself) than such useless cows. But his father ignores
is spee(fh; eYen then he insisted the same for a second
and. a tiurd time. Being incensed, the father curses him
saying “you are given to death.” Here, Naciketa thinks
that a son also belonged to his father. So when his

father haﬁtd promised to give away his everything, he
should give away his son too. ,

. Anotht?r point that Sankara makes clear that
F ough Naclke.ta is a lad by age, his intellect is not
immatured. His words are as irritating as that of a
grown up person.'®

. So far as Madhva’s interpretation of this mantra
is 'cc.mcerned, there is no conspicuous difference of
oplmc?n from that of Sankara. Nevertheless, Madhva
supplies a reason for Naciketa offering to t,he death
Tl\r/I';;ihva’s cryptic sentence runs thus : i ga@T Afg 7 ?f
N .aklﬂall i@'yﬂ gfa []’W.Kdtl'z. Up.Bh. p.1] It means that
aciketa wants father’s sacrifice fulfilled on any count
If such poor cows be given as Daksind, then bad fruit;
.would result in. And, bad result would add to the
1ncox.npletion of the sacrifice. Therefore, Naciketa ask
tc'> .hlS father “To whom will you give me”. Thus bs
giving Naciketa away as ‘Daksind’ let father ob;a'z
good fruit. This is an intended meaning here l

10. T FAREYHE 30 Fg T TUan d © 93 e a9 <y Saaad
w1 & <31 3 | S.Kath.Up.Bh. p.8. b
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Another line of suggestion that Madhva makes, is
that Naciketa may have entertained a thought that if
he speaks in an irritating manner by sacrificing
himself, the eyes of his father might be opened, and so,
his father might stop giving such useless cows as
daksing. Thus the sacrifice could be performed in a
rigﬁt .manner, thereby a good fruit could be acquired.!

Referring to the statement lg?fef @ saifAfd,
Rawson remarks “these words are equivalent with that
of an angry englishmen ‘goes to hell’ Further he states
that his words were probably a mere expression of
announces but Naciketa, in his piety, takes them literally,
and sets out for the house of Yama, the God of death.”*?

An objection may be raised here that verily,
Vajasravas spoke in anger to Naciketa : “to death I
offer you” : but how is it that mere incensed words of
Vajasravas made Naciketa leave for the realm of death.

It is not legitimate. Because, it has been an
admitted fact that through the ages in Indian culture,
the words spoken by a spiritual ‘personality who has
acquired a@@% would come true and never go futile.
Accordingly, Bhavabhiiti states -

oot G qrerRsgeTEfe P
Therefore, one should understand here that the

words of Vajasravas because of his having Eﬂﬂv‘f@ﬁ&"
resulted Naciketa to go to the God of Death.

11. ﬁamégw:égsa:m@rWWzlq%dwﬁaﬁmﬁﬂ:lm
HelREGEH Tﬂmﬁﬁz | Vedesatirtha’s com. p.36.

12. Op.cit., Rawson, p.65.

13, IGWHERd of Bhavabhuti 1.10. p.42
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When the father Vajasravas exiled Naciketa into
the realm of Death, Naciketa wishes to retire from
presence of his father. In that quietude, Naciketa spells
out : a@ﬁﬁr BRE E@Taﬁ HegHS | (1.5) that is - “Of
many, I go the first; of many, I go midmost”. Interpreting
this line, Sankara accounts for a behaviour of disciple
before one’s teacher. In precise, according to Sankara,
Naciketa means to say that among many sons or
disciples he ranks first owing to the best conduct of a
disciple; and as a middling one, he behaves in a
middling manner.* Simplifying this idea, Anandagiri
states that the best disciple is that who engages himself
in the service of the teacher by reading his heart at the
proper time. That disciple is a middling one who acts on
the command of the teacher; and a disobedient one is
considered to be the worst. So much so that being
commanded by his father, Naciketa wishes to leave for
the realm of Yama.!s

On the otherhand, Dvaita interpretation of the
line above, begets a simpler meaning i.e., Naciketa
being scolded by his father unhesitatingly says that
being the first among the men who will die, he goes to
Yama; and being the middle one among many who are
dead, he goes to Yama. Death being an unavoidable
event in the life Naciketa has no fear of it. Naciketa
sees that many have died before and many will die

14. A R g A T gy wper ek |
Tl 9 SgA Weadl wemds gAf | Sankara’s bhasya,
Kathaka Upanisad. p.9.

15,  FgaEd TARE I IO SR | SEEee He |
TEYRATAATE | Anandagiritika on S.Kath.Up.Bh., p.9.
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hence foreword. Usually when a gift is give away to
some one it is taken for granted that the gift serves
some purpose of the receiver but here in the case
Naciketa, though he is given away to God Yama by his
father, no purpose of the receiver that is Yama, will be
served by the death of Naciketa. Therefore, Naciketa
remarks that - one need not be afraid of death. This is
what highlighted in the dvaita interpretation.'® Naturally
one fines no in consistency therein.

Rangaramanuja too welcomes the same meaning.
Sankara’s interpretation of W&f HOHS is quite
appealing one and ideal too. Naciketa is applied with a
behaviour of middling disciple No doubt, it is appropriate
one. But, such application is absent in his interpretation
of agaﬁﬁr TH3 | Hence, former part of his interpretation
appears not balancing balancing.

Further, for his being free from the fear of death.
Naciketa explains the reason with an illustration of a
plant. Here, Naciketa gives an hint to his father that
life must necessarily end after a period of existence.
This resembles a plant that rots to be reborn : el T
gafiarsssad a8 | [1.6.]

Sankara induces here a significant advice which
is to be noted by all true seekers. Many are the
moments when a faithful seeker feels himself lost on
the path of life, being incapable of discriminating the

16. a@inﬁmwwwsém:mmﬁﬁmﬁawmu@
e R | & g v R oa s 'l
g wfEfd T 9 fFuf@y fFufd || Dasopanisad -
Khandarthasahita, Part-I Poornaprajfia Vidyapeetha,
Bangalore, 1985. pp.24-25. ;
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do’s and don’ts. This is however the practical tip for
an aspirant. At such moment the Upanisad advises
“Remember how our forefathers acted, consider also
how others act.” With reference to the good actions of
the great persons of the past and of the present, the
Upanisad here instructs what is to be followed and
what is not.V?

This mantra indicates that Vizjasravas, being
repented at his abrupt spelling the words, desires to
take his words back. But breaking ones own words his
not advisible. Realising this truth, Naciketa directly
addresses his father : I I47 ‘ﬁ ---- | Naciketa
ask his father not to break his own words and to
protect the tradition of the long past. Thus, finally
Naciketa requests his father to send him to death.

Both Madhva and Rangaramanuja do not differ
from the former.

The word JTad is read by some without 3T, which
of course makes no difference from one another.

Explaining this mantra, it is remarked that “the
doctrine of rebirth is assumed here.”'® In this remark
the word assumed appears to be not suitable as it gives
linguistically a room for the want of proof. Thereby it
leaves a question to the authority of the Upanisads, which
is unquestionable. The word ‘Suggested’ or ‘implied’ may
be substituted for it.

17.  SURNSSAE FTaagshar aon 39 WhRU g ST
Rgfoarereawe | AgEar = 6 GAHReATgHe SaHmHTeTa ArEat
[T T AT WIS SAET 9 | T U YU g9 S5
Asf& | Anandagiritika on S.Kath.Up.Bh. p.10.

18. S. Radhakrishna, “The Principle Upanisads” p.597.
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The previous mantra LA™ TAT ‘15 --- [1.6]
suggests that any individual soul does not gain eternal
wealth in this perishable world. That is why, a mortal
thing withers and is born again like a plant. As a death
is quite natural to one and all, Naciketa does not feel
sorry for being admonished to go to Yama’s abode.

The succeeding mantra [Feam gfawfa ---- L7
when read, appears to be not in tune with the preceding
one, as it indicates an injunction of a receiving the
guest in due manner. So any close reader does feel a
gap of undérstanding the import between the preceding
mantra and the succeeding one. At this juncture,
commentators help the readers.

Providing a link between the fifth mantra and
sixth one, Sankara states that “Having been addressed
thus, the father sent Naciketa for sake of his own
veracity. And he, having gone to Yama’s abode, lived
for three nights (i.e. days), as Yama was out. When
Yama returned from his sojourn, his councillors or
wives said to him by way of advice.”?

Although Madhva putforth?! the same thing in a
crisp sentence, Raghavendrayati is quite explicit in his
words.2?

19. Cf Vasishtha XI, 13; Sacred Books of the East, Vol. X1V, p.51
90, WA s So: et Mo | W o e el e e
R T | IS ST TR A a1 3g; | S. Kath. Up.Bh. p.11
21, e WEEEEHIST soEmEAR® T gl AW g AW WE AH

Qreshuet | M. Kath.Up.Bh. p.2-3.

9. 3T ANNE AN AHh: | A THSACHER T TR | T
FARRIGA T iR Ry TG
e | a1 7 S e Wiy iR | S § |

R. Ku.khd. p.25
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The point that Sankara emphasizes here that
Vajasravas sends his son Naciketa to Yama’ abode for
sake of making himself truthful, which his ancestors
maintained throughout their life.

While reading Sankara’s interpretation, the sentence
faaTssHT: TAATde YA - fills in the sense of selfish-
ness in the mind of Vajasravas when it underlines that
at the cost of Naciketa’s life his father Vajasravas
strives hard to protect his being truthful, by making
his son obey his words. Of course, this point does not
add any ethical value but, rather it churns away an
integrated value of Naciketas’ episode, the basis of
philosophy of the Katha-Upanisad. Madhva remains
silent on this point.

As is evident, the mantra yaaee wfawfy ----
[1.7] lays down an Indian custom of ancient period to
consider a guest as a veritable embodiment of divine
personality. Here, Radhakrishnan’s words are worthy
of note : “As fire is appeased by water, so is a guest to
be entertained with hospitality. The word for fire used
here is Vaisvanara, the universal fire, which affirms
the unity of all life. The guest comes as the embodiment
of the fundamental oneness of all beings.”??

This mantra raises the guest arrived, to the place
of God Agni. As Agni or fire, if not attended to, may
consume the whole house. So a brahmin quest if properly
not received, destroyes all happiness of a householder.*

23. Op.cit., Radhakrishnan, p. 598.

24. (a) The first thing that a host should offer him is water
(padyam) by which he should wash his feet, then a
seat (Asanam), next he should worship him with a —»
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Ofcourse, this mantra bears no philosophical idea;
as such, no distinction in the interpretations of Sankara
and Madhva is found.

The verse dealt with here, is said to be addressed
by Yama’s concillors in Sankara’s interpretation. Also it
is suggested to treat this mantra as being told by his
wife.?® Rangaramanuja too accepts the first option of
Sankara but does not include.? Madhva and his glossators
consider this mantra to be an address by Yama’s wife.

Ofcourse, such diverse interpretations do not let
up the implication of the present mantra that to make
Yama know the arrival of the brilliant guest.

Further, the mantra TVTSAE g ggai ----
[1.8.]1 states the adverse consiquences of a brahman-
guest remaining in a householder’s residence without
food. In precise, if a brahmin-guest resides without
food, it results in the destruction of STa, Y&, Tgd,
g, 3‘?1‘1#, 97, 99 etc.

In verse above, some words are certainly technical.
The terms 3T and YT and 95T may be translated
as desire, expectation and the fruit of good association
respectively. Sarkara interpret 3@ (hope) as asking
for desirable, yet, unknown objects such as heavenly

- respectful offering called Arghyam, consisting of rice,
flower, Durva, water, etc., and then he should be
satisfied by food and other gifts.

Vide Manusmrti, I11. 99-118.

(b) <@ i giaedemenstafd: way | |
FATATTR iy T T | | 9T 6.7.30.
25.  Supra. fn. 18.

26. @ W AW a9 gl ga I, AEe ----- o |
RR. Kath.Up.Bh. p.31.
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enjoyment etc., and TATET (expectation) as looking
forward with a view to obtaining known objects, such
as wealth and other means of worldly enjoyments.

Fruit of good associations - Sankara explains the
original text WIH as RRIUE] T, i.e., the merit
acquired by the association with good people. But, the
Acarya’s annotator, Gopalayatindra interprets the
passage of the commentary in a different way. He says,
TETT AT ae Hﬁ?‘fﬁ'ﬂ‘&% - i.e., ‘Yoga means meditation
on God, and whatever merit results from such meditation
is Sangata’, but, this is apparently a far-fetched
meaning of both the text and the commentary.

Though, Madhva does not touch on this point,
Raghavendrayati unfolds his view point. For him, 39T
means asking for the objects like wealth etc., that is,
obtained by oneself but remaining beyond the control :
Y&l - means looking forward for the objects which are
not obtained. Ofcourse, this interpretation though literally
differs from that of Sarikara, yet, both the interpretations
would not contaminate the significance of the manira.

Moreover, the word 3eIHYH? applied as an adjective
to 29 and householder - read in the verse above is meant
as ‘a man of little intelligence’, according to Sankara.
Ofcourse, this is quite acceptable meaning. Yet, it
contributes a doubt as to why a householder not receiving
the guest, should be of a little intelligence. Rather,
such an householder could be anyone : necessarily, he
need not be either TUHYT or ST, However, this
doubt may be seen removed in the words of Swami
Chinmayananda - “A householder who insults a saintly
guest is called by sruti as an idiot.” ¥

27. Kathopanisad - Chinmaya Publication Trust, Madras,
1976. p.19.
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Or, the word 3aHYHS may be taken in the sense
that an householder who does not receive the guest in
the proper manner, is verily a man of little intelligence.
It means, an a householder of great intelligence never
turns his face away from receiving the guest in the
proper manner. Thus, a negative aspect of Upanisadic
injunction is here implied.

In immediate response to the words of his wife as
read in the preceding mantra [1.9.], Yama readily comes
forth in a modest way as can be seen in the succeeding
mantra @ THEdar--- [1.9.]. This mantra offers a
secret current of compliment paid by Yama to the
brahmin guest. The phrase - @f&y ﬁﬁﬁ “may peace
befall me” - is a request to a brahmin guest, of Yama
who is the Lord of the Mrtyu-loka. It is however,
surprising that such a Divine power Yama himself
should bow down in modesty before his guest and beg
of him to pardon the householder’s in inevitable lapses.
Undoubtedly, this is the true spirit of Indian culture.
An householder, whosoever, he is bound by the rules of
ethics in respect of receiving the guest. And if there are
any lapses of the host, those can be made good by humble
prostration and due reverence shown. It is here, clear
that Lord Yama apologises for his unintentioned misconduct
and begs the brahmin-guest, Naciketa to accept in
return an atonement in the form of three boons. In this
manner Yama being the Lord of Mrtyu-loka and an
embodiment of Dharma, follows the course of human
righteousness. Thus, Yama preaches a lesson to the
world of mankind that laws of Dharma are applicable not
only to the human beings, but also to the author thereof.

This is how, the present mantra highlights the

words of ethics to be followed by public at large. .
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However, there is no difference of opinion among the
traditional commentators are not directly taken for
comparative consideration.

ii. Yama’s First Boon

As Lord Yama has assured Naciketa of giving him
three boons as an atonement to his misconduct in his
duty of receiving the guest, Naciketa asks for the very
first boon in favour of his father. As the mantra states
- IEHeTs GAAT T WTRIAAGA AT AT J=r | ---
(1.10), Naciketa wants his father be pacified, be of
good heart and be free from anger towards him. The
words in the mantra above such as TS, gHAqs
and Eﬁ'ﬂﬂ'ﬂg descrie the epthets of Vajasravas, to be
bestowed upon him by means of the first boon. The
term TT*AHHA3 means calm of thought i.e., Naciketa’s
father should be free from anxiety on his account or
not troubled with thought that how Naciketa would
stand before Yama ! Similarly, other two epithets HTS
and Eﬂﬁ'ﬁﬂg represent the good qualities forming the
part and the parcel of the first boon. Although, Naciketa
is in the realm of Yama, as dutiful son, Naciketa asks
the first boon for the welfare of his father. Such a
loving consideration for the well-being of one’s own
parents is here presented as hall-mark of an expansion
of one’s own individuality.

Both Sankara and Rangaramanuja do not differ
from each other in their interpretations. Madhva ofcourse,
keeps silent to remark on this mantra. Yet, his followers
like Vadirajatirtha, Raghavendrayati, etc., do write the
glosses. One of the remarkable points that Vadirgjatirtha
suggests that though Naciketa, leaving his mortal body
on the earth, sets for Yama’s abode, he in a new body,
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should be identified and well-received by his parents.as
before.28

Naciketa here highlights a cardinal point that to
achieve the acme of perfection, an aspirant must begin
with a considering love, selflessness first towards his
parents. In a nutshell this mantra is a c’ear restatement
of an ideal duty of a son towards his elders.

Fulfilling the demands of Naciketa in the form of
the first boon, Yama declares in his words I¥T JT&T(
wfaar wdlas ---- (1.11). Here, Yama means to say that
when Naciketa would be sent back by him, he will be
identified by his father. Also, he assures that Vajasravas
will become free from anger having seen his son
Naciketa freed fully from the jaws of death.

It is evident from the mantras of this Upanisad
that the father of Naciketa is addressed with four
names such as AHAGE [1.1.], e [1.10], frErerfds and
ATR(™3 [1.11]. In a mantra if a person like a father of
Naciketa is addressed once with one name, it holds its
significance. But, if a singular person is addressed
more than once with different synonymous names in
the same sentence or in the same mantra, then the
very purpose of addressing with the same names
becomes questioned. Also no solution is found in any of
the traditional commentaries; it is left out untouched.

As is obvious from the Upanisadic statements -

AT ATSTHARERANT ---- [1.10.] and FTHIEAT TG
Jggar 9g¥H | [1.11.] Naciketa in the former

28. e faar s war wRew Toash sfiFeee
JHaEeEgAAGay M Feaftefonn SeEffy e |

M. Kath.Up.Bh. with the gloss by Vadirajatirtha. pp.2-3.
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statement expects his father to receive him happily;
and Yama in the latter favours the same. It is quite
clear that Naciketa wants to come back home.
Nevertheless this desire of Naciketa is seen not taken
care of at the end; for, the concluding mantra : W‘c}?ﬂ
FfFAIsy F®AT ---- (vi.18) declares that Naciketa
attains Supreme Brahman.

iii. Yama’s Second Boon

Further, in the following mantra - Naciketa
beseeches Lord Yama in the form of second boon, to
impart the knowledge of svargyagni leading successively
to the attainment of liberation : & @afe wtwaAfy ﬂ%’-ﬁ
---- (1.13). Here, the phrase el ﬂ'ﬂﬁﬁ
declares that they whose world is H‘f, atain liberation.
This meaning lacks homogeneous sense, i.e., the matter
of one’s being in svarga does not necessarily bring in
immortality. The meaning of this phrase as it is, would
contaminate the very basis of Vedantic teachings.
Especially, according to Sarnkara’s Advaita, the knowledge
of karma or the performance of any ritual cannot procure
the attainment of liberation. If the liberation were to
be achieved by means of karma, then the knowledge of
the Brahman would become futile. In order to ward off
such type of disharmony, Sankara interprets the word
FYAEY - ‘immortality’ keeping the meaning of svarga-
loka and svargyam well in tune with the former. i.e.,
for Sankara 3Jad mean 39 - ‘divinity’ as a product of
the performance of the sacrifice with the knowledge of
its significance.?? Thus, as Sankara posits, the knowledge

29. Jfta e wlde: @it @l AT O w@ieRT FSTEmT
SRR e R A adaef e B s g |
S.Kath.Up.Bh. Anadagiritika. p.15.
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of Agni is the means for the attainment of heaven, the
abode of divinities.

