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KNOWIEDGE REALITY AND THE HIGHEST GOOD 

(A Reappraisal of the major Themes of the Upanisads) 

The Upanisads are indisputably, the earliest philoso­

phical classics of the world. They embody the quintessence 

of the Vedic wisdom and are the fountain head of subsequent 

philosophical speculations in India. The Upanisads are other­

wise termed as the Vedanta because they form the concluding 

portion of the Vedas and more significantly mark the consum­

mation of the Vedic thinking. 

Philosophers like Sankara, Ramanuja, Madhva, Nimbarka, 

and Vallabha have interpreted the Upanisadic themes in the 

light of their respective metaphysical convictions. In the 

contemporary period, the Upanisads have engaged iiie atten­

tion of philosophers and indologists, both eastern and wes­

tern. Scholars like Max Muller, Deussen, Sri Aurobindo, 

Radhakrishan and Dasgupta have also written commentaries on 

the Upanisads. It is notevorthy that the studies of the 

classical commentators are of the nature of interpretations. 

That is to say, they have sought to expound the Upanisadic 

doctrines in the light of their respective philosophical 

viewpoints; whereas the works of the contemporary scholars 

are, by and large, expository in nature. But there has hardly 

been any significant enterprise to present an exhaiJstive 

and coherent account of the ontology, epistemology and axiology 



of the Upanisads in the light of the objections or criti­

cisms of the positivists and the analytical philosophers of 

today. 

This dissertation is but an humble attempt in this 

direction. The focal concern of the work has been two fold 

i.e. (a), to present an exhaustive, coherent and integrated 

exposition of the ontology, epistemology and axiology of 

the Upanisads, (b), to offer justification and defense of 

the Upanisadic views against the actual and anticipated 

onslaughts of its critics. The chapterwise break-up is as 

follows: (a), Introduction, (b). The Unspeakable, (c), Unity 

in Diversity, (d), Knowledg<i, (e). The Highest Good, and 

(f). Conclusion. 

The introduction is an attempt to determine the place 

of the Upanisads in the corpus of the Vedic literature. To 

this end, it contains an outline of the basic themes of the 

different Vedas, Rk, yajur, Sama and Atharva and the diffe­

rent components of them namely, Samhitas, Brahmanas, 

Aranyakas, and the Upanisads. From the point of view of theme, 

the Upanisads are out and out philosophical and mark a 

noticeable departure from the pluralistic undertone of the 

Samhitas and the ritualistic obsessions of the Brahmanas. 

However, the Upanlsads can also be seen as a growth from 

and within the tradition continuing and perfecting the 



monistic inklings in the Samhitas and Brahmanas. The criti­

cism relating to the claim that the Upanisads are imperso­

nal and are of the nature of revealations has also been 

answered. Moreover, the controversies as to the origin of 

the Upanisads: some attributing it's authorship to the 

Ksatriyas and other disputing the claim, have been discussed. 

The view that the Upanisads have been amenable to the Non-

Aryan influence and incorporate cultural synthesis has also 

been given due attention. 

The chapter, "The Unspeakable", seeks to give an 

exposition of the nature of the ultimate Reality. Brahman 

is construed to be the primal world ground, the substratum, 

the reality underlying creation, preservation and destruction. 

The selfsame reality, as the essence of the macrocosm and 

the microcosm has been conceived as Brahman and Atman 

respectively. As the controlling logos it is the arbiter of 

the macrocosmic and microcosmic phenomena. As the essence, 

it eludes all attempts at particularisation in terms of 

categories and concepts. Temporal categories do not apply 

to it. Time becomes meaningful only against the world of 

multiplicity and change. Brahman being the begetter of the 

manifold and the invariable substratum of all mutations is 

rightly said to be the author of time and therefore, remains 

beyond the ambit of time. Spatial categories also fall short 

of Brahman, The spatial concepts describe an object of finite 

dimension. 



Brahman, "by virtue of its infinity is conceived as the 

smaller than the smallest and greater than the greatest. To 

describe it through spatial notion is to finitise the 

infinite. Similarly, the causal categories are also seen as 

inappropriate. Causality presupposes contingency. A thing 

amenable to causal explanation is ontologically dependent 

on its causal antecedents. It has a beginning and an end i.e., 

it is meaningful to speak of its prior and posterior non­

existence in time. Brahman, being beginningless (Anadi) and 

endless (Ananta) is the eternal (Sasvata), The causal des­

criptions are not only irrelevant but positively misleading. 

A$ the essence, it pervades the totality. It is immanent as 

well as transcendent. As the immanent principle it inhabits 

In every structure. So everything is real as far as it is 

the expression of the essence. As essence it resists all 

descriptions and excludes everything. As the macrocosm, it 

includes everything and all descriptions seem to be appro­

priate of it. There has been four distinct ways of conceiving 

the Absolute, (a), 'Neti Neti' - is a logical caution against 

affirmative or exclusive predication, (b), The negative 

predications point to the inadequacy of linguistic descrip­

tion and the transcendence of Brahman, (c), Contradictory 

predications are interpreted as the only positive description 



of the reality, v;hich, in its macrocosmic stance accommodates 

all possible predications, therefore^ contradictory predica­

tions, (d), Silence; making a case for transcendence of the 

verbal modes of apprehension. 