But, keeping away any traditional commentary,
yet on the logical ground one may have a close
observation of the meaning of the above mantra and
the succeeding mantra ¥ & FH g ¥ Fary @wiafe
GIEETH 9S[T  |---- (1.14). The beginning mantras
pertaining to the second boon (1.12), (1.13), speak of
the immortality the state of which exists in the
liberation itself; and it is an admitted fact, that the
state of being immortal is possible in Moksa only.
A man who attains liberation becomes immortal.
Moreover, the term =TT in the mantra above (1.14)
is in consonance of immortality spoken of in the

previous mantra (1.13). The notes pertaining to THd,

AT and AAIATE certainly refer to the Moksa itself.
It tends to state that the term &@leil® (1.12, 1.13) is
synonymous with SFAAT bearing the meaning of
liberation wherein a liberated soul enjoys immortality
for endless time.

Thus, this logical approach makes understand
here that the second boon does refer to the aim of
vedantic teachings in the form of erﬁ?rﬁm, and not to
perishable fruit obtained by the performance of ritual.
This is what a crystal clear essence of the mantras
dealing with the second boon asked by the Naciketa.

Ofcourse, the above explanation appears contrary
to the interpretation given by Sankara, still the above
explanation can not be ambiguous before Sankara’s
interpretation. On the other hand, the import of the
second boon in the light of other commentaries of
Rangaramanuja and Madhva should also be studied
here. A perusal of these two commentaries makes it
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evident that Rangaramanuja and Madhva hold the
same Yiew, to interpret the Upanisadic phrase - ‘@eer
Y™ ST - a knower of svargyagni attains the eternal

abode of the Supreme Brahman who is designated here
as Visnu.3?

As Madhva states in terms of the Gatisara, the
term Agni here is referred to Lord Visnu : Such thaf,
Yama’s teaching on Agni is nothing but the teaching on
the nature of Lord Visnu. This is clear from the adjectives

given here namely =TIy, wfarer, Tetfed, read in
the mantra : 39§y ag ¥ farg ---- ﬁf%algam |
(1.14). However, these adjectives cannot refer to the
deity Agni. In this spirit, the word Svarga (1.11) is
taken as referring to Visnu-loka. Besides, Madhva
refers it to the usual Svarga-loka, and explicates that
an aspirant who performs Naciketagni sacrifice, would
enter the usual Svarga-loka and stays there for a
period of one Manvantara, then he attains Visnu-loka.
Madhva’s reference to both usual svarga-loi(a and
Visnu-loka is in tune with double Upanigadic use of
Svarga-loka in the Mantra. (1.11.).

In response to Naciketa’s behest, as read in the
{nantra : AETRAf ---- W d2¢ | (1.15), Yama
Imparts him the knowledge of Svargyagni - which
includes the knowledge of the deity, number and the
size of the sacrificial bricks in sacrifice. The word e
in the mantra above is an adjective of the word 1
which means Visnu. Hence, the word @1%If2 should be

30. (a) wf@maqaﬁ'mmﬁwwmmmmﬂ
RR. Kath.Up.Bh. p.36.
(b) SEREEFAME  TRFaEm R e R
AR S | M. Kath. Up.Bh. p.3.
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understood as Lord Visnu who is the cause of all worlds.
Giving philosophical meaning to the sacrifice, Madhva
informs that Lord Visnu Himself is the deity of sacrificial
bricks to be used in preparing the sacrificial altar.

Surprisingly enough, Naciketa repeats the same
as taught to him by Yama. Listening to this, Yama is
extremely pleased with him :

_______________ srerear el | [1.1.16.]

Therefore, in addition to the second boon, Yama
declares that the Svargydgni taught to Naciketa would

hence forward be known as Naciketagni, and presents
him with a golden chain studded with jewels. This is
how, in the mantra (1.16) above anybody can identify
sharp intelligence and extra-ordinary retentive capacity
of Naciketa which have brought-forth and applause
from his own preceptor God Yama !

Interpretating this mantra, Sankara gives two
meanings for the word §'§j -

(1) garland or necklace and
(2) the course consisting of rites and is not ignoble.

It may be indicated here that Lord Yama would
have initiated Naciketa into some more secret methods
of fulfiling the desires of the performer through mystic
rituals. With this implication, the second meaning holds
good in the context. Also, this second meaning is in
accordance with his interpretation of the word §§,T
accuring in the mantra (2.3). In this connection, it is a
notable point : «Garland - (Srnka) - It was believed
that the performance of a Yajna led to great results. It
used to cause a chain of effects to happen in succession.
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So, 'by te?ching Naciketa, how to perform the fire
f;acrlﬁce, it was as if Yama gave him a garland of
jewels, that is a chain of cause and effects.3!

. For both Rangaramanuja® and Madhva3®? the term
gsT means a ‘golden necklace’. Going a step further a
gloésator Veeraraghavacarya on the commentary of
Ranga.lrﬁmﬁnuja, finds contradiction in the second
mea‘n%ng of 3 given by Sankara, i.e., not censurable or
glorzfzed course of the performance of the religious rite
Precisely, for Sankara the path of rites is not conducive;
to realise the nature of oneself. The path of karma is
for t}-1e persons incapable of apprehending the same.*
In Fhls sense, the path of karma is censurable accordil'l
to Sankara. As a contrary to this view, Sankara himselgf
makes a statement here that the path of karma is not
censurable. This is what the contradiction is pointed
out by Veeraraghavacarya.® )

GO(‘i Yama further concludes his instruction on
the Naczketqgni sacrifice in the mantars : AT
AR af*r ----- Q. afRueafa 1| (1.17)%,

31. Op.cit. Chitrita Devi, p.41.

32. Trsw gy QwmAwedl W - Rfe gyl vsed el
wigfad: | RR. Kath.Up.Bh. p.38.

33. g j
ggf WU 99 HSHe 3]H, | M. K.Bh. p.4.

34. TG ST SHCHIGUIARTRIEIGH SR
S. Ku.Up.Bh. p.17. ) e G ||
35. WGl o T igpfenfy, 99 9 FheR TRkkvite

qRew | 7 g g | e flamge _
RR. Kath.Up.Bh. p.38. | Veeraraghavacarya.

36. Half of the thi i . )
Upanisad 4.11,lrd line and fourth line recur at Svet.
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Frfrras Towag faker ----- il WiEd @ |

-

(1.18), wherein he glorifies karma and the fruits thereof.

Of the above mantras, the former one proclaims
that a person who performs Naciketagni sacrifice three
times, attains everlasting peace. Ofcourse, there is no
difference in the views of traditional commentators, so far
as the ultimatum is concerned. Yet, there lies difference in
their interpretations of some words, namely : IEGIREIER
=12 and ﬁaﬁ%’ﬂ
According to Sankara the word s means :
(1) One who has performed thrice, the Naciketa

fire sacrifice;

(2) He who learns, knows and performs the

Naciketa-fire-sacrifice.

Similarly the term 212 means :

(1) With mother, father and teacher, i.e., he
who has these three supporters of blessings.

(2) The source of knowledge SH&, STTHIY and
T or the Vedas, the Smrtis and the decla-
rations of wise persons.

Then, the word ﬁ'cﬁﬁﬂf[ means one who executes
daily 3F - sacrifice, AT - studying the Vedas and &9
giving away the gifts in charity.

In comparison with this, Sankara’s interpretation
of the term mentioned above, Madhva’s interpretation
appears to be slim. Consequently, it does not mean that
Madhva’s interpretation is weak. According to him, the
word B3f312 means as per the three Vedas - F{, Y and
T i.e., the performance of Naciketa fire-sacrifice should
be as per the rules laid down in the three Vedas. If the
performance is in this spirit, then the act of the

-

R A R
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sacrificing and sacrificer become glorified and well-
received by one and all. Sankara’s double interpretation
of the same term is quite wide and convincing, while,
the Madhva’s single meaning fetches an essential
requirement of the performance of Naciketagni sacrifice.
Therefore, Madhva finds no need of giving another
meaning. And, as far as his interpretation of aﬂﬂfﬁﬁ[ is
concerned, Madhva thinly differs from Sankara. He
substitutes Tapas for Sankara’s inclusion of Adhyayana.
This difference leaves no disharmony in the import of
the Upanisad. )

Similarly, Rangaramanuja perfectly agrees with
the meaning of the term 1 as 49, A9 and I,
Yet, he differs from Sankara while interpreting the
term fAf¥s. For him, Naciketa fire includes the three
forms of sacrificial fire viz., Garhapatya, Ahavaniya
and Daksinagni. This meaning however carries no
special point as all types of sacrificial fires include the
three forms of Agni said above.

The mantras TAFAG AN ~-- -~ - , Bronfaea-
ferfre af_r ----,
elucidated above are said to be later addition by Max
Muller.?” But this remark may be said baseless, as three
mantras form the very concluding effect of the second
boon and without which the second boon would become
handicapped.

Going a step ahead R.E. hume considers that
“Stanzas - 16-18 are not quite apt here. They may be

37. Max muller ‘Sacred Books of the East”, (S.B.E.) Volume -
XV p.5 - ‘Verses 16-18 seem «a later addition’ fn.1.
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an irrelevant interpolation as previous translations
have suggested.”®®

This Hume’s remark too stands baseless as he has
not given any proof to his opinion and this western
view on the sacred upanisadic philosophy, vitiates the
authority and self-validity of the upanisadic texts
which has been the vital part of the Vedic canon.

iv. Yama’s Third Boon

The elucidation of the third boon asked by Naciketa
encompasses the whole of Kathaka-Upanisad in its
metaphysical value. Therefore, the third boon may be
considered as most comprehensive one and most covetable
by an aspirant like Naciketa. The particular manira
dealing with a key-note on the third boon is as below :

I o Yo fafafeear g seicds o 3% |
AR ewaaTse aUumY aEgaEs Nl (1.1.20)

This mantra in its general understaading means
that the living force i.e., Atman exists in all the
embodiments; but, there arises a doubt on the
consequent of death, whether it exists or does not exist.
While, interpreting the first half of this mantra
Sankara understands the phrase EG) ‘Tg@ as when man
dies and completes the sense hidden here by saying
that the self which is distinct from the body senses,
mind and intellect, gets connected with a fresh body in
the next life.® Thus, here the doubt is that whether
the self remains even after leaving the body.

38. R.E. Hume, ‘The Thirteen Principal Upanisads’ Oxford
University Press, Madras, 1949, p.344.

39. A fafufrear dvm: I 90 TS SR &1 YRR T-TgfG-
R TR TN 9% | $.Kath.Up.Bh. p.19
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On the otherhand, Madhva’s interpretation of the
same phrase differs from the former one. In precise, the
word ¥d is understood with two meanings.

(1) The Jivatman which has left the embodiment
and about to get another body.

(2) The liberated soul which has left away its

lingasarira.

The second meaning given here is however quite
technical one. This meaning can be had when the word
3 is split as 5@‘%? gd. The word 9FE here implies
utmost superior (state), and the predicate zd derived by
the root % AT indicates (jiva’s) attainment of liberation.

However, both Sankara and Madhva do not differ
to give the first meaning. Although Sankara does not
stretch the meaning, Madhva proceeds to give the second
meaning, where actually difference lies. Further, Madhva
says regarding the doubt that Naciketa poses, that
whether the Supreme Brahman is the controller of the
jivatman in the state of Samsa@ra and in the state of
liberation. The persons who agree on this point positively
are to be considered as ji@nins, and those who do not
are Ajiianins.

After regarding both the interpretations of Sankara
and Madhva, it may be said that Madhva does not
contradict with Sarnkara. And yet, one does find diference
between them and the second meaning given by latter
is to uphold all-controllership of the Supreme Brahman,
one of the ingredients of Dvaita-Vedanta.

The third boon asked by Naciketa recalls an
instruction on the nature of Brahman. Yama considers
this instruction to be very esoteric. Therefore, he
desires to examine Naciketa whether he possesses the
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eligibility of receiving such esoteric nature of Brahman.
For, Yama says that an inquiry into the nature of
Brahman is very terse. Such that, even the gods where
incapable of realising the subtle nature of the Supreme
Brahman. Yama insists Naciketa on asking for another
boon. But, Naciketa does not find no other similar boon
than what he has asked for earlier. Here, Naciketa
confidently states : Stifaermar aEdfefy & ----1(1.1.27)
i.e., “we shall live as long as you will rule. In other words,
he is certain of our continuance in this cosmic cycle
presided over by Yama, and permanence till the dissolution
of the primal elements is called immortality.”4

Also it is true, as Naciketa spells out, that a
preceptor like Yama is very difficult to be had. Therefore,
Naciketa being very much intent upon realising the
nature of Brahman, invoked Yama for the same boon.
In this connection it should be taken note of that the
particle § in 90 ¥ qEs @ UF | (1.27) which speaks
of utmost covetability of the third boon.#!

Nevertheless, Yama tries to divert the mind of
Naciketa by saying that he would offer any object of
worldly pleasure like sons, grandsons, cattle, elephants,
goals, horses, long life, chariots, nymphs, etc. “The story
of the temptation by Mrtyu occurs for the first time in
the Upanisad and not in the account in the Taittiriya
Brahmana. The temptation of Naciketa has points of
similarity with that related to Gautama, the Buddha.”#?

40.  Vide, 3N €76 W 37 € 947 | | Vacaspati’s Bhamati
L.1.1.

41, V5 T 9 SaifayEas: | R.Kath.Up.Khd. p.1.
42. Op.cit.,, Radhakrishnan, p.605.

|
¥
§
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Yet, Naciketa’s mind remained unstinted and
unattracted by those enjoyable things. Further, Naciketa
illustrated that all sorts of mundane and heavenly
enjoyable things are in one or other way, are perishable
and useless.

With such unshakable and unstinted devotion,
Naciketa beseeches Yama for the same boon relating to
the subtle nature of Supreme Brahman. Thus, he spells
outthewordsmaﬁmﬁ'@mﬁwmﬁaﬁT'{“ﬁaW
(1.1.29) and keeps himself silent before his preceptor
God Yama.

a. Path of Sreyas and Preyas

Having found Naciketa fit for receiving the
instruction on the nature of the Supreme Brahman,
Yama starts imparting the secrets of obtaining the the
knowledge of the nature of Brahman leading to
liberation. At the outset, he unfolds the difference
between the path of Sreyas and that of Preyas. The
Katha statement is quite conspicuous -

Y R AR St gofer S Wy AvTEeIg goie |
(1.2.2) The difference between them lies in their being
followed. i.e., a man of wisdom rather prefers the
celevLrated path of Sreyas, and ignorant one selects the
path of preyas, where on he desires for the well-being
of his life in the phenomenal world. Ofcourse, the
meaning of the terms Sreyas and preyas is evident.
Madhva understands Sreyas in the sense of the
knowledge of Brahman whereas, preyas in the sense of
the path of worldly life, wherein one desires for the
enjoyable things. Thus, the former one begets HT@W
and the latter the Uf@®%el, Radhakrishnan understands
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as the path of house holders.*® But, it does not hold
good here. Because, the path of householders is not
exclusively open to the pleasures of mundane world.
Householders who follow the path of worldly pleasures
are rather looked upon as fools. But, householders who
tread the path of Sreyas are the seekers after liberation.
Therefore, it is not wise to identify them as the followers
of the JTTHT However, no difference is found in the
understanding of these two terms between Sarkara
and Madhva.

A beautiful idea hinted at the beginning of second
Valli offers to the readers the theory and the logic of
self-efforts. It is these two paths Sreyas and preyas of
choice freely open for any individual. As stated here,
one is good while another is pleasant. That which is
good need not necessarily be always pleasant. An
aspirant who consistently sticks to the path of good,
bereft of unpleasantness and material privations and who
requires to face difficulties in course of higher persuits, is
the one who does reach the final state of transcedental
joy. In the same spirit, Yama further says -

WA fawde fag sifaen ar 7 fa=d s 1 (12.4)
- that the path of Sreyas and preyas in correspondence
with the path of Vidya or knowledge and the path of
Avidya or ignorance, are both ever different from each
other, as they diverge to reach two different destinations
which in their very nature are as opposing as light and
darkness.

43.  This verse means that the fool prefers the ease of the house-
holder to the hard life of the yogi. Op.cit., Radhakrishnan.
p-608.
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Further, Yama states the nature of the path of
Avidya by adducing an impressive simile of the blind,
which has made the following stanza proverbial one
criticizing self-concieted persons :

fEmETE=R qaamT @d G IfeEaa=EEs |
TR GFRARY qaT e AAHTET FUTHTE 11 (1.2.5)%

This mantra proclaims that the ignorant persons
who live in the midst of ignorance pretend themselves
to be wise. Sankara calls such persons fit for worldly
existence. They go round and round being entangled in
hundreds of fetters forged by craving for sons, cattle,
etc. Such persons consider themselves in the duties of
guiding the society for its betterment. But, factually
they are the ignorants; still for false fame, they think
of themselves very great and make a show of uplifting
another ignorant from cavern of ignorance. This is in
close resemblance with a simile of the blind leading
another blind one, to unknown destination.*® Further
Yama, declares that a person who is completely befooled
by the glamour of wealth, thinks that there is no other
world here after than this :

T g iy atel SR fAwied 9 | (1.2.6)

His mind always lies in the false values of life
and keeps instinctive identification of oneself with ones
own body. Such person does not come to feel easily any
thirst for knowledge and entertain any urge to go
beyond the shackles of mortal limitations.

44. Cf Mund.Up. 11.8,

45. Cf. “If a blind man leads a blind man, both will fall into
a pit.” Mathew, XV.14, Holy Bible, the New Testament,
International Bible Society, New Jersey. USA. 1984, p.692.
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Elucidating the secrets of the path of Sreyas or
Vidya the Sruti texts state that a preceptor who is
quite proficient in the Scriptures and who can instruct
the science of Brahman in a proper way to his disciple,
is very rare to obtain :

ATTAAT THRAT FUAIE FRTSEIAT AT FAATI e |

(1.2.7)

The Kathopanisad here spells out a well accepted
fact regarding the importance of a preceptor who can
take the disciple to a higher flights with the themes of
transcendantal contemplation.*® And the disciples who
have come upto the required evolutionary progress in
the inner instruments of thought, always seek a proficient
and noble-hearted preceptor to acquire the knowledge
of Brahman. In this way, the Supreme Brahman is
rarest highest truth; because, He cannot be completely
comprehended by means of Sravana. Although, even
.when the Supreme Truth is well-heard, many will not
comprehend the Truth as their minds are not purified.
Therefore, the Upanisad here declares that a true
preceptor is He who is not only a spiritual man in his
k’subjective experience of Truth, but also should be
proficient in the scriptures. Both these qualities are
necessary ingredients of a preceptor. It is with this idea
in the mind that Yama exclaims that “a true teacher is
a wonder”. Thus, in pursuit of the knowledge of the
Truth there are three riddles, such as -

(1) Supreme Brahman is rare to comprehend.

(2) Preceptor who has properly acquired the

knowledge of that Brahman is another rare
personality.

46. Cf. Bhagavadgita, 11.29
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(3) A true seeker who is fit in all respects to
receive the instructions from his preceptor.
When the latter two objectives are at hand,
there would be every possibility of lessening
Supreme Brahman’s being rare.

With a View to emphasizing efficiency of a preceptor,
the sruti text further suggests with these words :

7T ALOTET S Uy gl ager R | (1.2.8)4

where, it is said that by a preceptor of inferior intellect
the nature of Supreme Truth can not be known properly.

Adding to the necessary qualification of a preceptor,
the Kathaka text makes a statement :

FTAATRT AT ATRY Syofie T s |
(1.2.8)

Here, the term 3TA~IYIERT gives diverse meanings
through the interpretations of Sankara and Madhva.
Firstly Sankara basing on the term 3= provides
four types of meanings.

(1) When a teacher who has realised the non-
duality instructs his disciples on the nature of
Brahman, there does not remain any cogitation
of various kinds as to whether it exists or not;
it means that the disciple would realise the
non-dual nature of the Supreme Reality.

(2) When the Supreme Reality which is non-
different from, and is one’s own self, is adequately
instructed by a teacher there remains no other
comprehension, as there is nothing else to be
known.

47. Cf. Mund.Up. 11.4
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(3) When the non-different Supreme-Reality is
taught, there remains no transmigration for
liberation follows immediately.

(4) When the Supreme Brahman is well spoken
of by a preceptor, who has become identified
with Brahman, there remains no non-realisation.

Ofcourse, four-fold meaning of the term SR
given by Sankara is very wide in its intelligent way.
Therefore, it is said that “it would be a compliment to
our own intelligence, if we were to accept Sri Sankara’s

conclusion in toto.”*®

On the otherhand, Madhva’s interpretation of the
statement STATSITaRT wfa Tif& states that no right
knowledge arises when taught by a person, who himself
thinks to be identical with Brahman. This implies that
3\ is one who does not realise the difference between
oneself and Brahman.*

In precise, according to Madhva’s statement the
Upanisadic term A means an ignorant person. This
meaning leaves an understanding that inferior thinkers
have taught about God in many inferior ways such as -

He has only a few qualities, he has material body,
he is subodinate to matter etc. Therefore, their concept
of God is inferior and hence they have not understood
him correctly.®® Thus, it is explict that jiva and Brahman

48. Swami Chinmayananda, “Kathake Upanisad”, p.70.

49, S WEEAsTREETER: | o e fiee R |
HeasYe gIr™ ABf SR | M.Bh.Ku. p.8.

50. RO SARTSO W STEE IR | Tl | TEH FHCIIESIA-
AT e e TN e ¥ W § g
Jerawe ¥ 7 WA | R.Ku.Khd. p.10
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are different as they posess opposite attributes and the
knowledge of their identity is false knowledge. This
difference of attributes is mentioned as TYSHTUITY N"ﬁ?ﬂ?[ |
Brahman is subtler than jiva who is 37 %

In order to show the correctness of his interpreta-
tion, Madhva shows coherence between the present
mantra (1.2.8) and the succeeding one - (1.2.9). The
succeeding one is emphatic to show the sense of
difference between the individual and the Supreme

Brahman. This is suggested by Madhva in his phrase
EICREEIGH

~

In this spirit, the succeeding mantra :

AT qhr FfEET SR gEEE TS 1 (1.2.9)

Here, the word IR T lays an emphasis that
knowledge of Brahman cannot be obtained by logic.
But, by that preceptor only who has realised the
difference between himself and Brahman. Brahman
can rightly be understood.

Thus, for maintaining the coherence between
Upakrama mantre (1.2.8) and Upasamhara mantra
(1.2.9), the application of the theory of the difference
between the individual soul and Brahman, is brought-
out, and it holds good in the context. Therefore, it
substantiates that Yama has realised the knowledge of
difference between jivatman and Brahman; and he
desires to impart this knowledge to his disciple. Naciketa
who has approached him to receiv. the same with
unstinted devotion.

51. <iaml Ja fawiee =@ = afu et o | acgaawe 3 i awi
TN 7 S | | 37 s=dEd | M.Katha. Up.Bh. p.8.
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b. Nature of Supreme Brahman

By way of fulfilling the desire of Naciketa with an
offer of the third boon, Yama explains the Nature of
Supreme Brahman who is imperishable and eternal.
Certainly, the nature of Supreme Brahman is very
subtle one. This Subtle nature of the Supreme Reality
is well realised by Yama and wishes to impart the same
to Naciketa. Therefore, confidently Yama tells : SHTHE
safaRafe 7 & sygds wom & g9 a9 1(1.2.10). Thus,
it is evident that Yama relates the subject-matter here
with the Supreme Brahman.

Sankara interprets this mantra to make the
reader understand its idea highlighting the value of
perishable treasure. As such, in the light of Sankara’s
interpretation it is known by Yama that the treasure
CEIE)) comprising the fruits of action is Anitya. i.e.,
impermanent. And this non-eternal treasure cannot be
the means for the attainment of eternal nature of
Supreme Reality. Therefore, Naciketa-fire sacrifice was
accomplished with non-eternal things. Having acquired
an essential merit thereby, Yama says, he has achieved
the eternal abode of Yama which is known as heaven.??

» Rangaramanuja too interprets the mantra in the
same manner.?

52. 7 & socidudficd y@ dorad| woerew  af |
T gEeTE: Yaf ¥ Taidssl; ey | & aaaeaeT=ram
SarsTY fremfremmH e 3fy a1 () eaamsfdadds:
Jyaifefin wrigEEERdsTAERT s | Rt e
I W e emnfiee Tmam@ | | S.Kath.Up.Bh. p.42

53.
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Along the current of the Upanisadic thought, Madhva
interprets this mantra as to describe the nature of Supreme

Brahman with some epithets like Qﬁﬁl‘, #R etc. In clear
terms -

(1) The word %&f® means the most excellent and
final goal i.e., Supreme Brahman.

(2) The term 3R also is referred to Brahman

as He is conveyed by 1% and who is ever-
eternal.

(3) The term igF means Supremely eternal being.
This eternal Brahman can not be obtained
by non-eternal entities i.e., the weak-minded
ones who lack in knowledge and devotion.

Surprisingly enough, this interpretation appears
to be unusual, for it applies the words like {3 also as
an epithets of Brahman which are seemingly contra-
dictory to each other. Nevertheless, Madhva’s interpre-
tation can be said to be most proper and unequivocal
statement in the interest of the context of the mantra
mentioned above. Because,

(1) The subject matter of the third boon is
unquestionably related to the instruction in nature of
the Supreme Brahman; described in the preceding
mantra [AST FﬁWT === 1.2.9] and the succeeding
mantra [®HETE ---- 1.2.11). As such, to maintain

-  TERANRCTRENE e | om: s
[rezead 1 fods | Rangaramanuja Kath.Up.Bh. pp 66-67.

54. T fawared el Safuftfy smf | Frearrerfrfyd-geindy-
AR | srerefiEvareRaRis | fid wes srEe |
Yl I | AYSRRREART MR | M.Kath, Up. Bh. p.8
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singular balance in the prakarana the mantra requires
to be understood without being affected. If so, the
present mantra [FMFEE AT --- 1.2.10], should be
understood along the current of the context i.e., it
should be interpreted in such a manner that one can
acknowledge the nature of the Supreme Brahman.

On the contrary to the current of the subject
matter held sway over the prakarana dealing with the
third boon, Sankara interprets the mantra bringing
out the values of material fruit i.e. heaven, brought
about by the performance of Naciketa fire sacrifice.
This, however is not well in tune with the message of
the Upanisad. Such incongruity appears in case of
Rangaramanuja’s interpretation too. Thus, Madhva
interpretation is closer to the Upanisadic context.

The Kathaka Upanisad unveils the nature of the
Supreme Brahman with some more epithets like
RIS Slﬁ‘%'r etc. in the mantra HTHETH (1.2.11).5
However, these words represent the Supreme Brahman
as Saguna Brahman or Hiranyagarbha® according to
Sankara.’” In precise, he means FTHETES the end of

55. Cf. Chand.Up. VIL12.2.

56. Commenting on the Svetasvatara text : feomrd s
T | (111.4), Sankara says : &d Wi srg=act g+ M a1
T I Y | Therefore Hiranyagarbha is the creator and
is of the nature of knowledge; since ‘desire’ attends

knowledge, Hiranyagarbha is said to be possessing of the
faculty of the power of desire.

57. wmenss wwfeq, oadd §E  wmi;  uReWmE, S
FreATNEERa: IREmEId Falthen, s he e
YEHAIA<aH | S.Kath.Up.Bh. p.43.
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desire or it is that, where indeed all desires end; ST9TcT8
gfaST the support of the world comprising all that is
personal, elemental, heavenly etc.; el SHAIH the
infinitude of meditation which is nothing but the state
of Hiranyagarbha; 3¥3d& YT the utmost limit of
fearlessness; I&MAS the existensive course of Hiranya-
garbha;® W Wed - praise worthy as it is abounding
in super-excellence. In addition to this, Naciketa too is
raised to the state of Hiranyagarbha in Sankara’s
interpretation. It means in the words of the Saﬁkara,
Naciketa possesses all requisite qualities of an aspirant
who is very closer to attain oneness with Brahman.®®

Madhva’s commentary can be said to be more
practical. For all the words ending with accusative case
terminations like, FTHEM etc., are the epithets applied
to Hiranyagarbha aspect of Brahman by Sankara; while,
Madhva construes word FTHETH with an adverbial noun
rFeaels and applies to the subject in the sentence i.e.,
Naciketa. Thus is the statement & Ffﬁ'%ﬂ"\', GEILIIIE
FgeTEdls - “0 Naciketa, you have renounced fulfilment
of worldly and heavenly desire - according to Madhva.,
Further, Madhva says, renouncement of desire is fairly
possible in case of Naciketa because he has properly
understood the nature of Brahman as described by the

58. Through this course is attained the state of Hiranyagarbha,
lasting for a long time till final dissolution. Vide, IEC
HeEEy ot = 0 g RedvinfiRege |
Gopalyati’s gloss on S.Kath.Up.Bh. p.44.

59. Afawasdrsaeal: WHErs SHTSEHRgraHiY FaiaEeiTSTa |
31 FAgAHONsTy | | S.Kath. Up.Bh. p.43.

[ ESEI et o C R TS U B D e L L I G G It [ s E L R TA Tl
Gopalyati’s gloss on S.Kath.Up.Bh. p.44.
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adjectives like .... HA WA, JHAL X, ©W e,
&MY, TSI etc. All these adjectives represent Brahman
as Supremely Superior i.e., EISIH HFIH = Brahman
who bestows endless fruits for the deeds and knowledge
dedicated to Him, 3WIE X = Bestower of fearlessness,
IR Hed = He who cannot be fully described even by
Vedic hymns, 3@ = He who is sung by great® Catur-
mukha Brahma and other souls aspiring for liberation,
qfd®T = He who is the Refuge of liberated souls.

This is how Madhva upholds manifold facets of
the Supreme Brahman, but does not bring in
Hiranyagarbha or Saguna aspect of the Brahman -
which is not made explicit in the Upanisad.

In like manner, Yama preaches the nature of
Brahman with some more details by means of significant

adjectives. As such, the epithets like., g?‘f?f{, Wﬂﬁ‘%’{,
ﬂ%ﬂ%ﬁ"{, W, mm and so on, are interpreted
by both Sankara and Madhva with a metaphysical
touch. Still distinction between their views remains.
This can be noticed from their interpretation one below
the other.

(a) g?«;QfT{ = (1) Hard to see, as it is very
subtle. (S)

(2) It is very difficult to be reali-
sed. (M)

(b) [EUEEeH = (1) It is hidden by knowledge

that changes in accordance
with worldly objects. (S)

60. Cf. “S%TH = Sung or praised by the great” - V.S. Apte. The
Practical Sanskrii-English Dictionary. p.301.
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(2) He has entered all to
regulate them. (M)

() Teea = (1) It is located in the inte-
lect. (S)

(2) It is hidden in the hearts of
liberated jivas. (M)

(d) THTSH = (1) He who is in the midst of
sources of miseries i.e., in
the body and the senses which
are the sources of all grief. (S)

(2) He who dwellsin the liberated
soul. (M)

(e)W’*ﬁ"T‘T = (1) According to Sankara this
term does not represent
Brahman. But, it is said to
be a means of attainment of
liberation. (S)

(2) According to Madhva this
word represents Brahman and
implies means of liberation
as well. For, adhydtma is
split into adhi + @tma which
means Supreme Self; Yoga
is a means of getting libe-
ration. Thus, adhyatmayoga
= the highest Brahman is
itself the means of getting
liberation. (M)

The rest of the mantra HAT T L EIET seife |
(1.2.12) speaks of the fruit obtained by a man who
knows Brahman as described above.
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The mantra F=T GHEGTATEHT -- -~ JTAHT T2 |
(1.2.14) putsforth the unique nature of the Supreme
self which is set to the different from all types of things
of the world of experience. There is no glaring difference
between the views of Sankara and Madhva.

With a view to quenching the thirst of knowledge
in the mind of Naciketa, Yama imparts the subtle
nature of the Supreme Brahman with the mantra
TagATeT &l TATHATEL TG ---~ | (1.2.16). Here the
word A& read along with 3ﬁ‘{ occuring in the previous
mantra : ---- ﬁﬁ@ﬁ?‘[ (1.2.15),% is quite significant in
its designating Brahman as Supremely Superior.

The phrase Qﬁ'&:@'ﬂT&R &l in the mantra (1.2.16)
quoted above is repeated thrice as can be observed.

Sankara treats this repetition of the phrase with its -

metaphysical implication and picking up first two
repetitions, he tries to synthesize both inferior Brahman
(Hiranyagarbha or Saguna Brahman) - and the
Supreme Brahman (i.e., Nirguna Brahman). As Sankara
states that the phrase TAgHATEY #&l read for the first
time in the mantra denotes the inferior Brahman. And,
the same phrase read for the second time signifies the
Supreme Brahman, where the letter Om is symbolically
used. One who knows Supreme Brahman as signified by
Om accepts it as knowable, and if the inferior Brahman
is acknowledged by Om. It becomes attaianble.®? And
the same phrase repeated for the third time, is applied

61. Cf. Svet.Up.1V.9; Bhag.Gita VIILII.

62. TSI SENTRAGSAANER W 7 | T Fellerdicarc], Tagaanar
R SR A RS e a1 o qevafy | ’ SseasT (7)
¢ Jomaed | §.Kath.Up.Bh. p.48.
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to the result thereof. For a knower of inferior Brahman,
it becomes attainable object. So also, for a knower of
Supreme Brahman, it becomes knowable object. The
consequent meaning is that the Supreme Brahman can
not be said to be known. But, experienced. In such case,
if an aspirant says that he has known the Supreme
Brahman, it means, he has not known it. Therefore,
Sankara says, “if it is the Supreme Brahman it
becomes knowable.” It is thus, Sankara has shown the
difference between the faculty of knowing the object
and the experiencing.

On the other hand, Madhva regards three times
repetition of TAGAAEY && ---- | as Imperishable
Brahman. He finds no difference between Saguna
Brahman [Hiranyagarbha] and Supreme Brahman.
For Him, both are the one and the same. 3&Y denotes
Brahman’s being imperishable and 9% W& signifies
Brahman’s being Supreme. The fruit of knowing this
Brahman as imperishable and Supreme is acquiring
whatever the aspirant desires. Here, it is obvious that
a person who has realised Brahman desires nothing but
liberation. Thus, it means that the knower of Brahman
attains liberation.®

When a reader goes a step ahead to compare both
the views of Sankara and Madhva, he does feel that
Sankara’s interpretation is here swerving. Change of
interpretation of the same phrase from one to the other
is however not necessary. Even without change of
interpretation, the significance of T AATET. 5@l -~ -~ |

63. TdSaRR S fowared wwead | gaeenad SIeed T 9eE
3/ = | M. Kath.Up.Bh. p.9.
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can very well be understood in the light of Sankara’s
interpretation itself. i.e., “That Supreme Brahman is
imperishable one as designated by Om.” Thus, it is
difficult to see the integrated value of the nature of
Supreme Brahman without second, in a swerving
interpretation of single phrase repeated thrice. This
difficulty does not arise in case of Madhva’s interpretation.

A similar type of discrepancy can be noted in
Sankara’s interpretation of the phrase Tagldla+ ’gf‘%'q
----- | 1.2.17 repeated thrice in the subsequent
mantra. The only and very simple meaning of this
phrase is “It is the Supreme Substratum of all.” For this
meaning, any reader does not feel necessary to refer to
the interpretation of either Sankara or Madhva.

In the earlier discussion it is seen that how the
Kathaka-Upanisad has emphasis on the point of
realisation of Brahman brought about by knowing the
Supreme Brahman in its macrocosm nature. Now, the
Kathaka-Upanisad from the mantra 7 sEa g --- |
1.2.18 puts forth the microcosm nature of the ever
witnessing spark in the form of Highest Reality. Under
this head, the respective mantras represent the Supreme
Brahman with significant philosophical phrases. These
phrases are dealt with as below in their analytical and
exegetical perspective :

(1) Supreme Brahman is imperishable - The
phrases T EIDR ﬁ'ﬂ'cll, T E?-'l?f, 18, in the mantra 1.2.18
and @ & T TEQ in the mantra 1.2.19 speak of
Supreme Brahman being imperishable. In the words of
Sankara, Brahman is free from all modifications. An
impermanent thing that has origination is naturally
subject to many types of changes. With a view to
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denying all modifications in itself, the birth and death
are denied.

So also, the word 31918 means the same as the
phrase 7 = | The Supreme Brahman is everlasting
hence it is called Puranah. When Brahman is said to be
birthless it is obvious that it does not die. Therefore, it
is T 4d - it is not killed because of the fact of its
unchangeability, as in the case of Gkasa.%

According to Sankara, the Supreme Reality which
is nothing but pure consciousness is only one and
without a second. It is therefore, obvious that in reality
there is no other separate entity as jivitman than
Supreme consciousness. Hence, whatever is said in
connection with the Supreme Brahman that applies
even to the intelligent self which may be called jivatman.
Thus, the terms T JTF etc., speaking of the nature of
an intelligent self (farfeaa do represent the Supreme
consciousness with equal force.

So far as Madhva’s interpretation is concerned,
the terms T @A etc.,, speak of the nature of an
individual soul who has attained Brahmaloka. In this
spirit, it should be here understood that birth and
death pertain to the body only. Though, the jiva has
the bondage of body it is not born nor dies, but, is
eternal and changeless in its essential form. As such, it
goes without saying that in liberation too, it is not born
nor dies. Therefore, the mantra declares that in the

64. ¥ VA Fcwe fEd @1 7 o SR aeseas -
fftrarammrR SR b sassaf sfafisifd g
gafaframfafs 7 e figa afd | ---- g 3
Td SARNERfARIEed | §.Kath.Up.Bh. p.49-51



146 A Metaphysical Analysis of the Kathakopanisad

bondage also, the jiva is not killed even though the
body is destroyed.®®

When the Supreme Brahman who is the bimba, is
eternal and changeless, the jiva which is pratibimba is
also eternal and changeless. The same idea regarding the
nature of Brahman being devoid of any modification.®

The point of contrast between the interpretations
of Sankara and Madhva is however clear as above.
But, to examine the correctness of both interpretations,
one has to take them to the tauch-stone of the context
in which the mantra 9 S ---- 1(1.2.18) is read. The
preceding mantra : LGEHEEE LI e AeEd
(1.2.17) is quite explicit to declare the knower of chief
Support (Supreme Brahman) is honoured in the
Brahmaloka (the world of Brahm@). When this expressive
meaning holds good in the present context, there
requires no necessity of the resorting to the secondary
meaning as ‘the world of inferior Brahman’ as Sankara
writes. Indeed, there is no incongruity in Sankara’s
interpretation. But, it feeds unnecessary element to
understand the mantra in the light of Advaita theory.

While, the Upanisadic understanding is seen
clearly reflected in Madhva’s interpretation and the

65. wEWE 7 figh TS T H¥E | A i afd ween
Hee | 1 P sfrwRes sfa; TEoEdfe | o wer Fasfy
T TE FAEdgasT e S 7 w9 | W SiRasie
@R T | YewrEr sTE RrafPe SewarEEe S |
firqd 9 | M.Kath.Up.Bh. p.10.

66. ARy YRy Ry WARRY SR aq wRAfHesieEmR-
Ifeqaaafesd | R.Ku.Khd. p.146.
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meaning of SEIA® HEIAA is kept alive with that of
fauffaq in Madhva’s interpretation; wherein, the
knower of Brahman is referred to here but not Brahman
whether be inferior or superior.