The chapter 'Unity in Diversity' seeks to spell out 

the relation between Brahman and the world. The Absolute has 

been described variously, as 'sat' and 'asat'. It is 'asat' 

in the sense that as the potentiality;the particularities 

remain latent in it as the mere possibilities. Brahman and 

the world are denotative of the unmanifest and the manifest 

state of the same reality. Though causal to the world, Brahman 

is not extrinsic to it. The world is not a negation of Brahman 

but a continuation of it. The Upanisads do not advocate 

creation de npvp. Brahman does not create the world out of 

nothing-bi^t evolves itself into the world by the act of self-

limitation or self expansion. As 'sat' (being) it is constru­

ed to be eternal, and inconsequential and is different from 

the finite Eind contingent existents.. Though one, it appears 

as many because of the material exterior that clothes it. 

Everything macrocosmic and microcosmic are but the modifica­

tory appearance of the selfsame essence. As the -underlying 

consciousness it is the real agent of all actions and cogni­

tions. It is not the empirical consciousness that accompanies 

the acts of consciousness but the universal consciousness 



that operates in and through different individuals and out­

lives different states of consciousness. The Upanisads do 

not play dovn the differences but by conceiving everything 

as a manifestation of the cosmic restore dignity to the 

finites. Nothing is valued for its own sake; but for the fact 

that it is an expression of Brahman, Brahman is the unity 

running in and through all the diversities in respect of 

their origin, existence and dissolution. It is the supreme 

matrix, the sustaining principle and the ultimate absorbent 

of everything. The Upanisads do not advocate a linear view 

of creation. The creation is not only cyclical but is eter­

nally going on. This is certified by the cosmic sounds a, u, 

m (Om) which are but the acoustic manifestations of the 

cosmic act of creation, preservation and destruction respec­

tively. 

The chapter, 'Knowledge', is an attempt to reconstruct 

the epistemology of the Upanisads. There has been an explicit 

distinction between the higher knowledge (Para) and the lower 

knowledge (Apara), Apara is denotative of the empirical know­

ledge which is pronounced as mere names. They are deemed 

inadequate as they do not enable one to attain the highest 

good. This goes to indicate that the Upanisads do not advo­

cate a disinterested passion for knowledge. Knowledge is to 

be pursued for the highest good but not for the sake of 



knowledge. Kncfwledge of the self is said to be the 'Para' 

as by obtaining it one obtains the highest good. In the 

Upanisads^ the Self is construed to be both the subject and 

the object of knowledge. They dwell at length to highlight 

the unknowability of the Self by the empirical modes of 

knowing. The Self being the very subject, the very presuppo­

sition in all acts of knowing; cannot be made the object of 

knowledge. Knowledge presupposes the exclusiveness of the 

knower and the known. Brahman is infinite and all pervasive. 

So how can the infinite be externalised as the object of 

knowledge of the finite'? Brahman being all inclusive, the 

knower also constitutes an integral part of it. Hence, there 

lurks the oddity of the part knowing the whole. But the 

Upanisadic thinkers, instead of ending up with agnostic 

note; hold out the plausibility of an alternative mode of 

knowing, whereby, one knows the self by becoming it. Since 

the Brahman is not other than the Self within, the knowledge 

of it, amounts to self knowledge. The self knowledge is the 

highest knowledge because by knowing the self one knows 

everything; that is to say, by knowing the essence one 

knows everything; that is to say, by knowing the essence 

one knows the modifications and conversely an adequate 

understanding of the modifications necessarily calls for 

the knowledge of the essence. It is significant that the 
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certitude of empirical knowledge calls for sensory compe­

tence and the effective interaction between the subject and 

the object. But in respect of Highest knowledge what is 

insisted upon is the moral competence of the knower. The 

Self can be known only by one whose passions have been 

stilled and mind has been composed and concentrated. Hence 

it is to be imparted only to the worthy, wedded to a life 

of penance and austerity, displaying a deep yearning for the 

knowledge of the ultimate. Meditation on 'Om', cultivation 

of the yogic practices have also been highlighted in some 

texts. The role of a teacher (Acarya or Guru) is also consi­

dered indispensable. Hie Upanisads also insist on the moral 

competence of the teacher. It is enjoined that only he who 

is established in perfection i.e. the knower of Brahman, 

can impart instructions about the Self, 

The chapter 'The Highest Good' is devoted to unearth 

and expound the ethical views of the Upanisads, It is signi­

ficant that they equate the highest knowledge with the 

highest good. The distinction between 'Preya' (Pleasurable), 

and 'Sreya' (Preferable) point to a novel dimension of human 

pursuits. In other ethical theories the norms and values are 

at the core existence - promoting and are humanistic. But 

the Upanisads construe the physical existence as a passing 

phase in the recurrence of birth and death which are but the 



preparatory phases to reach the Brahmahood, the summtnn 

"bonum. An action or pursuit is said to be good and enviable 

if it conduces to the ultimate end. The highest state has 

been described as Aptakama, Akama and Atmakama signifying 

that it being attained, all desires are fulfilled (Aptakama) 

and this being so there is no desire (Akama) and the only 

persisting desire is the desire for the self (5tmakama). 

The Upanisad? do not plead for inaction or passivism. What 

they decry is not the phenomenal good but an exclusive 

obsession or indulgence vith them. Action is not incompati­

ble vith the highest good. What binds is not the 'action' 

but the desire behind. Action binds vhen performed in igno­

rance but it liberates when performed v?ith the right ideation. 

Because of ignorance and infatuation one entertains oneself 

to be the real doer and waits upon to appropriate the conse­

quences of the actions to oneself. Thus he remains bound to 

the action-reaction nexus i.e., to the karmic bondage. Under 

the sway of ignorance, he takes the world of names and forms 

to be real and is goaded by the considerations of mine and 

thine. This makes him love and hate, happy and sorrowful. 