(2) Brahman is Subtler than Subtlest and
Supreme : The phrase H“ﬁ@ﬁ?’l?[ HEdl W@?Tl'{ --=-= lin
the mantra 1.2.20, T&TH I ﬁ;ﬁ(’[ and 9T &1 AT 9T
73 in the mantra 1.3.11 as well as g@% SEERIEE LI
qear ﬁ%‘ﬁfﬁﬁfg in the mantra 1.3.12 declare the
Highest Self as subtler than the subtle and greater
than the great. As Sankara interprets, the Highest Self
is represented as subtler than the subtle and the
greater than the great, because, the Highest Self is
conditioned by all names and forms, and activates the
things that are Its limiting adjuncts. As a matter of
fact, whatever subtle or great thing there be, in the
world of phenomena, can be so by being possessed of its
Reality through that Eternal Self. Being greater or
subtler can be reduced to unreality when they are
deprived of the Self. Thus, Brahman being great and
subtle are taken here to be the results limiting
adjuncts. Such that, 1Y or #&d of Brahman do not
come in the purview of the Highest Brahman in its
absolute sense.®

Excepting the intervention of limiting adjuncts to
represent Brahman as 39 or #&Y, Madhva finds no

67. Cf Svet.Up. 111.20; Taitt.Ar. X.12.1

68. I WEH USFA TP T THAGS ST ﬁfawrss—qamwaﬁn
e Rt | - e SIS vl
TSI RN | S.Kath.Up.Bh. p.52
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difference from Sankara in interpreting the mantra

AN wEAl AET ----- } (1.2.20). It means, for

-

Madhva the Supreme Brahman being smaller than the
smallest and bigger than the biggest is declared to be
Supremely Superior. By the knowledge of Brahman so
explained, the seeker becomes free from sorrow and by
the grace of the Lord, the seeker gains His direct vision,
which in due course brings salvation. Thus, the word
IgHIATE - grace of Lord - plays an important role in the
fulfilment of the life of a seeker. In contrast to this
Madhva’s interpretation, Sarnkara says that through
the tranquility of the senses in accordance with the
practice of Yoga-method Brahman’s identity with
oneself is attained. Reading Madhva’s interpretation
R.E. Hume says “the development of the doctrine of the
‘salvation by grace’ by the vishnuites, proceeds
through the Epic.”®® This Hume’s consideration does
not hold good with the antiquity of the Upanisads. It is
an admitted fact in the history of vedic philosophy, that
Upanisads are quite older than the epics. On account
of this reason, the doctrine of ‘salvation by grace’
proceeding through the epic has no scope at all. Hence
remark made by Hume is historically controversial.

In this vein, 389 T 9% & and a7 Frer &1 9
Tfers 1 1.8.11 declare JAf3HFA of the Supreme Brahman.
In precise, as there is no other thing beyond the Supreme
Brahman which is nothing but pure consciousness, it is
said, there is nothing Higher than the Purusa i.e.,
Highest Brahman. And this highest self is the ultimate
culmination of subtleness greatness etc., therefore, this
Supreme Reality is the Supreme goal [JTFTAS]. In this

69. R.E. Hume - ‘Thirteen Principal Upanisad’, p.352
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way Brahman’s being without second is the point of
main emphasis.”

According to Madhva, the Supreme Brahman is the
last and Supreme point of hierarchy among the gods,”

The Supreme Brahman is described as possessing
of contradictory adjectives in the mantra AT §( Al
AT WA TEAR | (1.2.21).7 The phrase #1192 and 44
Wﬁ, as well as 9198 and I 9T makes two pairs of
mutually contradictory terms. Yet, literally 3T d19s means
remaining motion’less, and g‘( A means going farther.
In the light of Sankara’s interpretation, this pair of
opposite words indicates conditioned form of Brahman.
That is, when Brahman is in the state of particularized
consciousness, though really stationary by its own
nature, It appears to travel further in accordance with
the movement of the mind etc., because, It is conditioned
by the mind etc. In reality, the Supreme Consciousness
continues to be there in the body itself.”

So also, the terms 93 and 1A T speak of
contradictory meanings. It appears to be sleeping, but,

70. T W R | aemeniey ewlammeen SR axem
TUIREHEHEI A W FW (57 wdagmm | o
z?f%irvf; Y GeraRami: | o7 W O gt
e R T | M.Kath.Up.Bh. p.69; agel 7 Fady
AE™ 9 W9 | - B.G. (8.21), (15.6)

7. O SR o s ey SR gif; |
R.Ku.Khd. p.16.

72. Cf. Tale.Up. 5.

73. w%é%ﬁmmﬁammﬁwmﬁmﬁmg@q
T R T wI MY ARGt S | $.Kath,

Up.Bh. p.53.
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at the same time goes everywhere. It means, sleep i.s the
cessation of the activities of the senses. The delimitation of
consciousness caused by the sense organs ceases fcfr a
sleeping man. When a person is in the state of sleepl'ng,
its consciousness being of a general character 1.'ema1ns
present everywhere.™ Thus, since Supreme Consc1c.>us.nfass
when conditioned by various contradictory limiting
adjuncts, is possessed of opposite qualities like rest and
motion, permanence and impermanence etc. T}lerefortj‘,5
it appears variously like a prism or a philosopher’s stone.

On the other hand, Madhva shows, t}}e opposite
qualities of Supreme Brahman like TEAT gl E:Fil'f%f.etc’.‘,i
bring out the Lordly Supreme unique power of Him.

Similarly, the absolute self true to its nature is
divided of embodiment like akdsa. Yet, it dwells in t'he
bodies of gods, human beings, etc. It remains uncharfgm’g’r
though residing amidst the impermanent bodies.
Therefore, the Upanisad declares the Supreme Self as

ST iRy ey e | [1.2.22]

As the Upanisadic dictum T3 H%g gﬂg @SW q
g | (1.8.12) putsforth that since the self is covered

by avidya, the embodied soul does not perceive the

74.  SHCOTATORR A FUERAEERRERNTH; A W |
Ibid., p.53.

75.  STEARAT E G ITARL AL LI POl AL LICIE LIS
v framfEEaTd | Ibid., p.53. |

76. mqmmmﬁmnmmm-m
wegEfafd = | M.Kath.Up.Bh. p.11

77. mmmsmmmmmwﬁ-

s R e fremfrpafirr | § Katha.
Up. Bh. p.55
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same self within Himself and within all other creatures
too. So that the self does not appears T THF9E as the

self of anyone. Nevertheless in reality, the self is
identical with Supreme Self.”®

Further, the Upanisad asserts how the Supreme
Self should be realised. Thus reads the mantra :
ATAHTCHT Ta=AT AT 7 HedT T FEAT 4o | (1.2.23)™ the
Absolute Self cannot be realised by any means like
studying the Vedas, or the power of grasping the
meaning of the scriptural text, or thought continuous
hearing. If so, how could it be known, Sankara’s says
that the absolute Self is nothing but aspirant’s one’s
self; the seeker prays to - by this the absolute Self is
known. The meaning here is that, a person who is
devoid of desire, seeks for his own self, and his own self
becomes known to him on its own accord. The real
nature of His Self is revealed to him by itself.8°

Despite, Madhva has left this mantra uninter-
preted, one can refer to Raghavendrayati’s interpretation
to seen the Dvaita point of view in this connection.
Therein it is said that the Supreme Brahman who is
supremely Superior to all gods, dwells in all the beings.
Yet, He cannot be seen by all. Those, who have gained
the real knowledge of all the scriptural texts can
visualize the Supreme Brahman directly through His
grace. Thus, the phrase 7 YS9 in the mantra above,

78. TY EW: WAy Wﬁwwﬁﬁgs@g TE: "ol S¥HgEOE-
FHH SRS TASSH 7 HRE ST Fetaq | §.Ku.

Bh. p.70
79. Cfl 7-9; Mund.Up. 11L. 2, 3; Bhag. Gita, 1.53.
80. OENSSTHBIHEN e fogue Iehwrfe TRy o i wehiai

Tt | §.Ku.Bh. p.56.
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pertains to a general vision and it is said simul-
taneously that he can be seen through his grace. An
essentiality of Brahman’s grace is said to be suggested
by the particle J in the mantra.®

To quote in this connection - “according to Dualistic
interpreters, the worlds mean : ‘whom the Supreme
Lord chooses.” Obviously this emphasizes the divine
grace. But, according to the Non-dualist Sankara, it is
the self, that is to say, the lower, phenomenal self, that
seeks and worships the Supreme Self, or Brahman.
There is however, no real contradiction between the
two interpretations. Both Self-effort and divine grace
are necessary for the realisation of Atman. Through
self-effort the seeker removes obstacles and prepares
the ground; next there is the spontaneous revelation of
Atman.”®

The same mantra can be seen reiterated in the
Mundaka Upanisad with no change of even a syllable
and the same subject matter is explained in another
mantra of the Upanisad : ¥ IMAT 7 AFQT W§ T4

=TT | (2.3.12).

In the third section of the first Valli, the Kathaka
Upanisad defines Brahman with some negative adjectives
in order to highlight its inexplicable nature. The
particular mantra reads thus :

81. TR iafdatawy: w1 7 HHNW dfe fR qere maee 3 |
gvaa 3f gefTaorEETRgdn®: | R.Ku.Khd. p.16.

82. Swami Nikhilananda ‘The Upanisads’, Happer & Row
Publication George Allen & Unwin Ltd., New York, 1964,

p.74.
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WW I ferrraas o |
ST W&de 9 g ey agegan S
(1.3.15)
In the words of Sankara’s interpretation, the
word ST9TH means soundless, i.e., that which is poss,essed
?f the sound usually diminishes; but the Supreme Self
1s soundless and hence, it is devoid of decaying
Therefore, it is declared to be AW, As it does not‘
decay, It is fAer - eternal. It is ete;'nal for another
reason that - It has no beginning or cause. On the contrary
that which has a cause 1s impermanent, because
whatever is an effect, it merges into the cause. But thej
Supreme Self being the cause of all, cannot, be
regarded as an effect. Thus, the Supreme Self is not an

feffect. Therefore, Brahman can not be an effect. Thus
it is eternal .83 ’

S‘o also, as said above, the Supreme Self has no
cause into which it can merge. As the plantain etc., are
seen to be impermanent after yielding their produc;s in
the form of fruits etc., not even in that way has
Brahman any finitude; hence too, it is eternal 8¢

In this manner, a reader can introspect here that

all negative terms such as Hw, I, WY, AT, I
A=, TR etc.,, culminate into a single aspect of"

g E .
4. T FHIAR: ‘Fﬁlﬁaﬂﬁﬁmﬁmﬁaa T 9 I quswEa
sRvnsAsty frwm | § Kath. Up.Bh, pp.75-76.
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Brahman as ultimately Eternal. Besides, all such negations
reject mundane relations with Supreme Self.

For Madhva, the terms 319, Sk etc., speak of
transempirical nature of Supreme Brahman. Though
Madhva’s Supreme Brahman has possessed of endless
attributes by nature, He is beyond the reach of any sound
or touch etc. of empirical level. Therefore, the negative
prefix to all the terms spell out superiority of Supreme
Brahman in a negative aspect.

When we compare both the interpretations of
Sankara and Madhva, negation of mundane relations
with the Supreme Brahman, is found to be a common
factor. Nevertheless, there remains a difference so far
as the basic nature of the Supreme Brahman is concerned.
For Sankara, negation affirms Nirguna aspect of
Brahman; and for Madhva negation unfolds over-all
Supremacy of Brahman, the embodiment of endless
auspicious qualities.

Moreover, the Upanisad calls the Supreme
Brahman W&AT that is enjoyer of the fruit of the deeds
: T IH WeAS A9 SATHW Gﬁﬂﬁ'ﬂ?[ 1(2.1.4). Representing
it as the enjoyer of the fruit would however go against
the very principle of the philosophy of the Vedanta as
it is neither enjoyer nor a doer. In case the reader
accepts the Atman which is pure consciousness and
one without second, to be an enjoyer, it would be
contaminated by the defects of empirical world. But,
here the Upanisad calls the Atman as an enjoyer of the
fruits of the good acts, only in its conditioned aspect.
Although, this point is not implied in the Sankara’s
interpretation, it fits in well with Sankara’s theory of
Maya and Brahman.
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Similarly, as Madhva notes, this term #E connotes
Brahman’s being Enjoyer, but not in its conditioned
form. In the Dvaita Vedanta, the Supreme Brahman
under any circumstance does not get conditioned. He is
ever free. In Madhva’s words, the word &g characterizes
Brahman as the enjoyer of the essence being present in
the body. However, this idea is in perfect harmony with
other authoritative texts like -

(1) WIT GG SIS [Maitri. Upanisad. 6.10]
(2) s& (Ao SR [Ibid. 6.10]

(3) WIFAT ¥ RA ¥ [Gita 9.24]

(4) WAl WIoT ¥R [Ibid. 13.22] etc.

The phrase ‘Tqg dq at the end of the mantra
quoted above, implies that Yama assertively says here
that this is exactly the nature of Brahman which is
asked by Naciketa.%s

Further more, the Upanisad characterises the
Supreme Brahman in the following mantra :

a1 YN Wi fEaaradt |
gﬁwﬁwﬁ@a‘rm%ﬁﬁa‘amalqa%aql(z.lﬂ)

In general, this mantra proclaims Brahman as
manifesting with Prana, as dwelling in the cavity of all
individual souls, and as manifesting with the great

elements. He is known by the epithets of 3Ry a
SaarEt |

Interpreting the phrase IO H“Tﬂﬁ Sankara
understands 9T as Hiranyagarbha, and states that
Hiranyagarbha takes birth from the Supreme Brahman,

85. TdR o I I8 T W W & | R.Ku.Khd. p.19b
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This aspect of Hiranyagarbha’s birth is reiterated by
another phrase - mﬁ | The epithet of ffr shows
Brahman’s enjoying all the things like sound etc; and
it is called 2aaTHAT as it comprises all the deities.®

Any close reader can note the point that Sankara
reads the pronoun - AT - in the feminine gender along
with in adjective : éa?rrqzﬁ; no doubt it is the order in
which the first line of the mantra should be read. But,
Sankara’s interpretation leaves a doubt as to why the
Upanisad uses the words in feminine gender. Also,
Sankara’s interpretation does fetch the reader with the
significance of using the words in feminine gender. Even
glossators on Sankara’s commentary give no clarification
regarding the same.

Besides, Madhva’s interpretation of the above
mantra throws a different light as comparing to that of
Sankara, He says the Supreme Brahman who is over
all Superior to all the gods, who resides (enters) with
prana [Mukhyaprana)l in the body, who is designated
as 3fefd for he eats up everything at the time of
dissolution and who assumes many incarnate forms
like HH, ?ﬁ, etc., along with creating many things -
animate and inanimate.®?

In the light of Madhva’s commentary on this
particular mantra the phrase s dfamfe implies

86. U1 WRGadr waSadcHenT WOF RRATIEIT TREHIg FE:
dvaft yTREATETRRRE yduge faw fis=imiiey | o
fafkmfe o yaftnfd: wwfem =eEd | S.Kath. Up.Bh. p.86.

87. SRRRARWRE: womRe Rm| ST JSAnEvE Qe
A | TeEg e eRTeT | e
REAH R 3R ¥ | et Sekra | M.Kath. Up.Bh. p.16.
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indwellership of Brahman; 3fafe designates Brahman
as the destroyer; EERIE Dl represents Brahman as
Supremely Superior to all gods, and K%Sf‘?ﬁﬁmﬁ' describes
Brahman as creator or the universe. In addition to this
explanation the use of the pronoun AT in the feminine
gender suggests that in the light of Madhva’'s commentary
that Brahman though assuming female form of His
own, never subject to any type of lower degree; rather
His assuming multi forms indicates the omnipotence of
the Supreme Brahman. Thus, in the light of Madhva’s
commentary, the pronoun AT in feminine gender finds
significance.

Furthermore, utter dependence of gods on the
Supreme Brahman is upheld by Yama in the following
mantra

aqwERid gad a3 7 =i |
d Zam a9 Affarg Aafd &= | Tas aq 1 (2.1.9)

Indeed, the meaning of this mantra is just clear
by itself. Sarkara’s interpretation here entertains a
role of Hiranyagarbha, which is identified with prana
referred to in the preceding mantra. It is quite legitimate
with Sankara because for him, Nirguna Brahman
possesses no action, no quality, no form and nothing else
than just pure consciousness. But, Brahman qualified
by action, quality, form etc., is the instrument for all
activities within the universe. Therefore, Sankara qualifies
all the things of the universe to the qualified Brahman
which is otherwise known as Hiranyagarbha.®® Thus,

89. WYY TWENUIERGfER Wisw sy o3 afdre 9 mds-
T T § womeTE 2 eredl Afidd arRavETeard w9y
TSy 39 wAEd: duafvmn fufiee | S.Kath. Up. Bh. p.87
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Sankara gives here a room for Hiranyagarbha’s role,
which in fact is not directly proposed in the Upanisad.

As said before, Madhva does not see any difference
between Saguna Brahman and Nirguna Brahman; for
him, Supreme Brahman is the only one and He imbibes
in Himself both Saguna and Nirguna aspects.
Therefore, He is stated to be unique and supremely
Superior. Keeping this idea of Madhva’s theory on one
hand, one can read the mantra above; consequently
the reader finds that the Upanisad is closer to Dvaita
view point. As the meaning of this mantra is evident
enough, Madhva has not commented on it. Despite this,
one can read the mantra in the light of Raghavendra-
yati’s interpretation. The rising of the sun at the time
of creation, setting down of the sun at the time
destruction, is verily due to the Supreme Brahman,
denoted by the term IS in the mantra. Apart from this
the Upanisadic asserts that all gods are dependent
because they have been surrendered unto Him for His
protection for ever. Thus, they are dependent. The last
quarter of the mantra : g T ®999 | is an expressive
of unsurpassable nature of the Supreme Brahman in
anyway.?®

Providing an introduction,® Sankara says that as
the nature of Supreme Brahman is difficult to know,

90. i givw™ a0 TEgER | 9F ¥ AfGivE T Ferw SRR
ey | 7§ o S amiye R s | o & weeard
Tod: TEREUA! o FEeA I T 3 Tereafd ARl | R. Kath.
Up. Khd. p.20b.

91. TR VRl sRia Feioned sr IR SfomaTar S |
S.Kath.Up.Bh. p.92.
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another method of assertaining the nature of Supreme
Reality is applied in the following mantra :

RLECIERC R IR CER G
FTBE F v Agaae @y | g g (2.2.1)

Generally this mantra means that, the body with
eleven outlets compared to the city is of the unborn,
Brahman who is the nature of knowledge. This Brahman
should be meditated upon, thereby the seeker does not
grieve and gets liberation.

Both Sankara and Madhva have no glaring
difference so far as Brahman’s controllership of the
body is concerned. However, the three stages of attaining
emancipation by a meditator are spoken of in this
mantra. They are - (1) grieflessness, (2) becoming free
from bondage of desire and duty created by ignorance
while still living, (3) attaining emancipation. These are
the three facts of liberation suggested by Sankara
through the Upanisadic terms mrafa, ﬁ'ﬂ?ﬂ"é and

ﬁ'{ﬁﬂ% respectively.

Almost Madhva’s interpretation too is in consonance
with that of the former. This can be seen as below -

(1) 7 wEfa - becoming free from grief so long
as one thinks that the body is his, there is
sorrow; but, when one realises that it belongs
to the Lord and is under his control, all grief
due to the body cease to exist.

(2) ﬁ'ﬂ'ﬂﬁ% - becomes free through Aparoksa
while still living.
(3) ﬁ'ﬂﬂﬁ - attaining final liberation.

Towards the end of fourth valli, the Upanisad
repeats similar aspect of Brahman who is of the size of
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a thumb, and who dwells in the heart of the individual
soul as their Impeller, who is the ruler of the past, present
and future. There is no glaring doctrinal difference
between the commentatories of Sarikara and Madhva.

Moreover in fifth valli, the Upanisad describes
the nature of the Brahman with a glimpse of
significant epithets as below -

B0 PRTEgRREaEar JRuafiiagUEd |
TEEGAHEIHATSAT T SHael e F ged

(2.2.2)2

The meaning of all the epithets according to
Sankara and Madhva are given below side by side for
easy comparative understanding.

Sankara Madhva

(1) 93 = Mover (1) &a3= Free from ble-
mishes and the

essence of all.

(2) gFRNE= Dwellerasthe | (2) YT = Indweller of

Sun in the sky. Vayu.

(3) 998 =  One who pro- | (3) 8= The form of a
vides dwelling bliss.
for all.

(4) AAREET = A dweller in | (4) F<TRYET = Dwelling
the interme- in the firma-

diate space. ment.

92. Cf. Rg.veda. IV. 40,5; Vajasaneyi Samhita - X.24; XI.14;
Taittiriya Sarmhita : 3.2.10.1; Satapatha Brahmana :
6.7.3.11
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(5) AT = Fire

(6) ARWT = Resider on the
earth.

(7) wfafds = Soma juice

(8) FUUET =A dweller in

a jar or as a
Brahmana
guest dwell-
ing in houses.

(9) 997 = Indweller of all
men.

(10)3Ed = Indweller of
gods.

(11)3d8d = Dweller in the
sacrifice.

(12)31:\111:!?[ = Dweller in the

space.

(5) BT = Enjoyer of His
own objects like
9lsz etc. being
dwelt in the
essence  of
jiva.

(6) AU = Dweller in the
sacrifical altar.

(7) AfAfIs = He who has the
best collection
of the objects
of enjoyment.

(8) FUVEE =He who

dwells in a jar
of soma.

(9 9 = Indweller of
all men.

(10) ¥ = Indweller of
gods like
Brahman etc.

(11) 991 = Essence of the
Vedas which
reveal Him as
He is.

(12) alﬁ'ﬂﬂﬁ = Indweller of
goddess
Laksmi in
whom the
hole universe
is woven.




162 A Metaphysical Analysis of the Kathakopanisad

(13)A=T = Borninwater. | (13) ST = Indweller of
the things like
... pearl etc.,
born in the
water whose
value has been
increased by
His indwell-
ing.

(14)TMST = Born on the (14) M =  Indweller of
earth as paddy, the creatures
barely etc. living on the

earth.

(15)Z&dST = Born in the | (15) %&J9T = Controller of
sacrifice as its liberated soul.
appendages.

(16) 3f@ST = Born from (16) ATZAT = Indweller of
mountains as the rivers
rivers etc. etc. born of

mountains.

(17)%d4 = Unchanging | 17) ®& = He who is
in nature. principally

established by
the Vedas.

{18)Feq=  The cause of | (18) &I = Full of attri-
all. butes.

As seen above, there lies slight difference
between the interpretations of Sarikara and Madhva.
Within the purview of limiting adjuncts Sankara says,
Brahman is seen in different forms like fire, sacrifice,
rivers, earth, etc. On the otherhand, Madhva brings
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out the idea of Brahman’s being indweller of all the
objects of the universe even in the transcedental level,
Thus, for Sankara the epithets speaks of phenomenal
value of various aspects of the Supreme Brahman;
while Madhva upholds the glory of the Supreme
Brahman not only from the phenomenal aspect but
also transcedental.

Another facet of the nature of Supreme Brahman
is spoken of in the Kathopanisad as below -

I TORAAH T |

A qrAAEE A F&T U 1l (2.2.3)

The greatness of the Supreme Brahman is
highlighted here by saying that all deities worship
Brahman sitting in the middle [of the heart] and who
pushes Prana upwards and impels gpdna inward. The
most remarkable point in this regard that Sankara has
highlighted is Brahman’s absolute difference from all-
else. In his words, the purport of the sentence is that
for who, and under whose direction, exists all activities
of the organs and the vital force, is proved to be different
from them.?

This statement is remarkable not because Sankara
has used the word different [317¢] which may appear to
a Dvaitin as upholding the concept of difference accepted
by Dvaita philosopher, but because, he has shown the
difference between the body constituted of organs and
Brahman. Showing this difference is not necessiated
here as is experienced by one and all in the physical
world..And hence this remark is unwanted.

93. IRl Iq TIFIRT Ud AgEATN: 6 31 g 3fy A |
S.Kath.Up.Bh. p.95.
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Madhva has not inerpreted this mantra as the
meaning of it is clear by itself. Yet, reading Raghavendra-
yati’s gloss on this mantra makes it explicit that the
Supreme Brahman directs the prana vayu upward and
the apana vayu downward.

All deities adore the glory of Brahman who is
designated as Vamana dwelling in the middle i.e., the
heart.®

The Supreme Brahman referred to here is same
as spoken of in the mantras :

(1) gSATT: JEur 7oA I Sl | (2.1.12)°

(2) SGHATAE TEUISTIAHAT a1 ST gad AfAfes |
(2.3.17)
In addition to the idea contained in the previous
mantra, the Upanisad declares that both prana and
ap@na can not be the source of life. Because, they for
their own maintainance, have resorted to the Supreme
Source of life i.e., the Supreme Brahman. This is
explained in the mantra - 9 WO ATaA Wt Stard
F949 | (2.2.5). This mantra establishes that Brahman
is the Supreme Substratum of all. In this regard, there
lies no remarkable difference of opinions of Sankara
and Madhva. '

Another aspect of nature of Brahman is

described by Yama thus : ¥ T g?rg SR & & gﬁ‘ﬁ

95. W ShEEEREIRAT WNE: WO R A e
Sreafes | ST 9 A WerTy: R goen sreafd I |
4wl R o amd fawd wd 39k SO 3| R.Ku.Khd.
p-22b

96. Cf. Svet.Up. I11.13
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fAffmmore ---- | (2.2.8).%7 The Supreme Brahman
denoted by the term %Y herein is described as keeping
itself awake in those who sleep when all pranas stop-
working within the body, and creates through
ignorance the desirable things like women etc. Thus,
Brahman remains uneffected by any physical or mental
operations of the embodied souls; and this Brahman is
declared to e immortal in all the Vedanta texts, to

whom all worlds are resorted and none can transcend
Him.%

Here Sankara does not add anything else to what

Upanisad actually declares. Madhva too reiterates the
same.

Further, Yama continues to describes the nature
of Brahman by illustrating two examples of Agni and
Vﬁyu-wwmwwmw ==
(2.2.9);% I YA WfAEr T 9 SfEur a7 | (2.2.10)

As' Sankara interprets, fire or air though one
appears in different forms corresponding to the limiting
forms of physical things. So too, Brahman in respect of
different limiting adjuncts appears in respective forms.
In interpreting Upanisadic phrase &4 &4 gfeear YT |
Madhva differs from Sankara in bringing out its meta-
physical importance.

97. Cf. Brh.Ar. IV.9; VL.1.

98. ¥ Y YUY MOIRY i 7 WRfY | wu | S S § aulsd
T AR SN | RemmiRge wEwey | R
gfviawir AFRAfOTed T4 Fevaii: GRS R |
S.Kath.Up.Bh. p.99

99. Cf. Brh.Ar. 11.5.19.
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Madhva brings in bimba-pratibimba bhava between
Brahman and the individual souls. Madhva makes it
explicit that Brahman alone is independent and the
only one; yet, He has many bimba forms. On the other
hand, the individual souls are the pratibimbas of
Brahman. Thus, each individual soul is pratibimba
form of bimba form the Supreme Brahman.'® It is to
be noted here that the Supreme Brahman is one and
homogeneous. Yet, His pratibimbas are infallible variety.
In the sense that the experience of those individual
souls are of infinitely diverse type. If the Supreme
Brahman is the innerself of all, He must suffer the
pains of individual souls, because, He is inside them.
To this doubt, the succeeding mantra supplies the reply
as below -

T TSI A oA Aehged arer: |

(2.2.11).1%

Though, the Supreme Brahman dwells in all the
beings which are full of miseries. He is not effected by
their miseries, for He is distinct from them and inde-
pendent. This is explained by a simile of the sun. The
sun is present in the eyes of all and regulates them to
see. Still the sun remains uneffected by the defects of
the eternal eye.

In the understanding of this manitra, Sankara
explains the pure nature of the Supreme Brahman

100. & ®Y TR GroaSeaes; | T 38w aweis=h A fored |
Kﬁﬂﬁwmmﬂmzwmﬁrwﬁﬁ
TR | ST ARsTR e | T yfeere
AR ok | TRRE § qdl T WEY d YU | M.Kath.
Up.Bh. p.21

101. Cf. Bhag.Gita X111, 52.
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within the relative value of the example of the sun.
The sun residing in the eyes does not get affected by
the impurities of the external or physical eye. It is the
ultimate truth that the Supreme Brahman is of the
nature of pure consciousness. And the self within the
bodies is nothing but the pure consciousness. A doubt
here is that, as the self resides in the body; it gets
affected by the impurities of the external body. If so,
how could the self, indentified with pure consciousness,
be said unaffected ? To remove this doubt, Sankara
bring in an idea of superimposition. Sorrows of the
world due to the attachment with external body are
superimposed on the self within the body. And this
superimposition remains there as long as its cause -
3T is not removed. On the dawn of the knowledge
that the self within the body and the pure consciousness
are one and the same, there remains no superlmposmon
but the Supreme Brahman itself.

Here, the intermediation of superimposition fits in
well with the self in the body according to Sankara.
Here, it should not be forgotton that the nature of the
Supreme Self is explained on the basis of the illustration
of the sun. So, it is not illegitimate to apply the inter-
mediation of superimposition even in the case of sun
residing in the eye. In such case, due to the super-
imposition, the sun atleast appears to be affected by
the defects of the eyes and accordingly, it should have
become an experience of all embodied souls. On the
contrary, no embodied soul says that the sun within the
eye is affected by the defects of the eyes. Thus, the
superimposition on phenomenal sphere does not go well
with the sun within the eye. In this manner, the
illustration of the sun according to Sankara does not
work well on the objective plane.
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At the end of the fifth valli the Upanisad in
similar terms emphasises Brahman being the Supreme
all controller, all indweller, and bestower of the desires
of the aspirants. Thus, it is in words of Upanisad -
TH qE wEyEme ---- | (2.2.12);0 fRer et
AT ---- | (2.2.13).1% His unequvivocal nature
lies in his manifold manifestations. This is conveyed
by the Upanisadic phrase Th w0 gl A3 FAfT --- |
(2.2.12). However, a perusal of the commentaries conveys
that there is no difference between the views of
Sankara and Madhva. Thus, being asked by Naciketa,
Yama expresses the secrets thread of Brahman’s all
supremacy. It is nothing but Brahman’s Self-effulgence.
Brahman is self-effulgent and makes others shine :

T T gar wifd T ey |
A fagar ik garsEatag 0

HT WA §49 |
a& W gdffe fanfa 1 (2.2.15) 104

As declared here, the sun, the moon, the stars,
the lightning, the fire - all these are indeed natural
elements of lustre. The Upanisad professes the truth
that these lustruous elements do not shine on their
own. They shine deriving the light from the self-
effulgent Brahman. They all are illuminated by His
effulgence. Even after deriving the light from the self-
effulgent Brahman, the lumanaries such as - the fire,
the sun and other higher gods like .... Indra, Vayu,
Yama, shine and execute their duties from the fear of

102. Cf. Svet.Up. VI.12.
103. Cf. Svet.Up. VI.13,
104. Cf. Svet.Up. VI.14; Mund.Up. 11.2,10; Gita. XV.6.
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the Brahman. Thus, the entire universe functions
under the command of the Supreme Brahman.!%%

Thus, declares the Upanisad -

afed f& 7 S /9 W weif fRsgee |
AWy a9YId 7 Uafeggard Waf=r 1l (2.3.2)
wETEETRREatd wEradtT g4 |

waTfa=es ages ggaiafa gsaws |l (2.3.3)106

Hence, Brahman is Supremely Superior. This is
the nature of Brahman imparted by Yama to Naciketa.

The Upanisad further elaborates the nature of
Brahman in relation to the universe adducing a metaphor
of Asvattha tree - WSWF@ qYTSTERTS FATAS -~ -~ |
(2.3.1).1" In the light of Sankara’s commentary, the
mantra provides with a reason why the samsara has
been compared to the tree. In Sanskrit, the tree is
called 3 becaue, of its being felled. Further, on the
basis of the characteristic features of the world of
ignorance, Sankara describes the method in which the
tree is grown. This tree grows from out of the seed of
ignorance. It has for its sprout Hiranyagarbha comprising
the two powers of knowledge and action. Its trunk is
the diverse subtle bodies of all creatures. It grows
through the sprinkling of the water of desire. Its leaves
are the Vedas, the smrtis etc. Its flowers are the many
deeds like sacrifice charity, penance etc. It has its nests
the seven worlds. It is felled by the weapon of detachment

105. Cf. %R || B.S. 1.3.39.
106. Cf. Taitt.Up. IL.8,1.
107. Cf. Bhag.Gita. XV, 1-3.
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consisting of the realisation of one’s identity with

Supreme Brahman.!®®

This tree of the world which is called Asvattha is
ever unsteady by the wind of desire and deeds. Its
downward branches are in the form of heaven, hell,
and states of beasts and ghosts. It has no beginning.
The root of this tree of the world is the Supreme
Brahman which is Pure, Resplendent, Greatest of all,
Imperishable and the Supreme Truth.'®

Following Madhva’s interpretation, this mantra
gives the picture of the world of the tree existed in the
receptacle of the Supreme Brahman. The earth is the
soil in which all trees have their roots. The Lord Visnu,
the highest of all, is the root-soil of this tree called the
universe. Its branches are the devas all being lower
than that root-soil. The goddess Rama is the root. This
tree is called Asvattha. The Asvattha is thus derived
from Y quick + VAT to go + & (3N affix = 37¥ ‘quick
moving’. The elision of S and the shortening of 31T into
31 are Vedic anomalies. 3% + & = 3139 sfar fasid or

108, QST SR TIER=T THRGE SEATT: | Favd s |-
v T - ST - ST - SRR A1~ TR -
Roamiest Tt R ie- T - g SRR
ECAIEC R ERREC NI CE aH gt - e -Tereh, 79, -
Y- SR - YPoR-- -~ TS TE6-STeihd-36-
EE QAL TSR SEfR- e --- ek fafed-
RIS - WeFa®s-- -~ | S.Kath.Up.Bh. pp.107-108.

109. TY TURGE-IWEHl-IWAH  ---- whwﬁﬂﬁhﬁtﬁ:ﬁ?
STERRETERIE: | GRS T | 96 YaRgerd 4o
W TH Y g SAfrresaResa: et A A
FeTETaT | TR AT HE FF@R | Ibid., p.108.
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FTI Y AW = YA that which stands firm like the
fig tree or 371%™ may mean “the abode of God or the
food of God” : 39 means then “He who goes very

quickly,” i.e., the all-pervading God, and ¥ is elided
form of ®T to stand or ¥ = food.

Lord Hari is called Asva because of His quick
motion. As this universe is pervaded by Hari, and as it
is the food (¥=food) of Hari, it is called Asvattha. This
universe is beginningless as an eternal current of
existence, but the highest eternal and immortal is the
Lord Hari. This Asvattha or universe is called
Sanatana or eternal in the sense that there is no
beginning of it. It is a pravaha or current changing but
ceaseless and eternal. But Lord is the true eternal, for
He is both changeless and eternal.

He alone is the one and true eternal; the world is
eternal only as a phenomenal current,!?

A comparative reading of both the interpretations
above provides some points of difference there between.

(1) According to Sankara, it is Hiranyagarbha to
which, the tree of universe is resorted; while the
Supreme Brahman acknowledged as Visnu, is the place
of shelter for that world-tree.

(2) Sankara gives the idea that the world tree is
due to ignorance, whereas Madhva understands it to
be real.

110. Warew wERwHe Jfece §| TRers 989 W@
ARSI | eI TRAT WV ARPIAENR: | ageam erage
TRTEEsd  FEifaa: | TOmaRaieyd qeHaweydl Bl |
AR TaH! Sfed wareds | M.Kath.Up.Bh. p.23.
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(3) Madhva brings in the Laksmi tattva in
describing the picture of world-tree, and said that
Laksmi is the root of this world-tree. According to
Madhva, goddess Laksmi, the consort Lord Visnu is
considered to be the presiding deity insentient prakrti,
which itself is identified as Asvattha tree. Thus, Lord
Visnu is the ground of the entire world tree, and
goddess Laksmi is the root of the tree. Thus, the
intermediation of Laksmi in the description of Asvattha
tree may be considered to be not out of the context.



This tree, being the reflection of the real tree, is
an exact replica Everything is there in the spiritual
world. The impersonalists take Brahman to be the root
of this material tree, and from the root, according to
Sankhya philosophy, come Prakrti, Purusa, then the
three gunas, then the five gross elements (Parfica-
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mahd-bhita), then the ten senses (dasendriya), mind,
etc. In this way they divide up the whole material
world into twenty-four elements. If Brahman is the
center of all manifestations, then this material world is
a manifestation of the center by 180 degrees, and the
other 180 degrees constitute the spiritual world. The
material world is the perverted reflection, so the
spiritual world must have the same variegatedness, but
in reality. The prakrti is the external energy of the
Supreme Lord, and the purusa is the Supreme Lord
Himself, and that is explained in Bhagavad-gita. Since
this manifestation is material, it is temporary. A
reflection is temporary, for it is sometimes seen and
sometimes not seen. But the origin from whence the
reflection that is reflected, is eternal. The material
reflection of the real tree has to be cut off. When it is
said that a person knows the Vedas, it is assumed that
he knows how to cut off attachment to this material
world. If one knows that process, he actually knows the
Vedas. One who is attracted by the ritualistic formulas
of the Vedas is attracted by the beautiful green leaves
of the tree. He does not exactly know the purpose of
the Vedas. The purpose of the Vedas, as disclosed by
the personality of Godhead Himself, is to cut down this
reflected tree and attain the real tree of the spiritual
world.”

The absolute Brahman is declared to be pure
existence according to Sankara. In this perspective,
knowing Him to exist as Sat, and realising Him as He
really is, are the two factors of Its nature. The knowledge
of both these factors is necessary for one to get one’s
nature manifested. In this regard, the Upanisad reads
thus :



174 A Metaphysical Analysis of the Kathakopanisad

FEfEa AR =J W |
AT e awawTa: SdEfd 1 (2.3.13)

Interpreting this mantra, Sankara says that the
Atman should be raised as existing, as the productive
of effects in which existence inheres, and as having the
intellect etc., as Its limiting adjuncts. It means that the
nature of the Atman as existing in all the objects of the
universe which are seen due to their being conditioned
by limiting adjuncts. Thus, the Atman as existent is
known through the idea of existence called up by the
limiting adjuncts which are themselves the effects of
the Atman.

When all the limiting adjuncts get vanished the
non-dual nature of the Atman is raised and this
realisation of It is suddhasattva i.e. Pure Existence.

Further, Sankara says that the Upanisadic text
here wants the seeker against meditating upon Brahman
as manifested with limiting adjuncts; and further the
text vigorously advocates that meditation upon the
Absolute Brahman which is devoid of all attributes
presupposed by limiting adjuncts, should be taken up.!!
Reading this interpretation of Sankara, Chinmayananda
remarks thus : “according to the above text-books,
Sankara’s commentary falls short of the mark, and
that a closer hit would have been gained by directly
explaining the mantra to hint at a warning the
meditator should meditate upon Truth as Existence

111.  TEHRUIRI- TG - e - SR - ST - SCHIees ;. HhTal
ggArgfe: | 7e1 g sid-falha snen HH ¥ wRu-sakie
feofra  afgw Wk TeEfvae-afae-aTem:
aeavial wafd | §.Kath.Up.Bh. p.120.
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(Asti) and not as Non-existence (Nasti) ---- as some of
the Buddhistic schools of philosophers maintain along
with a section of the Indian Logicians (Naiyyaikas).”112

This mantra according to Madhva, states the
method of acquiring the knowledge to get the grace of
the Supreme Lord, because, finally all depends on His
grace. In this light, the mantra means that one has to
realise that not only Brahman exists but exists as the
Supreme Being. It is he who causes the reality of both
Prakrti and Purusa. One can get this knowledge only
with the grace of Brahman. He bestows his full grace on
those who realise the fact of his being a Supreme Being.