On the contrary, for the knower of Brahman everything is 

verily the cosmic. For him everyone is a kindred, not only 

the human beings but also the aninals, plants and even the 

inanimate creations. He lives spontaneously in active com­

munion with the rest of the creation. He becomes the very 
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paradigm of idea ls or perfect ions . They are ca l led the r e a l 

Brahmins vho become the very reference points in a l l ac ts of 

moral va lua t ions . Hence they are indeed, beyond the d u a l i ­

t i e s of good and e v i l . Man i s free to ac t but i s not f ree 

t o choose the consequences of the ac t ion . But the r ea l f r ee ­

dom (Svaraj) i s obtained only when one i s es tabl ished in "ttie 

supreme perfect ion, whereof, oŷ e g lo r ies in one*s nat ive 

s t a t e of t r u t h , consciousness and b l i s s (Saccidananda). 

The 'Conclusion' s-ums up the findings of the d i s s e r ­

t a t i o n . Each paragraph or section contains an e x p l i c i t 

account of the problems, followed by the attempted solutions 

or answers. They are as follows: 

( a ) , The monistic or a b s o l u t i s t i c s t r a i n of the upani-

sadic doctr ines bear an unmistakable influence of the non-

Aryan thinking, (b ) . The upanisadic metaphysics i s unique 

of i t s kind. Unlike other s i s t e r metaphysical systems which 

are r a t i o n a l and specula t ive , the upanisadic metaphysic i s 

a - r a t i o n a l and a-specula t ive . Brahman and A.tman are not of 

the nature of log ica l postula t ion but e x i s t e n t i a l l y r e a l , 

( c ) , We have t r i e d to disagree from the c l a s s i c a l commenta­

to rs l i ke Sankara, Ramanuja, Madhva, Vallabha and Nimbarka, 

whose in t e rp re t a t ions are known as V i s i s t adva i t a , Dvaita, 

Suddhadvaita and Dvaitadvaita rospec t ive ly . Ins tead, the 
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Advaitadvaita'dvaita--vada (the contemporary interpretation 

by Shri Ananda Murtii) is thought to be the most befitting 

and plausible interpretation of the upanisadic metaphysics, 

(d), Four distinct approaches have been outlined in respect 

of the attempts to delineate the nature of Brahman, In this 

context, objections of the Analysts have been spelt out and 

answered. This section expounds the logic of contradictory 

predications and defends silence as a significant mode of 

communication, (e), The upanisadic epistemology introduces 

us to a novel dimension of knovledge whereof, knowing consist 

in becoming, (f), The uniqueness of the highest knowledge 

consist in the fact that by knowing That (Brahman) one knows 

everything. The possible objections to this claim have been 

met, (g), The uniqueness of knowledge also consists in 

showing that knowledge is not value-neutral, Ethical compe­

tence is insisted upon as the necessary prerequisite for the 

knowledge of the ultimate and the highest good is said to 

ensue on attainment of the highest knowledge, (h), The 

upanisadic axiology does not cognise the existence-values 

as the ultimate. Attainment of Brahmahood is construed to 

be summum bonum. Hence anything conducive to this end is 

deemed as a value. Thus, sacrifice and renunciation have 

been advocated as the real enjoyment, (i). The axiology is 

rooted squarely in ontology and epistemology. (j), The 
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Upanisads do not countenance the conf l i c t between the i n d i ­

v idual and the co l l ec t ive good, (k ) , The upanisadic e th ics 

i s not humanistic hut whol i s t i c or neo-humanistic, ( l ) , 

Unlike other normative theor ies the Upanisads tend to make 

room for a b s o l u t i s t i c e t h i c s . We have attempted to argue out 

t h a t an e t h i c a l system worth the name has got to be absolu­

t i s t i c . 

The chapter concltdes in exhib i t ing tha t the upanisa­

dic e th ics i s the only v iable a l t e rna t i ve and panacea for 

the i l l s of today. 

(ADITYA KUmn MOHANTY) 

0' 
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INTRODUCTION 

The Upanlsads embody the quintessence of the Vedic 

wisdom and are the foiintain head of the subsequent philosophi­

cal speculations in India. The Upanisads are otherwise termed 

as •̂Vedanta" because they form the concluding portion of the 

Vedas and more significantly because they mark the consumma­

tion of the Vedic thinking. Philosophy is bom into a soil or 

tradition. So any faithful appreciation of the texts calls 

for an \jnderstanding of its "before" and "after" making it 

imperative to trace their place in the whole corpus of the 

Vedic literature against the backdrop of the socio-cultural 

milieu. 

As ttie root 'Vid' signifies knowledge, the term 'Veda' 

in its most generic sense is denotative of the whole body of 

Vedic literature including the four main books, namely, the 

Rg-Veda. the Ya.iur-Vedâ  the Sama-Veda and the Atharva-Veda 

and the six distinct disciplines that grew having drawn their 

authority and sustenance from the Vedas. They are the six 

Vedangas, namely, Siksa (the science of pronunciation)y 

Chandas (metre), Vyakarana (grammar), Nirukta (explanation 

of Vedic words), Jyotisa (astronomy) and Kalpa (books of 

sacred ordinance), containing the directives for the applica­

tion of Mantras and Brahmanas at the time of sacrifice) 

Grihya Sutras (rules pertaining to the domestic do's and 

don'ts), Samaya Charika Sutras (rules relating to the 

file:///jnder


conventional conduct). The six Vedangas together with the sys­

tems of philosophy (Darsanas) and the Dharma Sutras (such as 

the ordinances of Manu) and the Puranas are taken as 'Smrti'. 