In the light of Madhva’s commentary, the indecli-
nable - 37 accuring in the mantra two times, refers to
two different types of aspirants namely - (1) those who
know the Highest Brahman from the beginning.

(2) those who do not know so. In case of the first
type of aspirant, the grace of Brahman increases the
knowledge; whereas in case of the second type of aspirant
the grace produces the knowledge of Brahman.

Further, Madhva explains that Visnu is called
J@WTd because He produces or unfolds distinctly
(TE9d) the reality of be-ness (%) of both the Prakrti
and Purusa. His greatness over all is known through
His grace; and His grace is obtained through the
knowledge of His superiority to all. Because of Brahman’s
superiority to all. He is designated as arfeer e

112. Swami Chinmayananda, “Discourses on Kathopanisad”, p.237.

113, A TASE WWEH AR HIE; | Sl TR Faet: ¥
e T || e T | A A Ve | ARerHIeRea fa); qere
e 17 || Swfererd e wre: TeIeTd aufas: || M.Kath. Up. Bh. p.24.
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c. The Relation Between Jiva and Brahman

In the philosophical sphere, jiva and Brahman
are the two entities close to each other and the former
one aspiring for the latter one. Indeed, the nature of
Brahman has been enumerated in words of Kathopanisad
earlier. And at this juncture, a reader should know how
jiva is related with Brahman. In this connection, the
Kathopanisad reads the following mantra -

o feawdt gFaer dre Jei gfer o gudeE) |

BETEYY el Faf< gsareal I 9 Somfesdams |

[1.3.1]

As the Upanisad records on the basis of the dual
form of the terms ﬁaﬁr, 9@ existence of two entities
is suggested. Yet, in the opinions of the commentators,
the upanisadic view slightly gets changed. For, Sarikara
dual form of fa&=iT and TR refers to two entities - jiva
and Brahman, both being enjoyers. A question might be
asked as to how Brahman, the other entity be the enjoyer.
Sankara’s rejoinder is that though Brahman is not
Bhokta, still He is so called because of His association
with the jiva, the real enjoyer in the phenominal world.
This is expressed on the analogy of the umbrella.!™

The phenomenal truth of the desparity between
jiva and Brahman is illustrated by the world SRl It
is here implied that the non-difference between jiva
and Brahman is ultimate truth.!"

114. When a king with his retinue moves out in a procession
with umbrellas, people say, ‘Chatrinah yanti - people with
umbrellas are going’, though most of the people in the
procession do not possess umbrellas.

115, Hd Gavavfoerm s e | TR sHwd ekl qeu
Jareensty agHefEfaged s | ---- & 9 —
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So far as Madhva’s view is concerned, one should
say that this manira has no bearing on jiva and
Brahman. Rather, his interpretation infuses two forms
of the same entity i.e., the Supreme Brahman, which
are called Atma and Antar@tma. Madhva recommends
here that this mantra describes two forms of Brahman
which should be meditated upon by knower of Brahman.
In precise, there are two forms of Lord Visnu called
Atma and Antaratm@ dwelling in vayu, the best of all

~ jivas and who is in the cavity of the heart (hArdaya-

guha) of a man whose body is formed by the merit of
good deeds, He experiences the fruit of the good deeds
of all the jivas. The knowers of Brahman, who perform
five sacrifices and observe triple - Naciketa - fire sacrifice,
say that these two forms are shade and heat. It is also
clarified that the words chéy@ and @tapa do not mean
shade and heat respectively; but it is that the Lord
who is like cool shade to the good bestowing them
with happiness. He is like heat to the wicked, i.e., He
punishes them.!¢

In this manner, the mantra above describes the
nature of Brahman according to Madhva, while the
relation between jiva and Brahman in the phenomenal
world according to Sankara.

Both the interpretations can be said to be in tune
with the Upanisadic view. Because, the word faa= in

— oM el daRaraian s 9. wuafE |
S Kath.Up.Bh. p.58.

116. TEis@Ad faye w Ba fm| ¥ v @ arh
TS gEETF | PFRERT si=rseraa fagat my; | saw: wifem
et wafer oot | M.Kath. Up. Bh.p.12.
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dual form refers to jiva who is really a W4T, and to
Brahman as well. So the enjoyer of the fruits of the
deeds is no other than jiva itself; but, Brahman is in
association with jiva in the cavity of the heart. Thus,
ﬁa?ﬁ, ﬂ'ET gfaey carry balanced meaning. So also,
according to Madhva the dual form of fia=al refers to
two forms of Brahman, Atma and Antardatmad dwelling
in Mukhya-prana residing in the cavity of the heart.
Mukhya-prana’s dwelling in the hearts of all individual
souls is one of the cardinal truths of Madhva’s philosophy.

B.D. Basu in connection with Sankara’s commentary
remarks as below : “Some think that the two drinkers,
referred to in this mantra, are the jiva and Buddhi;
because “Pibantau” is in dual number. But Buddhi
being insentient cannot be the enjoyer of the fruit of
action. Moreover, the jiva is sentient, and Buddhi is
insentient, and so the reference in “fs+a1” cannot be to
two such entities belonging to two different classes -
one sentient and the other insentient. If the jiva be
taken as the “drinker” then Buddhi must be also taken
to be a sentient entity which doctrine no one holds. Nor
can it be said that the reference is to two jivas dwell-
ing in the same body. For, it is impossible for two
personalities (jivas) to dwell in the same body and to be
enjoyers of both.”11?

Offering his critical remarks, Radhakrishnan writes
as below : “The two referred to here are the individual
soul and the Supreme Self, which go back to Rgveda
1.164.20. Sayana, commenting on this verse, says that
the reference is to the two forms of the atman, the

117. Op.cit. B.D. Basu. Kathopanisad p.98.
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individual soul (jivitman) and the universal (Parama-
tman). But how can the self which is represented as
looking on without eating, be treated as experiencing
the rewards of deeds ? Sankara, Ramanuja and Srinivas
in his commentary-Nimbarka, argue that it is loose
usage of chattri-nyaya. When two men walk under an
umbrella, we say there go the umbrella-bearers. Madhva
is more to the point when he quotes Brhat Samhita
and says, ‘the Lord Hari dwells in the heart of beings
and accepts the pure pleasure arising from their good
works.” The Supreme in its cosmic aspect is subject to
the changes of times. I§vara as distinct from Brahman
participates in the processes of the world. Madhva finds
support in this verse for his doctrine of the entire disparate-
ness of the individual and the universal souls '8

Then it is said that the two “drinkers” are the jiva
and the Lord. The Lord also drinks or experiences the
fruit of karma metaphorically. For being always associated
with the jiva, He is said figuratively to drink, while the
jiva really drinks. But this view is incorrect. For here
also, recourse is to a figure of speech in order to make
Lord experience the fruit of action. The result therefore
is that this verse has no reference to the jiva at all, but
to Isvara alone. The two that drink are the two aspects
of the one and the same I§vara - one as Atma dwelling
in the heart of the cosmos; and the other as Antaratma
dwelling in the heart of every jiva. This explains the
phrase “guham pravistau” also : for both these aspects
of the Lord are in the guha or heart.”"® However, this

118. Op.cit., Radhakrishnan. p.621.

119. B.D. Basu, Sacred Books of the Hindus, Prasna, Katha
Etc. Upanisad & Mitaksara, Bharatiya Publishing House,
Delhi, 1979, pp.38-39. ’
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remark is false. The phrase “some think” directly
applies to Sankara. Yet, as a matter of fact, Sankara
does not refer fda=iT to jiva and Buddhi, but to Jiva
and Igvara, as is clear from the foot note No. 115.
Rather Sankara understands and relates Buddhi in
some other manner - “the drinkers of the results of the
deeds done by oneself within the body are entered into
the cavity, into the intellect [Buddhi].” Thus, the
Buddhi is taken into account by Sankara as a receptacle
for jiva and I§vara.!® Thus, B.D. Basu’s contention is
baseless.

In this section, one can read the famous and
immortal metaphor of the chariot. Herein, one has the
picture of a chariot in the form of body, and the
individual soul is the master of the chariot. The intellect
is the charioteer. The sense organs are horses fastened to
the chariot, and the reins with which the intellect guides,
the moments of the body are the mind.'*!

The jiva is called ST - the enjoyer when it is
associated with the body, organs and mind.

s e RAfy Wk g1

g%gmrﬁﬁﬁémssmgﬁaa I (1.3.3)
fRafor eaTg TRy T | )
| ARG WEETgHATITs 11 (1.3.4)

120. &% eaf&r-mﬂ‘u &l et g8 Wewt | §.Kath.Up.Bh. p.59.

121. “The simile of the chariot has some points of similarities
with the well known passage in Plato’s phaedros, but
Plato did not borrow this simile from the Brahmanas, as
little as Xenophon need have consulted our Upanisad.
(IL.2) in writing his prologue of prodikos.” Max Muller.
‘SBE’ p.12.

o
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The speciality of Sankara’s interpretations of these
two mantras lies in explaining the reasons of comparison

between the jiva - the master of the chariot, the body
- the chariot etc.!??2 That is :

(1) The body is said to be the chariot because the
former is pulled by the organs which occupy the place
of horses tied to the chariot.

(2) The Buddhi or intellect is characterised as a
charioteer, since the intellect plays chief role of guiding
the body. Indeed, the intellect directs all physical work.

(3) The sense organs are called horses, because of
the similarity of drawing the chariot and the body.

(4) The mind is characterised as the bridle, for
just as the horses act when held in by the reins.

Similarly, the organs like eyes etc., act when held in by
the mind.

(5) The individual soul is said to be WIFdT— the
enjoyer of the fruits of his deeds, in the phenomenal
world. Because the Absolute Self can have no enjoyer-
ship. Its being an enjoyer is due to the limiting adjuncts
such as intellect etc.!?® Sankara substantiates his view

122. A similar comparison is found in the Svetdsvatara
Upanisad - II 1-9.

fread e w wil e s Wi |
TG T Fgreamita waifor st | | [2.8]

123. ¥R wRE § CEseTMaREREEmTEEeReE | 9 g,
sTerauEayT TR fafs gfstg-nureEres i | ----- LERES
AT I Ffgehdeaid WAV | T YReITaheaiaerarl wE Wt
fafg | wvar & wdiafy A o weds wRdaran || 3 ||
————— T R Faerassorl Mo gegdiusang a

g | S.Kath. Up.Bh. pp. 61-62.
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by quoting an authority from the Brhadaranyaka
Upanisad - & s QYT Arpagea<ia ST dedia |
[IV.IIL.7]. “It thinks, as it were, and shakes, as it were,
etc.” Thus, jiva’s enjoyership is due to limiting adjuncts
according to Sankara. For Madhva, there lies no in-
compatibility regarding the description of the parable
of the chariot described above.

Further, it is described that the person who lacks
knowledge of discrimination and whose mind is not
under control, has his sense organs beyond his control
just like the vicious horses of a charioteer. One who is
thus not constantly bringing his discriminative under-
standing in curbing the impulses of mind is one who is
unyoked. He who fails to keep up an intelligent self-
control over his own sense-demands, not only fails to
climb up the ladder of perfection and thus cannot attain
the Supreme Brahman, but also, states the Upanisad,
gets into whirl of births and deaths.

On the contrary just as, an intelligent charioteer
controls the horses along the path with the help of
intelligent grip over the reins, so too a person who
possesses knowledge of discrimination with the help of
unpolluted intellect restrains his sense organs and the
mind. As such, he guides his life along the path, through
which he attains the eternal abode of the Supreme
Brahman, whence he never comes back : § RRECIFIR]
W‘fﬁ' d W& | (1.3.8). This upanisadic statement
positively asserts that a person who has self—control is
always pure, enjoys the spiritual growth ‘and attains
eternal, and immortal state of perfection. There is no
glaring difference between Sankara and Madhva with
regard to the above upanisadic explanation.
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A positive approach towards the Supreme Brahman
is repeated and strengthened by another manira as
below :

A2 THEATE |
HISEATs IIATHIRT dfgwns aeF 989 1l (1.3.9)

He who has his discriminating intellect as his
charioteer, who controls the rein of his mind, will reach
the other end of the path {of transmigration] i.e., the
Lord Visnu.

The upanisadic phrase A fawrrs oo 9&H reflects
over-all supremacy of Lord Visnu upheld by Madhva.
Surprisingly enough, Sankara in his interpretation of
the above phrase, supports the same idea in crystal
clear terms.>* Rather, Sankara should have identified
Visnu as one of the forms of Saguna Brahman, which he

.elsewhere says. Laying more emphasis on this point of

supremacy of Visnu, Gopalayati, a glossator on Sarkara’s
commentary, first of all words off a doubt that whether
Visnu is identified as Hiranyagarbha; then he explains
the etymolgical meaning of the term ‘Vasudeva’ [used
by Sankara] reinforcing the supremacy of Lord Visnu.
He says, Visnu is called Vasudeva as He provides
dwelling place {Vasa] for all in Himself and is self-
effulgent.!?® These points are explicit in themselves to
highlight Madhva’s view of supremacy of Visnu.

124, AfgwiAiT oo™ TEv: WAHAT argRareTs] T T It
gaaAaaeaamifa f9gH | | $.Kath. Up.Bh. p.66.

125. s 3R | e sadafy - srRarersf | aRa seren a5
T; | araEfy s Wit g @ = avE e sfa @
¥ aged g | Gopalayati. S.Kath.Up.Bh. tika p.66.
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In this connection, Chinmayananda’s words are
noteworthy. “This Supreme Goal is mentioned here as
the place of Visnu. It would be absurd if a student of
Vedanta were to understand that the ‘place of Visnu’ is
the Puranic concept of Vaikuntha. For purpose of explain-
ing the scripture, Visnu is to be conceived of as one of
the Trinities; but here, the meaning is, ‘the all-
pervading Vasudeva,” the Paramatman.”26

The mantra IEAR T ot ----- | (1.3.10)
explains the gross and subtle manifestations of the
Absolute Truth and ultimately introduces the very realm
of the subtlest of the subtle, the Atman.!?” The sense-
objects are the causes for sense organs. Since cause is
always subtler than its effects. The Upanisad justifies
to the reader that - zfaygs o grfe | Thus, the word
U< is used in two senses - (1) Subtle and (2) All-pervasive.

In this vein, the meaning of various portions
present the degrees of the subtler principles culminating
in the Absolute Truth. Thus, the phrase vy 90
ZATY means the sense-objects by which those senses
were created, are-subtler and more-pervasive than the
senses. Similarly the mind is subtler and more pervasive
than sense-object, the intellect is more-subtler and
more-pervasive than the mind and the great-soul which is
the inner-most principle of the intelligence of all things
is subtler and more pervasive than intellect.

The phrase H8W 31T is understood in the sense
of Hiranyagarbha who is endowed with the knowledge,

126. Swami Chinmayananda, “Kathopanisad”, Chinmaya
Publication Trust, Madras, 1976, p.131.

127. Cf. o wuagfsde w w: |
T WS 98 Taw W | | Bhagavadgita, 3.42.
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action and power. HE] THT which is declared as
subtler and more pervasive is here identified with
Hiranyagarbha because the latter too dwells in the
intellect of all individual souls, as their self.'?8

Further, in the interpretation of the next mantra
- “HEds TLHHATTAATATGEs U8 I (1.3.11). Sanikara says
that the 3T i.e., unmanifest which is the seed of the
whole universe is subtler and more pervasive than the
great soul Hiranyagarbha. The Purusa is then said to
be subtler and more pervasive than 373, This Purusa
is so called as he fills up everything and rules out the
possibility of anything being higher than Him. Thus,
there is no substance subtler or more pervasive than
P}lrusa, as such the Upanisad declares - ‘J&ETH qY
f&feear @rer ar g afds ¢ (1.3.11). The Purusa-tattva
here is identified with the Supreme Truth which is
well-confirmed in the statement - T HIST AT I frs
| In this manner the Purusa-tattva is that principle
where all the loose ends get rewinded into one cord.
Thus, the upanisad declares “that is the end.”

Through the enquiry into the preceding mantra
in the light of Sankara’s commentary the reader seeks
from the grossest external manifestations of the
Supreme Truth, through layers of greater and greater
subtleties to the Supreme point all pervasiveness and
subtlety, the Absolute Truth. On the otherhand, the
same two mantras when read in the light of Madhva’s
commentary the reader gets an idea of hierarchy

128. TEIR FEMNGERAT SEFTONHERI HEIaHgageasaeRie-
oo o den! T e TR 99 WO | |
$.Kath.Up.Bh. p.66.
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among the gods upheld by Madhva as one of the major
doctrines of the Dvaita Vedanta. In this connection, it
is said that meditation on the Supreme Truth be
undertaken with the knowledge that the Supreme God
is the highest in the hierarchy of gods. For this reason,
hierarchy among the gods is described here.1?®

The terms 3’@?1, ?ﬁf, HAY, gﬁ, etc., stand for
respective presiding deities. In this spirit, the mantras
above, should be understood. i.e., The presiding deities
over the objects [T, W’Sf, &Y, W, Y] are !ﬁq"ﬁ, EiRil
and 9Tadl. Of the five objects such as I, FTEFf, Y, W,
and ¥, ool and aTeElt preside over two each, and
qrET presides over the fifth object. These gods are
higher than the presiding deities of the senses [five
RIS + five HH[Ts] who are qm, 3@'(, Tf, &,
sfes, af|, ¥, S&<, a9 and T

ITT G HAY - the presiding deities - &K, e
and AT over AAH are higher than the deities presiding
over ¥¥s.

‘HAayg I g%s’ - goddess Sarasvati presiding over
g‘% is higher than the deities presiding over aAY.

FETAT WS I - god Brahma presiding over
Mahat-tattva is superior to the deity presiding over
gﬁi ‘HEds TH JFFHY - goddess Laksmi presiding over
AT [prakrti] is superior to the deity presiding over
Mahat.

‘HAFA JE8 ® . Lastly, Supreme Brahman
identified as Purusa is superior to the deity presiding

199, ESAH AREIFITES HRFR o SIAaRaHE | R.Ku. Khd.
p.16b
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over AIFT. And there is non-higher than this Purusa.
He is the ultimate end and the final goal. Thus, it is
out of question that anyone should be greater than
Him, when no one is equal to Him.

The word 3112 is understood by Sankara as sense-
objects by which those senses are created for there own
revelation, and these are the inner-self of the senses.!3°

On the other hand, as Madhva understands the
term 3T¥¢ means not only ®9, TF, T ... etc., but also
the presiding deities over them.

It is evident that the Indriyas, Arthas, Manas,
Buddhi, spoken of in the mantra above are insentient
objects. Still they have their own limit in form and
space. Keeping this in the mind, Sankara has explained
the degree of subtlity and pervasiveness of respective
insentient elements. In this sense, his interpretation is
cohesive and meaningful. But, while interpreting the
phrase : ‘TTAT HBT U2 [1.3.10]. Sankara understands
‘Helq ATHT as Hiranyagarbha the great soul.

At this juncture, this mantra under review provides
to an imbalanced meaning in the light of Sankara’s
commentary. Because, the elements accounted for in the
mantra are insentient ones, and great soul [Hiranya-
garbha] is alone sentient being. However, the sentient
being whosoever, is naturally subtler than the insentient
matter. In a single line speaking of insentient matters
and sentient being in the frame of same line of thought
is not happy and colloquial.

130. F: vk W weEE e v sRder werw 3 W
3reif; Y HEIYE WA A | S Kath.Up.Bh. p.66
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Further, Sankara reads the word HET in [1.3.10]
as an adjective to Atma@. Also, he gives reason that
since Hiranyagarbha is most pervasive of all, T(EF[
holds good with Atma. It is a fact that both the
mantras : gfEAA T TAf---- | (1.3.10) and wEd
qEAAFIT---- | (1.3.11) have been considered as a
single unit. Morever, to show the sense of the higher
degree than the lower, the ablative case termination for
lower degree and nominative case termination for
higher degree can be read pertinently in the mantras.
In such case, the word #&d3S in the mantra - (1.3.11) in
the ablative case is followed by its nominative case
form - i.e., WS in the mantra (1.3.10). As such, Wl
and WEd3 should be taken together though are in
different mantras. An introspection of the colloquial
line of the phrases in both the mantras, tends to say
that the term HET] should be referred to Mahat tattva
and not to Atma. Ofcourse, Sankara’s reading of HeT
along with Atma is not unsound, as both the words are
in nominative case. But, when the succeeding mantra
is taken for consideration together with preceding one,
his application appears to be not happy.