•whereas the Veds are viewed as 'Sruti. ' Interpretation of 

'Veda' as 'Sruti' (anything that is heard) is suggestive of 

the fact that thfey (the Vedas) were meant to be remembered 

having been, heard and were handed down from generation to 

-gsnerartloxi through oral transmission. It was primarily so 

because the art of writing was not known to them and also 

because they were supposed to be so sublime and esoteric, to 

be imparted only to the select few in privacy. As the tradi­

tion records, even subsequently after the writing was in prac­

tice, the orthodox teachers appeared to be opposed to the 

idea of putting them down,obviously because they were consi­

dered to be too sacred to deserve codification. The only 

rationale behind this might be that the Acaryas were haunted 

by 1±re- fear of their being misused, misinterpreted, or watered 

down by the unworthy^ But the fact remains that their charac­

teristic disapproval of a written tradition also led to the 

non-availability of the -tra4i.tion in its entirety because of 

the fallibility of memory. 

Though the tradition places the number of the Vedas at 

four, i.e., the Rg, the Yajur, the Sama and the Atharva, the 

more orthodox scholars restrict them to three, (Veda Trayi) 

excluding the Atharva Veda as an unwarranted accretion or a 



later extrapolation. The later view seems to he plausible on 

the strength of the fact that the Aharva Veda, from the 

points of viev of theme, language and style marks a signifi­

cant departure from the other Vedas. Bach Veda in its turn is 

said to have four distinguishable components, namely - the 

Samhita, the Brahmana, the Aranyaha and Upanisad, The Samhita 

refers to the books containing the hymns, invocations, lita­

nies addressed to the various personified deities of natirre. 

Gaie Brahmanas, on the other hand, are the liturgical texts 

that contain the details as to the performance of the ceremo­

nies and the sacrifices. In the Brahmanas, the mantras Or 

the hytms of the Samhita are detached from their native con­

text and are employed as part of the rites and rituals to 

serve certain specific ends in the ceremony. The importance 

and efficacy of the meticulous observances are brought home 

by arguments, narrations and pop"ular legends. The Aranyakas 

appear as appendage to the Brahmanas ih which one finds a 

tangible shift from the obsession with formalism (sa charac­

teristic of the Briihmanas) in favour of more liberal and 

symbolic interpretation of them. One notices in the J[ranyakas 

a persistent attempt for the progressive emancipation of the 

Vedic thinking from the ritualistic ado and ostentations. 

This finds its consummatic«i in the speculation of the Upani-

sads which are said to have grown out of them. The coinage 

of the term 'Jiiranyaka' has the obvious suggestion that they 

were supposed to have been taught not in the village j i,.e. 



amidst the din and bustle of ordinary hianan habitation, but 

in the seclusion and quietude of the forests. ITaska and 

others trace three different phases in the development of 

the Vedic literature, namely, the Samhita, the Brahmana and 

the Sutra, Brahmana includes within its purview Viddhi 

(rules for liturgical institutes), Arthavada (the symbolic 

interpretation of rules), Vedanta (the Upanisads). By all 

reckoning, the Upanisads exhibit the height and complete 

fruition of the Vedic speculation. 

The Vedas in their most specific sense (aa it is in 

currency in common parlance or in philosophical circles) 

refer only to the Samhita which are but a collection of "man­

tras," In the Rg Veda i.e. in the Rg Samhita, one comes 

across the spontaneous outpourings, the poetic exuberance of 

the ancient man at the grandeur and vastness of the reality 

around. It consists of invocations or hymns (Suktas) each 

addressed to a particular deity and its authorship attribu­

ted to a particular seer (Rsi), Though Agni and Indra appear 

as the focal point of most of the eulogies their various 

manifestations in form of Surya, Mitra, Savitru, Pusan, 

Aditya, Parjanya, etc., and other Gods such as Varuna, Rudra, 

Asvinis, Maruts, Usba also command absorbing attention of 

the seers, Iiack of continuity and symmetry among different 

suktas render it evident that it was composed over an expanse 



of timo by different individuals. One also notices the same 

hymn being addressed to different Gods. This points to the 

close interaction and to the synthetic growth of the litera­

ture. The Vedic seer seems to summon all his poetic genius 

to extol in exquisitely worded hyperboles, the power, vast-

ness, munificence and even beauty of the Gods, Apart from the 

elaborate panegyrics, the hymns also contain descripticai of 

offerings and prayers. The offerings are mainly the clarified 

butter and the fermented juice of the Soma plant. The Gods 

are supplicated to bestow their blessings in exchange of the 

choicest offerings. The prayers ask for wealth, food, progeny, 

victory over rivals and protection against evil. All these 

have the necessary suggestion that the composition of the 

Rg. Veda presupposes an established system of worship and 

rituals, 

Apart from the good many number of verses which reap­

pear in the Yajur Veda it contains the Yajus or the liturgi­

cal formulas in rhythmic prose. The hymns of the Rg Veda 

which were primarily devotional In their undertone become 

secondary in being subservient to the observance of the rites 

and the rituals. The Yajur contains the details regarding 

the institutional mode of worship and rites. The right per­

formance was believed to ensure the cherished dividends and 

any deviation from the set procedures was thought to entail 



contrary results. So the Yajur presupposes the priority of 

the Rg and bears witness to the popularity and rampant prac­

tice of ostentious formalism. 

The Sama Veda hag hardly any thematic peculiarity of 

its own except that it employs, mostly, the hymns of ttie 

Rg Veda; broken and rearranged; meant to be recited on dif­

ferent occasions of the sacrificial observances. It is 

predominantly the Veda of -̂ isic. Certain references in the 

Briihminical law books indicate that the Sama was subsequently 

held in low esteem compared to the Rg and the Yajur. The 

chanting of the Sama hymns was said to be as jarring and 

repulsive as that of the sound of the asses and howling of 

the wolves. It was enjoined that the recital of the Rg and 

the Yajur ought to stop at the recital of l^e Sama. 

In the Atharva Veda one finds a distinct echo of 

animistic faith and popular cults such as charms and exor­

cisms. The hymns and formulas are employed for the purposes 

of producing hjrpnotic charms to win over in love, marriage, 

familial relations and for conjuring sorceries against 

enemies and rivals. The nature, objects and the creatures 

are thought to be animated by spirits. The Gods are thought 

to be pliable to the magical rites and incantations. The 

older name of the Veda is Atharva angirasa named after two 

mythical seers. The former (Atharva) is associated with the 



holy charms and the later (Angirasa) with the black art or 

witchcrafts. Atharva testifies to the unmistakable influence 

of Avidya Tantra (the degenerate form of the Tantric Cult) 

and therefore, is a positive evidence to the cross-cultural 

assimilation of the Aryan and the native culture of the 

Aborigines. 

It is hardly paying to enter into the controversies 

among Indologists and Culture Historians about the date of 

the Vedas and the Upanisads. It is indisputably evident that 

the composition and systematisation of the Vedas were complete 

much before the rise of Buddhism, Barring certain later 

Upanisads, all the major Upanisads like Aitareya, Taittlrlya, 

Kausitaki, Chandogya, Kena, Brhad JCranyaka, Is a and Katha 

are pre-Buddhistic. The relevant references in Buddbist 

literatures indicate doctorinal priority of the Upanisads. 

As the epigraphical findings establish the rock edicts or 

Buddhist Inscriptions to be the earliest literary records; 

in determining the age of the Vedas and the Upanisads; one 

has got to fall back on rational conjectures on the strength 

of the internal evidence such as style, language, myths and 

allusions. As per one estimate, the Mantra period ranges from 

1200 to 800 B.C; the Brahmanas (including Rraiiya.'k.a. and 

Upanisads) from 80O to 60O B.C. and the Sutra period from 

600 to 200 B.C. whereas some fix the Mantra period from 
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1200 to 2000 B.C. and s t i l l some, in an a i r to accord grea ter 

an t iqu i ty to the Vedas f ix the date a t ifOOO B.C» These 

debates apa r t ; what i s s ign i f i can t and worth dons id's t*it1g i s 

the r i s e of the Vedlc Schools or the Sakha^i I t i^^ by far^ 

an es tabl ished proposit ion tha t a considerable s t r e t ch of 

time must have elapsed between the composition of the Mantras 

and the Brahmana t ex t which presupposes the former. Bach Veda 

(in i t s narrow sense of Samhita) was taught in d i f fe ren t 

Sakhas, As a r e s u l t , the o r ig ina l ffeintras in t h e i r employment 

in the l i t u r g i c a l textbooks (Brahmanas) and t h e i r i n t e r p r e t a ­

t ion in the form of the J[ranyaka ( fores t books) and in the 

Upanlsads (the philosophical t r e a t i s e s ) w e r e influenced by the 

loca l p e c u l i a r i t i e s of the Sakhas and the subject ive i n t e r p r e ­

t a t ion of the individual acaryas (teachers of the Sakhas)• 

This explains as to why for each Veda there are d i f fe ren t 

Brahmanas, and severa l Sranjrakas and Upanisads; sometimes 

showing the divergences in d e t a i l , a t places thematic incon­

g ru i ty and d i scont inu i ty . The divlsicai of the Vedas in to 

Rg, Ya^ur, S ^ a and Aiiiarva are said to correspond to the four 

p r i e s t l y offices a t the s a c r i f i c i a l a l t a r , the Hotr, Adharyti, 

Udgata, Brahma respect ive ly whose respect ive ftaictions were 

to invoke mantras, carrying out the d e t a i l s of the ceremony, 

chanting of the hymns with a i^ ropr ia te melody and overa l l 

supervision of the s ac r i f i c e respec t ive ly . Moreover, the 



divis ion of each Veda in to Samhita, Brahmana, JCranyakas and 

Upanisads are said to correspond to four JCshramas, Brahmacarya 

( c e l i b a t e ) , Grhastha (householder), Vanaprastha (the fores t 

dweller or the rec luse) and the Sanyasa (the monk) respec t ive ly . 

This shows t h a t the c l a s s i f i c a t i o n of the Veda in to four d i s ­

t i n c t t r e a t i s e s and the divis ion of each Veda in to four t i i s -

t inguishable components were determined "by considerat ion of 

p r i e s t l y offices and s u i t a b i l i t y of t he i r being imparted a t 

d i f f e r en t stages ( according to Vamasrama Dharma) in the 

Sakhas, This explains how the common theme or subject matter 

must have suffered changes in the hands of the Sakhas and 

eventual ly , c ry s t a l l i s ed in to fixed tex ts in accordance with 

exigencies of soc ia l needs, 

. As the i n t eg ra l pa r t of the Vedas; the Upanisads belong 

to the t r ad i t i on of S r u t i , As to the authorship of these texts 

there ex i s t s the viev tha t they are impersonal (Apuruseya) 

and e t e rna l (Sasvata) , They suggest tha t the Vedas and the 

Upanisads are not crea t ions of nan but d iv ine ly revealed t o 

the Vedic s e e r s , who were but mere instruments in passing on 

the t ru ths to pos t e r i t y as such. * ^ a y a b ^fentra Drastarah", 

Tbe t ru t lBso revealed are claimed to be e t e rna l for they are 

immune from dhanges in time, place and person. Though the 

view, prlmafacie, sowids absurd, a l i t t l e ref lexion would 

br ing home the underlaying suggestion of the claim. This goes 
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with the recognition of the fact that unlike the r e l a t i v e 