Furthermore, Sankara interprets the term - gy
as ﬁﬁTﬁ'ﬂTﬂT{ i.e., the mass of pure consciousness -
which is nothing but Nirguna Brahman. But, the very
connotative meaning of the term purusa - [gﬁ‘ 3T YISl
al @A ' indicates Brahman as all-indweller and all-
pervasive. Thus, a reader requires to understand Purusa
as Saguna Brahman, but not Nirguna Brahman. Thus,

131. Read : “The original source of the universe described in
Purusa-sikta., V.S. Apte, The Practical Sanskrit-English
Dictionary., p.626.
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Sankara’s interpretation does not fulfil the upanisadic
requirement of the term purusa.

In the light of Madhva’s interpretation of this
unit of the two mantras a reader gets the unformation
regarding the hierarchy among the gods presiding over
the objects.'3? But, one may remark that Madhva unnece-
ssarily imposes his theory of “hierarchy among the
gods” on the upanisadic thought which does not give
even small clue to Madhva’s doctrine. Thus, Madhva’s
interpretation appears to be biased and unwanted to a
general reader.

But, in the interest of Vedantic teaching within
the frame-work of upanisadic thought, that is destined
to propound absolute superiority of the Supreme Truth,
the mantras should be understood. No doubt, Madhva
takes the expressive meaning of the word 9Y¥ i.e.,
superior or higher. The degree of superiority among the
insentient things is slackening one. And when the
Kathaka Upanisad in its declaration ‘AT ST AT 97 (g’
establishes over all supremacy of Lord Visnu [dg faws
q 93H 1] the mantras succeeding the same should be
understood in that line itself in a corollary manner, If
so, the reading of the degree of the superiority among
the insentient things like - Indriya, Artha, etec., with its
culminating point of Supreme - Sentient Being, the Supreme

132. @ sFaenad s gt | Smfaegaisen sweers-
TS | T SRt St o | AR iR
TR e | wAREfA TgetsReast g | & dm1 svefmfe-
WY FFETETEA! | T SR WEFIHT ISR W | e
7o foop qoiame qan: | wifacpavasysy At Ry

&l | M.Kath.Up.Bh. pp.12-13.
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Brahman, does not speak of healthy understanding.
Therefore, Madhva takes Indriya, Artha, etc., as the
presiding deities over them. However, as pointed
before, superiority of Brahman to the insentient things
is beyond question. But, His superiority among the
sentient beings, gods and goddesses should be unveiled.
Therefore, Madhva’s application of hierarchy among
the gods fits well in the context; and so it is not
imposed and unwanted. But, essential and true to the
upanisadic spirit as well.

Another couplet of the mantras appears to negate

the difference between the entities - Fed8----- q 32
ANE 9Efd ---- 1 (2.1.10) and AFHATHIESY AT AR
faem | ----- T 3§ 99 gEmld | (2.1.11)

In both the mantras, the phrases ¢ GIGE] gy fer,
g M 39T and g8 9W9 W=y lays much stress
on the negation of multiple differences in the world of
experience. The term ATHT seen in all phrases, denotes
the sense of difference; the term 39 suggests the sense
of ‘as it were’. The phrase T g ‘T@ﬁ”, repeated
twice, posits phenominal truth of the difference and the
statement ‘€ ARG fFaT affirms the negation of
difference. And this expressive meaning is quite congenial
to Sankara. In this connection, Sankara writes that a
person being deluded by ignorance that consists in
seeing differences which are natural to the limiting
adjuncts, feels such differences as “I am different from
the Supreme Self, and the Supreme Brahman is
different from me.” Such person becomes subject to
repeated births and death. Therefore, in order to get
read of the entanglement of the repeated births and
deaths, one should not perceive like that; rather one
should realise thus : ‘I am, indeed, Brahman which is
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homogeneous consciousness and which pervades every-
thing through and through like space.133

This realisation dawns on the instruction by a
competent teacher on the science of Brahman. Thus the
seeker after realisation, says ‘there exists not even a
little diversity [and Brahman is none but myself].13
In this manner, the couplet of the two mantras negates
the diversity of the word and affirms jivas absolute
identity with Brahman.

The same couplet of the mantras above in the
light of Madhva’s commentary indeed, declares the
theory of non-difference. But this theory of non-
difference is not between jiva and Brahman, but between
the different forms of the Supreme Brahman. Here, it
is explained that the original form of Lord Visnu as in
the Vaikuntha and His incarnated forms on the earth
are one and the same. There is not even the slightest
difference between His attributes His actions, His limbs
and Himself.!* In order to strengthen this idea Madhva

133, SUfrEwEicERaguEshEm Wfita: I ® TR
TETRRSE HRisae R e P Refie T ¥
T Y T G SR | S Kath,
Up.Bh. pp. 87-88.

134, I ¥ TAETEEATHE st Faatis wenfon A AR
fereammupEEfd | S.Kath.Up.Bh. p.89.

135. = Wigwio fawEEiRy ¥ | ¥ @ TEreaed wel-
RO | YerETeE A ey sgefaREra w | e
afy frdd AsT vafd | SaedAfl e TS AerEeEd |
Yerreferary T O 7 9ug: | adaEEEEt = O S e |
frami ¥ Yaw efreand fag | ArcEiTwE @ wE
H1fafganofd 9 | M.Kath.Up.Bh. p.18.
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says in his commentary on the Brahmasutra :
wAalsft aeEwafag @497 @ (111ii.11) that in spite of
His being in different places, there is no difference of
essential nature (or His attributes) within Brahman,
since He has identical character of infinite perfections
among all creatures.’® In the same spirit, another
Brahmasutra : W@"ﬁ?ﬂ?{ a%@vsaaﬂ” (3.2.28) advo-
cates that just as there is oneness between the coil and
serpent, so also there is perfect identity between Brahman
and His qualities like blissfulness, etc.’®” So also, the
Brahmasutra ‘TfAUuT® (3.2.31) substantiates that the
attributes of Brahman are His essence and no attribute
is different from Him.'®® If any man thinks that there
is the slightest difference between Brahman and His
qualities, actions, etc., or sees bheda@bheda within
Himself, the Upanisad says that he slips back into the
endless wheel of births and deaths.

As noted above, Sankara’s explanation of this
couplet, is undoubtedly based on its expressive meaning.
It is not unhealthy. Yet, this meaning whether holds
good in the context, in which the couplet is read. The
preceding and succeeding mantras of the couplet in
fact advocate the glory of the Divine Supreme. In this

136. TAFANEEST w1 fint w0 | wdy qusaie seemas
Rem3R3] s g | wew W fop gl 9 g |
el = ghasgia | | 3 R | wigufe Ywumis
HfETars N fayadieie: | 37 9 Wi | MLBS.BA. pp.759-761.

137. M= sl fagH (1.2.4) 19 W 9 I (9.6.3.33) 3R
ST ARFISAT Food | A A Fogel Fosd 4|

M.BS.Bh. p.794

138. ‘UHHATGAER (B1.6.2.1) " AAISTE fheowa’ 3 e |
M.BS.Bh. pp. 796-797.
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setting of upanisadic spirit, the present couplet also
should be understood. This tends to say that Sankara’s
interpretation of this couplet negating the diversity of the
word in Brahman does not go along the Upanisadic spirit.

And when a reader looks into Madhva’s inter-
pretation, he comes to know that Madhva has not only
retained the expressive meaning of the mantras, but
also made some addition teo’'get the purport thereof.
That is, within the frame of the theory of oneness,
Madhva describes the nature of Brahman as being
identical with His manifold forms, actions, attributes,
and His limbs under the caption of Svagata-bhedha-
varjita. Following the commentary of Rangaramanuja,
Veeraraghavacarya expresses the same view.!'®®

A man of wisdom requires to cultivate himself for
the acquisition of knowledge more and more till he
attains Moksa. In course of his cultivation, he may
have to face unexpected difficulties which may block
his path of realisation. Even in such condition, he
should not give himself any heed to them. In spite of
his efforts due to weakness of his own mental faculty, he
would fall into the pit of wrong knowledge or ignorance.
This tragedy in pursuit of the knowledge has come to
pass as he has lost his capacity to control the promptings
of his mental faculty. As a result, the wisdom gets

139. ¥, FeHRaraiifd SMRAEHaNSTH+Ad | Rangaramanuja.
Kath.Up.Bh., p.114.
ROGUECEIRe I E e I S B S L UL
IR e fm erneivar 3fd wiimuE it 9eafd | o s
T sEriESagdd T fRfuft smRrearewa sre ganamr-
FRyEuRT, T a9 TS SO0 adaraaditay SRgaaEa
TS o= | Wﬁﬁ?‘ﬁﬂ@ﬁﬁ@z | Veeraraghavacarya

- Kath.Up.Bh. p.114.
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scattered and flows in different rivulets and gets lost in
its downward transit. This condition is indicated by the
Upanisad with a beautiful anology of water that has
rained on the top of mountain :

TIEH g g€ qgay fawmafa | (2.1.14)

But a man of wisdom who does not get diminished
his power of mental faculty will see a rise in his
spiritual life with the sacred knowledge he has gained.
Ultimately the Upanisad declares that the man of
wisdom does attain the Supreme Divine Truth. Here
the anology is very interesting one : ’

TIES P8 YA argid wafd | (2.1.15)
Here, the phrase a@ﬁa wafd is quite helpful to
Madhva to show that the Upanisad conspicuously
supports the theory of difference between jiva and
Brahman even in the state of liberation.

In clear terms, just as the pure water when mixed
into pure water becomes one with each other. But, one
does find a rise in quantity of water and both the
waters become similar by virtue their being pure. Thus
it is clear that the liberated souls become similar to
Brahman but not identical with Him. In Madhva’s
philosophy Vayu is considered to be the chief among
the knowers of Brahman and other jivas. And when
Vayu is liberated, he becomes similar to the Supreme
Brahman but not identical. In such case, there is no

question of other jivas becoming identical with the
Supreme Brahman.!4?

140. wI§ WM™ oM 9 fova: | g aREe ggvaRe g
TR || 7 g agua A e SO | ST
gRiISaE 9aw | | M.Kath.Up.Bh. p.19.
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However, the same phrase does not support the
Advaita theory of identity between jiva and Brahman.
But, Sankara’s words are explicit to show the identity
between the two. He says as in the case of pure water the
self too becomes so, which means realisation of identity.!*

It has been an accepted fact that the jivas in the
world of experience go round and round through births
and deaths. Such births and deaths are due to the past
deeds down by embodied souls in its previous life.
Taking this fact into account the Upanisad states :

S ILE R GRIR FqTHRH FATLTT | (2.2.7)'4

This mantra professing the law of karma and the
theory of rebirth, in a negative approach awakens a
man from ignorance to lead the path of knowledge.
Sankara calls ‘37 as ignorant fools as they enter into
the womb for assuming the bodies. And some jivas who
are extremely inferior follow continuously the state of
motionless objects like plants etc. All such diversified
embodiments come to be possessed by the jivas under
the impulsions of the fruits of the deeds they have
accomplished in the previous life and the knowledge
they have possessed.'*?

Madhva’s interpretation of this mantra does not
give any different opinion from that of Sankara.

141. umﬂ@ﬂ@mg@mﬁ@in@{mﬁﬂma@a
waETeHT TaRa Wafd | $.Kath.Up.Bh. p.9l.

142. Cf. Brik.Ar. 11.2, 13.

143. Wmmmwmmmﬁwm|
awawgﬁu@iﬂmﬁﬁmﬁawmmﬁ:l
S.Kath.Up.Bh. p.98.
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On the other hand, when a man aspiring for
liberation accomplishes meritorious deeds, and there by
in a successive order obtains the knowledge of Brahman.
Such a man of wisdom with a continuous practice of
meditation realises the nature of the Supreme Truth.
Consequently, he gains direct vision of the Supreme

Truth. In this context the Upanisad declares : “TITSY
q0E TgA M4 TUT TREATS

BETAIAIRT J&AH | (2.3.5).

The general meaning of this mantra is this - as
reflection in the mirror so in the jiva, Brahman is seen;
as one sees in a dream so in the Pitr loka; as in waters
a little more visible, so in the Gandharva loka; and in
the Brahma loka, the Lord is seen as in the day, when
there is proper light and shade.

In the light of the commentaries of Sankara and
Madhva, the four analogies of the mirror, the dream,
the waters and of the light and shade serve the purpose
of the amount of beatific vision of Brahman that is
experienced by the men of wisdom. According to Madhva,
a beatific vision for the jhianins is not of uniform
nature. It differs in accordance with the class to which
jh@nins or realised souls belong. As such, in the mirror
as the face is fully reflected. So also, Brahman is seen
completely reflected in one’s self by the sages; similarly
in the world of fathers there is not complete realisation
as in the dream; because, the dream objects are not as
vivid as the picture in the mirror.

In like manner, in the world of Gandharvas - His
vision is seen a little more distinct than in the Pitr loka

144. W ¥ |
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as in the waters. And lastly, in the world of Brahmai,
the beatific vision is very clear as in the proper light
and shade. In other words, it means that as in the
morning day light when there is neither too much
glare of the noon nor too much darkness of the evening
but, when it is both light and darkness, an object is
distinctly seen, so the Supreme Person is visioned in
the Brahma-loka.'®

In the frame-work of Sankara’s commentary, the
same analogies give similar meaning. i.e., as in the
spotless mirror, one can see one’s face distinctly. It means,
when the intellect has become spotless like mirror,
there springs a distinct vision of the self.

The vision arising for mental impressions in the
dream is not distinct. So also, indistinct is the vision of
the self in Pitrloka. It is due to the entanglement in the
enjoyment of the results of the deeds, As one’s forms in
the waters appears to be without clear demarcation.
Similarly, is the vision of the self in world of Gandharvas.
In the world of Brahma the vision of Atman is very
distinct.

It is further said by the Upanisad that the
beatific vision that one gets in the Brahma-loka is very
difficult to attain. Because, it is the result of many
special kinds of rites and meditation.46

145. 13 g wWiaH vad Fgfeft | ol Tueq waE T qu
Togeire: | | aa; Frfar vawam wad gvaa 2t | e e
7iaEf quEd || e qw wRRe gvad geuew: | 3 9|
M.Kath.Up.Bh. p.24.
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Comparing both the interpretations one may find
that they are not completely dissimilar. According to
Madhva, the anology of mirror shows the vision more
clearly, an for Sarikara it is spotless. The dream analogy
for Madhva indicates incomplete realisation, and for
Sarnkara it is not distinct. The water analogy for Madhva
implies the quality of vision as little more distinct, whereas
for Sankara, it is without clear demarcation. And Lastly,
the analogy of light and shade suggests the quality of

a vision as very clear for both Sankara and Madhva.

So far as, the analogy of water is concerned as said
above, for Madhva the vision is little more distinct, while
Sankara says the vision is without clear demarcation.
In this regard, Sankara’s understanding of this analogy
is more proper than that of Madhva. Because, the reflection
in the water can never be little more distinct as
Madhva says.

After reading the previous mantra in the light of
Sarikara’s commentary that prefers the vision of Atman
within oneself, a question may be asked that if the
vision of Atman can be had within oneself very clearly,
then, why should after all one try to realise the Eternal
Self within oneself [during his life time].}4” The answer

—  @Eishifted SwpEed o e stiiieara <ames
FHRATIIHRIER | F  areafaadedamTed 7d 3gd
Ifgvaq 39 TN TRdeRhSfdaads SO | - - -~
BRARTARAIAETR Jaeh TOHaE | ¥ 9 gumisT--
fafsresdararaman | $.Kath.Up.Bh. p.112.

147. ANl AEEH EETaURUnEST  WERRUYT ST,

SRS T Assd 3 wer wan fwmal R Hime
wrafa | S.Kath.Up.Bh. p.113.
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to this question is given in the next mantrq that runs
as below : .

iR g TEEEwAr T aq | (2.3.6)

This mantra appears to show the dissimilarity
between the senses and the self.

As the mantra declares, the sense organs are
distinctly separate from the eternal changeless Truth,
that dwells in a man. The senses are separate from the
Atman because, they are produced out of some causes,
whereas, the Atman has no cause. Morever, the sense
organs organs are different from one another. They are
not only different not only in themselves, but in their
very original sources like, Akdsa, etc.

Further, Sankara remarks that the Self in
relation to which, the dissimilarity of senses has been
pointed out is not to be realised outside. Because, it is
the inmost Self of all. This nature of being inmost Self
of all, is described in the further mantra :

s o Y AEe aeEe |
FeATEfy FEMTET Hearsaaaygadd || (2.3.7)

FIFATY T TR ATIHISFAF T T | (2.3.8)

The idea contained in the above mantras is
already enumerated before in 1.3.10.

Madhva’s interpretation of the mantras given
above is quite different as comparing to that of Sankara.
He brings in the idea of hierarchy among the gods and
shows that the functions of gods and the sense organs
are under the command of the Supreme Brahman.!4®

148. For details, Supra. pp.13-15.
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Ofcourse, both the commentaries of Sankara and
Madhva are quite different in their nature. The respective
interpretations appear to be correct in their frame
work, hence they are left with no comment.

It is quite appropriate that Yama at the end of the
Upanisad declares to Naciketa the nature of jiva and
Brahman with the employment of an analogy of Munja
grass :

& WSl TgergsaagiHT &dor |

& faersgmngd o Rarsgergatata 1 (2.3.17)

As Sankara writes, the analogy used here shows
how through discrimination seeker attains the final
state of cognising the Absolute Consciousness. Drawing
out the stalk (FH1%T) from the reed () needs a softness
of touch and a measured application of force. So also,
Naciketa is here advised to extricate the element of
Pure Consciousness from the illusory consciousness of
the body. For this, continuous, well-balanced and deep
practice of meditation is essential, as a result of which
all illusory envelopments would disappear. There remains
then Absolute Consciousness alone, which is all pure
and immortal.

Thus, Sankara reveals the nature of the Truth in
the light of the analogy that the Supreme Brahman is
the only Truth without second.™®

It is a surprising thing to a reader that the same
analog& has been taken by Madhva to illustrate

149, IGEAE TENSTAN a A e Ty wffa, d
el R, weRd, Sesd, Pt g gl -
Tl - T e du-spmee | 4 ey
oy T -Fege ade SR | $.Kath.Up.Bh. p.124
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absolute difference between jiva and Brahman. Yama
here, according to Madhva stresses the importance of
the knowledge of distinction between Brahman and
jiva. Brahman is present at the heart of all at all times.
He is not only present in the heart of the body but he
is also present in Jivasvaripa-heart. One should
realise the distinction between himself and the
Brahman who is present as inner controller. The word
Sarira here refers to Jiva. Jiva is sarira of Brahman in
the sense that he is always under the control of
Brahman. The word sarira is used here to convey jiva
to bring out this special relation. The jiva who is the
body of Brahman in this sense should be distinguished
from Brahman. The method of distinguishing is explained
with a beautiful simile. While preparing the Munja
girdle, one has to remove the Ishik@ grass mixed with
it. Similarly, Brahman who is present as inner
controller has to be distinguished from jiva who is his
body. It is the knowledge of this distinction that is very
essential for liberation. This distinction is clearly brought
out by pointing out that two distinguishing characteristics
of God viz., Sukra-flawless and amrta-immortal.'®

As is clear from Sankara’s interpretation, this
verse mentions the distinction between Brahman and
jiva’s body. But this mantra does not mention the
distinction between body and the soul. Ofcourse, the
distinction between the body and the soul is beyond
doubt. This distinction is not denied by any philosopher,

150. O g Sawgeri oa: | sffavs - aia oot g
s | TR IR AT Hoieg, oo | ---- Lergmfiy 28
Sttergefirt &R | s @ g foeeh sfterg o1 3w |

M.Kath.Up.Bh. p.25.
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except the Carvaka. Therefore, there is no special need
to mention the same. Therefore, it is the distinction
between Brahman and jiva’s i.e., conveyed here.

As already pointed out the question of identity
between Brahman and jiva’s body is never posed, and
hence there is no need of solving it by pointing out the
distinction between Brahman and jiva’s body. This
tends to say that Sankara’s interpretation does not suit
the context. The epithets of Brahman such as I, 39d
clarify the distinction between the Brahman the inner
controller and the jiva.!s!

d. Means of Emancipation

The upanisadic seer declares that the sorrow and
limitations of the physical world should be neglected by
a seeker, and for which he is asked to get out of these
limitations and further to tread the right path towards
the Supreme Truth :

qUfsd @I AU @RISR AT |
FHPTERE TR O gaaa=d | [2.1.1]

The out-going genses attracting the external objects
are made censurable by ‘the Self-existent Brahman.
Despite this, a person who is not sufficiently capable to
check the alluring effects, sees the outer things, but
does not see the inner self. Yet, a descriminating person,
curious to acquire the knowledge of Brahman, turns
away his sense organs from alluring objects of the
world. Such a seeker would perceive the indwelling self
within himself.

151, SRR SN A HAfY Argihet: | T B S: | TN SGE-
T | 3T FAwisiiarg 9e: 39 | M.Kath. Up.Bh. pp.25-26.
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In this manner, the upanisadic statement above,
advises the seeker after liberation, to cultivate an
intelligent control over the senses, and wise direction of
one’s faculties towards self-perfection. Sankara makes
out that he cursed or injured them by turning them
outward, himsitavan hananam krtavan. Such obser-
vations which are disparaging to the legitimate use of
the senses give the impression of the unworldly character
of much of our best efforts. Sarikara’s opinion is opposed
to the view set forth in the previous section that senses
are like horses, which will take us to our goal, if
properly guided.

In the journey of the discovery of the Supreme
Truth a man of wisdom is curious to become immortal
and attain Brahman. For, the absence of desires is very
much essential. In this regard, the Kathopanisad reads
a glimpse of three maniras one after the other as below :

TTT G TP FET A5 gfa fBram o
Y AATSYAT WAt &7 GHEEA 11 (2.3.14)

Sankara is of the opinion that owing to the
absence of the desires that cling to the heart, a man of
wisdom before the enlightenment becomes immortal.
And, after enlightenment by virtue of the elimination
of the death constituted by ignorance desire etc., there
remains nothing to be destroyed. It means owing to the
cessation of all types of bondage that man of wisdom
attains Brahman i.e., experiences himself as Brahman.!5?

152. ¥ TQ Al WGHAHW S FSTaGhIeHae HHe e
TR Yaii | TPRESRE TeR AR e
TG W Sae saderd; | S.Kath.

Up.Bh. p.121.
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Here, remains a moot question that when again
will the desires be totally uprooted ? As an answer, the
succeeding mantras, reads thus :

75T g R geaes I |
A AASGA FASTEGITAETT 1 (2.3.15)

The desires originating from the knots of the
heart'®® become totally destroyed when the bondages of
ignorance are disappeared by the rise of the opposite
knowledge of the identity of the jiva and Brahman in
the form of ‘I am Brahman’.'®

In the same line of the context of jivanmukti the
upanisad further describes the process of the attainment
of the fruit of the knowledge obtained by man of wisdom.

A YT T FEAE ASe arr quiwniif goe |
TATETIRYaEAT [AEgg=T Iohaer waiwy (1(2.3.16)

At the time of death, a jivanmukta brings his
mind under control through Susumna nerve, and gets
it concentrated in the heart. Further, through that nerve
going up, he attains immortality. As the statement from
the Visnu Purana declares, after having enjoyed incompa-
rable pleasures abounding in the world of Brahma, this
enlightened person attains immortality in the primary
sense of the world. In due course, the other nerves that

153. “The bonds of Avidya (nescience), kama (desire), and karma
(action) are together called the knots of the Heart in
vedantic philosophy.” Swami Chinmayananda, ‘Kathopanisad’,
p-240.

154, R Tl 738 o+ gE 3@ 9Rq soEHieRvRaigea-
ARG s frdwfim w3y afif:
& goa favaft | $.Kath. Up.Bh. p.122.
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issue out in different directions become the causes for
attainment 155 '

Thus, all the three mantras explained above refer
to the course of attainment of Brahman for jivanmuktas
according to Sanakra.

Like Sankara, even Madhva has accepted the
theory of jivanmukti. According to him, the Aparoksa -
JA@nin is otherwise known as jivanmukta. In connection
to his liberation, it is natural that the shackles of
material bondage fall off at the down of Aparoksa -
JAana. As result, that jAanin casts away his material
body through karma-nasa and Utkranti. He continues
to live in his physical frame as long as the arrears of
Prarabdha continue to exact their debt. In this context,
the mantras quoted above, declare that when the
fetters of false knowledge are cut as under, worldly desires
are renounced, and immortality is attained. There is
release when the soul passes out of the Brahma Nadi.
As is clear, it is Susmand Nadi, through which jiifinin
departs from his last body and attains Moksa.!5®
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e. Path of Liberation

After enumerating the nature of Brahman in
different aspects, the Kathaka-Upanisad tells about the
means of attaining the Supreme Brahman referred to
above. In this line, the mantra —

TRETSHA! Tl T |
T wefa Masaassrd e 11 (1.3.13)

straight way dictates the terms dealing with the means
of attainment of liberation. This mantra speak of
merging of the organ of speech into the mind, mind
into the intelligent self, the intelligent self into the
great soul [Hiranyagarbha) and the great soul into the
peaceful self, the real self which is within all and is the
witness of all modifications of the intellect. Interpreting
this mantra, Sankara explains the meaning of this
mantra in an illustrative manner : just as the water in
a mirage, the snake on a rope, and dirt in the sky, are
eliminated through the preception of the real nature of
the mirage, rope, and the sky, similarly by dissolving in
the Purugsa - the self - through the knowledge of the
true nature of one’s own self, all that is projected by
unreal ignorance, which is characterised by action,
instrument, and result, and which is but constituted by
the three-name, form, and action - one becomes established
in the self and peaceful in mind, and he has his goal
achieved.'®”

157. @ qew ScHf g wfers Aaewent afden qerege
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S.Kath.Up.Bh. p.74.
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Madhva’s understanding of this mantra is all
together different from that of Sankara, in so far as the
meaning of the phrases like 9T HAfd etc., is concerned.
Madhva maintains the idea of hierarchy among the
gods, following his interpretation of the previous
mantras - AV o< f& smfy ---- [1.3.10], WEwH:
q@EEay ---- [1.3.11) Madhva’s understanding of
this mantra though brings out hierarchy among the
gods, demarcates the line of meditation. But the method of

meditation that Madhva indicates here is different.®®

Sankara interpretes the term ?F@?‘{ in the sense of
JUEETT - merging, while Madhva understands this term
in the sense of ®IT9 or meditation. According to Madhva,
a man of wisdom inculcating the discipline of meditation,.
should meditate that god Siva, Sesha and Garuda
[Suparna] presiding over the mind, as the controller of
the presiding deities over Vak namely; Parvati, Varuni
and Sauparni the locative case applied to the words
like 7919, ATHTT etc., according Madhva means ‘resort’.
The sense hidden here is that the gods presiding over
the vak have resorted to the higher gods presiding over
Manas. In the same manner, other phrases too should
be understood. Both the interpretation of Madhva and
Sankara appear to be faithful to the Upanisad.

The path of attaining the salvation is not easy
treadable. Hence, it is compared to the moving on the
edge of a razor in the following mantra :

158. mm@mﬁ:mmﬁmmmﬁw@i
e | & we weR d fel Tt | e e
gy 9 A9 | M.Kath.Up.Bh. p.14.
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S wa W Ta e |
e g AT geEET gt o w9 3= 1l
(1.3.14)

Here, the Upanisad awakens the seeker who may
happen to get bound by the hopes and desires etc. in the
physical world. The seeker is alerted here with the
imparative words - Sftred, ST and A in the light
of Sankara’s commentary 3TSd means - turning oneself
towards the knowledge of the self; ST - putting an end
to the sleep of ignorance which is terrible by nature and
is the seed of all evil; fAdTee - understanding the all
pervading self taught by competent teachers as ‘I am
that’.15®

In words of Raghavendrayati, 3RS means being
free from manifold desires; STAd means abandoning
laziness and A9 means acquiring the knowledge of
the Lord through the competent teachers.!®® There is
no doctrinal distinction between the two, Sankara and
Madhva.

Thus, a perusal of the commentaries of Sankara
and Madhva as well as of Rariga Ramanuja wherever
necessary on the Kathaka Upanisad brings to light
that an inquiry into the nature of Brahman as explained
by the divine preceptor, god Yama to Naciketa, deals

159. rEfeEnIga 3BT ¥ 59 AHFAINEE! Yo SRS
UREE; TaMdEe I 8 F%9 | HYY ? MW S
TFeANAGaReRgIRs  FalRaAEETEf e |
S.Kath.Up.Bh. p.74.

160. 3fuga TAfeufovafaanfga wad | SUT UG AR Houd |

I T e a3 | A o8 Wea: wr swe e |
R.Ku.Khd. p.17b.
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with a quest into the constitution of the individual soul
with reference to his experiencing the bliss of Moksa.
The story of Naciketa here is well backed up with
metaphysical spirit. A deep inner urge of bringing his
father on the right path has been the basis for Naciketa
to achieve the welfare of his father and himself as well.
This secret current of the theme of Upanisad is -ﬂowe.d
throughout the Upanisad in a graduated scale. This
point however is well observed by both the commentators
in an effective manner. Their commentaries are found
quite explanatory and significant.

\“:




IV. Conclusion

The foregoing study of the Kathaka Upanisad in
the light of the commentaries of Sankara and M'adhva
reveals that the Upanisad comprises of the mantras
fecilitating the postulation of the doctrines of both
Advaita and Dvaita systems. As has been brought out,
the Kathaka Upanisad holds a spetial fascination for
all students of philosophy, as it is a happy blend of
charming poetry, deep mysticism and profound philosophy,
in the frame of interesting dialogue between god Yama,
the preceptor and young Naciketa the disciple. In order
to show the valuable merits of Upanisad in the light
of the interpretations of both Sankara and Madhva,

the story of the Kathaka Upanisad runs through the
following chapters.

With a view to understanding the nature, scope
and importance of the Kathaka Upanisad, it is unveiled
in brief, the features of the important facets of the
Vedanta such as Upanisads, the Bhagavad-gita and the
Brahmasttras. In order to show the relationship
between the Kathaka Upanisad and Vedas, major
Upanisads, the Bhagavadgita and the Brahma-sitras,
similar passages from respective texts are quoted.

Further, the subject matter pertaining to Upanisadic
philosophy in general, Kathaka Upanisad in \}edic
literature, vyhich covering the four Vedas, Mundaka
Upanisad, Svet@svatara Upanisad, the Bhagavaa:gita,
the Brahmasitras, (3) A Brief outline of the major
Upanisads. The subject-matter under these sections
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traces a wide and a deep influence of the Kathaka
Upanisad on the entire Vedic literature.

The second chapter dealing with the salient features
of the systems of Advaita and Dvaita schools, runs into
two sub-divisions each of which is dedicated to explain
the doctrines of respective systems. As is well known,
the Advaita philosophy advocated by Sankara, has the
main theme of F& & S freaT SiaT F& AT The
enumeration of this single line-theme follows under
many sub-topics which are grouped into two, such as :
(1) Epistemology of Advaita and (2) Its metaphysics.
Sankara’s Advaita admits six means of knowledge such
as : Pratyaksa, Anumana, Upamana, Sabda, Arthapatti,
and Anupalabdhi. In order to give the picture of the
phenomenal world of experience, the topics that are
dealt with, are : nature of Ajiigna, power of Ajiiana,
order of world-creation, world appearance as ilusory.
Similarly, the aspect of Brahman, its names and forms
are also explained. With a view to showing Brahman’s
nature of oneness with the soul, the nature of individual
soul, transmigration of the soul, are also explicated.
Further, the theory of karma and jfigna have been briefly
dealt with to pinpoint the path way to the realisation.
Lastly, the nature of liberation is explicated as well.

So also, Madhva’s philosophy has the basis of
nine doctrines such as, Lord Vispu is the Supreme
Brahman, the universe is truly real, the five-fold
difference is fundamental, jivas are dependent on the
Lord, the embodied souls are inherently graded as
higher and lower, liberation is enjoying the bliss
befitting to one’s original form, the means to secure
liberation is pure devotion to Lord Visnu, the means of
valid knowledge are only three, viz., perception, inference
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and verbal testimony, Lord Visnu alone is known by the
entire mass of scriptures. These points are elaborated in
brief.

Being the cream of this work, it is dealt with a
comparative and critical evaluation of the commentaries
of Sankara and Madhva on the Kathaka Upanisad. The
Upanisad opens its subject-matter introducing in
simple language, the performance c¢f the Visvajit-
sacrifice which in question demands the giving away of
all possessions as gifts. V3jasravas is a performer of
sacrifice and Naciketa is his son. As Vajasravas is
giving away as gifts the useless cows, Naciketa starts
watching its proceedings intently. Being fortified with
an accession of sraddha, Naciketa thinks within
himself about V3jasravas’ proceedings of the sacrifice.
Being a truthful son, he cannot reconcile himself to it.
Naciketa reminds his father suggestively that he, as
his son is also meant to be given away, and he wants to
know to whom his father proposed to give him. When
the same question is asked by him for third time, his
father loses his temper and explodes in anger “Unto
Death I give you.”

Naciketa is found as lover of the Truth; Therefore,
hearing the angry words from his father, he is not
perturbed. The mind and heart of Naciketa have
become fearless due to his deep love of Truth. Even god
Yama holds no terror for Naciketa when he enters the
former’s realm. Thus, Naciketa is a shining example for
human society, ancient or modern. Yama keenly feels a
sense of guilt of being outside for three nights, and
decides to make amends by offering him three boons.

The first boon asked by Naciketa is in favour of
his father. Such a loving consideration of Naciketa for
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the well-being of his parents may be remarked as hall-
mark of an expansion of one’s own individuality. The
young lad Naciketa in this context, pinpoints a cardinal
truth of achieving the acme of perfection.

Then, Naciketa formulates his second boon for
securing the heaven through the knowledge of sacrificial
fire. Readily granting his boon, Yama explains to him
the nature of sacrificial fire, which is the source of the
world. And Naciketa on his part, repeats everything as
told. Yama is wonderstruck by the sharp intelligence
and memory of Naciketa. In return, being pleased as
this, Yama proclaims its estimate of the fruit of sacrifice
by naming it as Naciketa-sacrifice. In this context,
Sankara means ‘Svargaloka’ as the famous heaven.
But, on the basis of the subject-matter dealt with in the
Upakrama and Upasamhara, it is shown that svargaloka
does not mean here as famous heaven but Moksa itself.

Being called upon by Yama, the brahmin-guest
Naciketa selects the third boon that stands at the cross-
roads of human thought and destiny Naciketa at this
stage wills to investigate precisely the mysterious
internal nature of man with its faculty to transcend
himself and perceive himself in the act of direct vision.
Naciketa’s question relating to this tremendous theme
however is to Yama like the bursting of a bombshell.
How could he dare to impart this truth to a mere
stripling ? But Yama is bound by his promise to grant
whatever the boon Naciketa seeks. In order to test
Naciketa’s heart, Yama offers him attractive temptations.
But, Naciketa stands firm. Yama is impressed with his
plain speaking and admires his single-minded devotion
to know the nature of the Highest Truth. Naciketa
rejects sense-pleasures, firstly because they are transient
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and secondly because indulgence in them beyond a
organs and arrests the onward march of the soul to the
self-fulfilment. This is the universal truth; and this truth
is well honoured by both the commentaries, Sankara
and Madhva,

Yama is highly pleased with Naciketa; he finds in
him a fit student of Atmavidya. Therefore, he begins
his exposition with a pointed reference to sreyas and
preyas as the ethical pre-condition to spiritual striving
and realization. Yama’s exposition of preyas shows that
the unbridle pursuit of sensate satisfactions is not the
way to the realization of one’s spiritual nature. On the
other hand, the path of sreyas which has two levels -
the good life (dharma) and the divine immortal life
(amrta) leads to the realization of the Supreme Brahman.
There lies no difference in the opinions of Sankara and
Madhva in bringing out the import of sreyas and
preyas. In the same spirit, Yama further contrasts
Vidya, with Avidya which are indentified with sreyas
and preyas respectively.

Further more, it is explicated the nature of the
Supreme Brahman which is well defined in the
following mantra :

SRR fataRate
T R sy www R ga aq 1(1.2.20)

Sankara’s commentary on this mantra is not very

technical, whereas, Madhva understands each term of

this mantra in its metaphysical application. To illustrate,
the word 379 speaks Brahman’s being ever eternal.

More often, Madhva’s interpretation becomes more
practical. This can be very well witnessed from the forgoing
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explanation of tte mantra : Caare )1 g— sTeeTeils |
(1.2.11). Though Sankara and Madhva interpret the

words like gé?f"{, ‘Eﬂ@ﬂﬁ@{ etc. with metaphysical

touch, the difference lies in the purport thereof.

At times, Sanikara shows difference between Saguna
Brahman and Nirguna Brahman; while Madhva regards
them as the one whole. This Madhva’s idea of unification
of two into the single whole is quite extra-ordinary.
This is adjudicated in showing the meaning of the
mantra - THEAATEAL F&I ---. (1.2.16). Thus; the Upanisad
reads a number of adjectives declaring the nature and
glory of the Supreme Brahman.

The Upanisadic text - A% AmTtey = (2.1.11) in the
light of Sankara’s interpretation negates manifoldness
of the phenomenal world, and affirms that Brahman
alone is the only real entity. The same text in the light
of Madhva’s interpretation, however negates difference
between various forms of the Supreme Brahman, and
His attributes, His actions etc. He is all independent and
inheres within Himself no difference. Thus Madhva
upholds the view that Brahman is svagatabheda - varjita.

Further, it is systematically putforth the relation
between jiva and Brahman. In the mantra % sy
gFT AF | - (1.3.1), the terms fAawIT and TP speak
of two forms of the same entity i.e., the Supreme
Brahman, which are called Atma and Antaratma. This
is what Sankara says. So too, Madhva here shows two
forms of Lord Vignu; but Antaratma form of Brahman
dwells in Vayu, the best of all souls, and Atma form is
the Supreme Brahman Himself.

The immortal metaphor of chariot in the
Upanisad (1.3.3) focuses much elevated metaphysical
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value. Sankara’s interpretation of this parable is quite
phenomenal, while Madhva’s is philosophical. In this
manner the relation between jiva and Brahman has been
regarded in accordance with their own philosophical
doctrines.

This work ends with an elucidation of the means
of attaining liberation, the jivanmukti concept and other
allied details. In such context too, lively differences
between Sankara and Madhva are particularized.
Although both the interpretations are self-sufficient to
understand the Upanisad in the light of the respective
opinions, Sarkara’s lucid commentary is found to be
more prejudiced than that of Madhva to the Upanisad.

In a nutshell, it is that Naciketa does not come to
philosophy with just an intellectual curiosity. As has
been seen in the beginning of the Upanisad, Naciketa
has forceful urge to realise the truth about human life
and destiny. Accordingly he receives the same from his
preceptor, and its entire technical aspects. With the
help of the knowledge that he obtained, Naciketa realizes
the true nature of the Supreme Brahman, becomes
pure, spotless, immortal, and joins the unbroken procession
of eternal children of the spirit. Thus, declares the
Upanisad -

EER IR EREING G (EG
TSAT a7 fRAese@g || (2.3.18)
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