t ru ths (per ta ining to the gamut of f i n i t e existence and pro­

cesses) the t ru ths about the i n f i n i t e or the ul t imate suhs t ra -

tum of the r e a l i t y transcend the r e l a t i v i t i e s of time and 

space. Truth, in i t s absolute sense, i s t en se l e s s , Knovledge 

of i t amounts to l i v ing in conformity with i t or discovering 

i t in i t s p r i s t i n e pur i ty . I t i s ne i ther created nor recreated 

by the ind iv idua l . The knowledge of i t c a l l s for an i n t u i t i v e 

or who l i s t i c mode of apprehension (Bodhi), I t i s only in 

giving up i.e,by sublimation of the i n t e l l e c t u a l or the d i s ­

cursive mode of comprehension (Budhi) tha t the r e a l i t y can be 

grasped. I t i s only in an exalted s t a t e of existence tha t the 

t ranscendental or the highest t ru ths dawned upon one in sp i t e 

of oneself. This might have led the ancient seers to see r ea ­

sons for prefering to remain unnamed. Thus the sc r ip tu res are 

deemed as impersonal having been revealed to tinera in moments 

of e levat ion and ecs tasy . They are v e r i l y , ' the e t e r n a l ' 

because they underly and are presupposed by a l l the r e l a t i v i ­

t i e s . 

Though, denota t ional ly , 'Upanisads' r e fe r t o the whole 

body of phi losophical l i t e r a t u r e growing out and are pos te­

r i o r to the ^ranyakas, the term i t s e l f has admitted of various 

i n t e r p r e t a t i o n s , BtyTnologically, 'Upanisad' i s a compound con­

s i s t i n g of "Upa" (nea r ) , "Ni" (down) "Sad" ( to s i t ) , s ignifying 
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a closed sitting and as per the rule of semantic transference, 

came to stand for the body of knowledge imparted to the group 

of disciples in a conclave. It is very much in keeping with 

the tradition that the Upanisadlc teachings were to be imparted 

only to the able and the aspiring few. The Upanisadic litera­

ture amply corroborates the disciples being subject to rigorous 

test and penance'before being finally considered fit for re­

ceiving instruction. Not only the recipient but also the giver 

of such knowledge e.g., the Acaryas, are also to have the 

necessary merit and expertise, Ihat is why both the Guru and 

the disciple of such knowledge were considered to be rare. 

"... wondrous is he who can teach (Him) and 
skilful is he who finds (Him) and wonderous is 
he who knows, even when instructed by the wise," 

The Chandogya Upanisad enjoins that the doctrine of 

Brahman may be imparted by a father to his elder son or a 

trusted disciple, but to no one whosoever even if the latter 

should promise him the whole earth surrounded with water and 

surcharged with treature. This takes us to another connota­

tion of the term "Upanisad" where it signifies "Secret" 

(Rahasyam). The recurrence of the terms like 'Om' (Aum) 'Taj jalarf 

are words with esoteric import. Katha qualifies the knowledge 

——W——.IM^IBMI — •••••III • • ! II I — . I l l g M l l . l W l — ^ — — l ^ M . — M ^ •—•—•>• IMI»I • ! W I I • II III I • • Ml II I I • ! - • » M ^ H • • » — • • • ^ M ^ — 

1."Ascaryo vakta kusalo sya labdha, ascaryo jna ta 
kusalanusis tah" (Katha 1,2.7) . 
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of the "Supreme" as "Parama Gijhyam"'' in Chandogya such know­

ledge is described as "Guhyadesa"^ in Svetasvetara the 

highest knowledge is said to he "Veda guhyopanisatsu gudham"? 

Thus the Upanisads expat ia t ing on the knowledge of the Abso­

lu te came to obtain the above connotation. Samkar and other 

na t ive scholars t race the meaning of the terra to the root 

"sad" which means " to loosen" and which together with the 

prefixes "upa" and "n i" are in terpre ted to connote a body of 

knowledge t h a t loosens or rends asunder the knot of ignorance 

leading to Immortality. Under t h i s i n t e r p r e t a t i o n , Upanisads 
> 

come to mean the higher knowledge (Para Vidya) as distinguished 

from the empirical knowledge (Apara Vidya) which binds the 

individual to the cycle of birth and rebirth. Oldenberg takes 

the term to mean "worship or reverence" (upasana) having 

traced its derivation from the root "sad" and prefix "upa" 

and obviously by ignoring the prefix "ni." The above interpre­

tations apart; what seems to be characteristic of the Upani­

sads is their distinctive theme. The post-Buddhistic Upanl-

sadas and even the Upanisads of a much later period have come 

to be classified along with the older ones not because of the 

above considerations which led to the interpretation of the 

term either in the sense of a 'private comm"unication' 'esote­

ric teaching' or 'reverence' but because of the fact that 

1. Katha 1,3.7. 
2. C.U. 3.5.7. 
3. Sveta ^,6, 
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they represent a thematic continuity in furthering the specu­

lations about the ultimate queries about iCtman, Brahman, the 

World and their inter-relationship. 

Besides their thematic peculiarity the Upanisads typify 

a noticeable revolt against the senseless and insipid forma­

lism of the Brahmanas, The »thinkers appear to be too very 

radical and scathing in their disparaging polemics and sarcasm 

of the empty, barren ritualism of the Brahmanas, 

"But those who by sacrificial offerings, charity 
and austerity conquer the worlds, they pass into 
the smoke (of the cremation fire), from the smoke 
into the nigi:it,.."1 

"But those, who in the village practise (a life 
of) sacrifices, (and perform) works of public 
utility and almsgiving they pass into the smoke, 
from smoke to night... "2 

"...Now those, verily, who worship, thinking 
"sacrifice and pious acts are our work, they win 
only the human world. They certainly return 
again... '3 

1. "Atha ye yajnena danena tapasa lokan jayanti te dhiJman 

abhisambhavanti, dhumad ratrim..." (B.U, 6.2,16). 

2. "Atha ya ime grama istapurte dattam ity upasate, te 

dhumam abhisambhavanti, dhumad ratrim..." (C,U, 5.10,3) 

3. "... tad ye ha vai tad ista purte krtam ity upasate, 

te can dramas am eva lokam abhijayan te, ta eva p"unar 

avartante,,." (Prasna 1.9) 
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The Upanisads seem to be unequivocal In t he i r e x p l i c i t 

denunciation of the senseless formalism. In Chandogya one 

f inds , even the dogs emulating the p r i e s t s in chanting hymns. 

This i s in other words the caust ic s a t i r e on the priesthood 

and ostent ious formalism. 

"(They sang), 'Aum, Let us e a t , Aum, Let us 
dr ink , Aum, may the god Varuna, Pra japa t i and 
Sav i t r bring food here . 0 Lord of food, br ing 
food fiere, yea, br ing i t here . Aum,"1 

Thus i t can r i g h t l y be said to be an ideologica l r evo l t from 

v i t h l n . Apart from exhibi t ing the inadequacy of the Vedic 

knowledge, 

" . . . I know the Rg Veda, the Tajur Veda, the Sama 
Veda, Aiiiarvan 5.s the fourth (Veda) ajid the 
ancient lore as the f i f t h , the Veda of the Vedas 
( i . e . the gramnKtr).,," 

"But, venerable S i r , I am only l i ke one knowing 
the words and not the knower of the S e l f . . . 
To him (Narada) he (Sanat KiMar) then sa id , 
HTerily whatever you have, here l e a r n t i s only 
a name*".2 

1. "aiM, adinm,, axm pibima, aum devo varunah prajajKttih 
saritannam ihahara t . anna-pate annam ihahara S i a ra , 
aum i t i " (C.U. 1.12.5). 

2 . " . . . B g VeSaaij a^jyemi, yajur -^edajiy Samar«fedajay atharvanam 
caturtiiam, itihasa-puranaia pancamam, vediriiDs vedam, . • " 

"Sdriam, bhagavah, mantra-vid evasminatE^vl t , . , tain 
hovaca yad v a i kin ca i tad adhagistfcah, n lu ia iva i te t . " 
(C.U^ 7 . 1 . 2 - 3 ) . 

/ 

c-̂ î """ 
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The Upanisads appear to be reformative in s p i r i t in 

so fa r as the sac r i f i ces are given new meaning su i t i ng to 

t h e i r -universal teachings, 

"Veri ly, a person i s a s a c r i f i c e . His ( f i r s t ) 
twenty four years are the morning l i b a t i o n , for 
the Gayatri (metre) has twentyfour sy l lab les 
and the morning l i ba t i on i s offered with a 
gaya t r i hyuin. With th i s (part of the s a c r i f i c e ) 
the Vasus are connected. Ver i ly , the V i t a l 
breaths are the Vasus, for they cause everything 
here to endure,"1 

"When one hungers and t h i r s t s and abstains from 
pleasures these cons t i tu te the i n i t i a t o r y r i t e s . " 

"And when one eats and drinks and enjoys p leasures , 
then he joins in the Upasada ceremonies." 

"And when one laughb and eats and indulges in 
sexual in te rcourse , then he Joins in the chant 
and r e c i t a t i o n , " 

"And a u s t e r i t y , almsgiving, upr ightness , non­
vio lence , t ru thfu lness , these are the g i f t s 
for the p r i e s t s . " 2 

1. "Puruso vava yajnah, tasya jrani ca tur-v imsat i va r san i , 
t a t pratah savanam, catur vimsaty-aksara gaya t r i , gaya-
tram prataih savanam, tad asya vasavo nvayattah, prana 
vava vasavab, e t c . hidam sarvam vasayant i . " (C .U,3 , l6 .1 ) 

2, "sa yad a s i s i § a t i yat p i p a s a t i , yan na ramate, t a asya 
diksah." 
"atha yad aSnat i , 3rat p i b a t i , yad ramate, tad upasadair 
e t i . " 
"atha yadd h a s a t i yaj j a k s a t i , yan maithunaft c a r a t i , 
s t u t a S a s t r a i r eva tad e t i . " 
"atha ya,t tapo danam arjavam ahiiJisa satya-vacanam i t i , 
t a asya daksinah." (Ch, U. 3 .17.1-^) 
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The above mentioned incompat ib i l i ty In the e s s e n t i a l 

import of the Brahmanas and the Upanisads lends ci?edende to 

the vlevg of Garbe and others t h a t the Upanisads mtlst have 

been the creat ion of the warr ior class and not of the Brahmins 

(as the orthodox views assume) as the l a t t e r were given to 

r i t e s and r i t u a l s * In the Chapdogya one finds Uddalaka Aruni 

doubting h i s competence to discourse about the Xtmte? to 

the five learned Brahmanas; repai rs with them to the King 

Asvapati Kaikeya who imparts them the proper in s t ruc t ion 

having f i r s t shown the flaws in t he i r knowledge, Narada i s 

a lso seen as having been Ins t ruc ted by Sanat Kisnar who i s a 

Itsatriya* In B*U. one encounters King Aja tsa t ru imparting the 

knowledge of Jttman to Gargya Balaki , having exposed the 

l a t t e r s ' ignorance and observing tha t i t was unbecoming of a 

Braiiman to be so l i c i t ous of the ins t ruc t ion from a Ksatriya* 

!Hiis together with many other references seem to suggest t ha t 

the Ksatriyas were the exposi tors of the Brahnan knowledge, 

Keith shows the argument to be too tenuous for acceptance on 

the ground tha t i t was only the warr ior c l a s s who were sup­

posed to be the chief benefactors of the s ac r i f i ce s or 

(Yajnas) as i t was they who patronised the P r i e s t s for per ­

forming t h e i r obl igatory d u t i e s . I t i s a l so observed t h a t the 

names of the Ksatriyas found in the Upanisads fa r from deno­

t ing h i s t o r i c a l f igures may be the popular naaeg and ebarae-

t e r s choosen conveniently in course of the dialogue to e l u c i -
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date the teachings^ For example^ Yajnavalkya reappears both 

in Brahmanaa and the Upanlsads. I t i s ncedleas to read h i s t o ­

r i c i t y from a t r e a t i s e which i s out and out of speculat ive 

i n t e r e s t . I t i s fur ther argued tha t i f the ypaq;^^^p were 

exclusively t reated as representa t ing an ideology quite in 

bonf l ic t v i t h the i n t e r e s t s of the Brahmanas who were, e v i ­

dently^ the preserver of the t r ad i t i on i t could have hardly 

survived the ra^^ages of t ime. Prof. Deussen suggests t h a t the 

Upani^adlc teachings, though i n i t i a t e d by the Brahmana c i r c l e , 

gained wide acceptance among the warr ior c lass but vas con t i ­

nual ly nourished in the Saldias. I t may here be indicated t h a t 

the Ijfpfiĥ ĝ î fi are not as non-part isan as they are deemed to 

be for the r i t u a l i s t i c ves t iges are wel l discert i ible frooi the 

t ex t s of the older IJpapis^^s ^ espec ia l ly in Phap^l^ra and 

B^hadaranyaka* 

Again in attempting to account for the genesis and 

flowering of the Upanisadic doctr ines some scholars have been 

tempted t o read the influence of the abor ig ina l or the Noii-

ktf^ eu l ture in them. The Indo log i s t s ' endeavour to substan­

t i a t e the thes i s by an appeal to the a l lus ions to plaeea arid 

c i t i e s in the South (as found in Kaijusitaki Upanisad in the 

mov^mentg of Gargya B5l5ki) and the motmtains of the South 

(such as Vindhya) irfhich led them r i s k the eon^eeture t h a t the 

Aryan c i v i l i s a t i o n extended far i n to the South» 'She s c r i p t u a l 
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references to "Rudra," and "Siva" are taken as a point of 

corroborat ion because "Siva" was the presiding de i ty and the 

focal point of Tantra; the cul ture of the indigenous inhabi­

t a n t s . I t may here be observed tha t the inference of the 

Non-Aryan influence, on the s trength of the relevant a l lus ions 

to c i t i e s , mountains of the South would be i l l e g i t i m a t e for i t 

i s qui te probable t h a t the expositor in a given Upanisad might 

have been in know of the places and has employed them as the 

a n c i l l a r y descr ip t ive devices to expound the doc t r ines . But 

the references t o "Rudra" or "Siva" seems to be a pos i t ive 

pointer to the c u l t u r a l in te rac t ion between the Aryans and the 

Non-Aryans, The archeological excavations in Mahenjodaro and 

Harappa have brought to lime l i g h t a c i v i l i z a t i o n highly deve­

loped and more ancient than the Aryan c i v i l i z a t i o n . The seals 

and coins bearing the impression of "Pasupati" (Siva) has 

the obvious suggestion of the cul ture being Tantra-based, The 

Tantra ideology is e s s e n t i a l l y monist ic, and in i t s unalloyed 

form (Vidyi Tantra) r e s t s on i n t e rna l contemplation and i s 

n o n - r i t u a l i s t i c . As the t r a d i t i o n goes "Siva" happened t o be 

the propounder of Tantra which, subsequently, in the hands 

of the i n e f f i c i e n t , degenerated in to the c u l t of magic, 

sorcery or black a r t (Avidya Tantra) the influence of which 

can e a s i l y be read off from the Artharva Veda. The r ad i ca l 

s h i f t from a predominantly p l u r a l i s t i c thinking and r i t u a l i s ­

t i c os tenta t ions to monistic speculation with c h a r a c t e r i s t i c 
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s t r e s s on ascet ic ism, can with a l l f i t ne s s of explanations "be 

ascr ibed t o the doc t r ina l influence of Tantra on the Vedic 

thinking. Again, the recurrence of the terms l ike "Dasyus" 

"Asuras" the destroyers of s a c r i f i c e , makes one pause and 

r e f l e c t as to who could possibly be the "Dasyus," Certain 

stanzas in the Rg Veda indica te tha t the "Dasyus" were black 

complexioned and the invocation to Indra (the War God) to 

ex t i rpa te the destroyers of s a c r i f i c e , point to the cu l t u r a l 

incompat ib i l i ty and the consequent animosity between the 

Aryans and the abor ig ins , 

"Indra, who i s invoked by many, attended by the 
moving (Maruts), having attacked the Dasjms and 
the Simyus, slew them with h i s thtinder b o l t : the 
thimderer then divided the f ie lds with h is white 
complexioned f r i e n d s . . . " 1 

The long drawn conf l ic t (which was e s s e n t i a l l y ideologica l 

manifesting from time to time in physical encounters) had i t s 

d i s t i n c t echo even in the Puranas. Hence, i t i s qui te p l a u s i ­

ble to presume tha t the conf l i c t beti>?een the Aryans and the 

the Non-Arjrans which has so d i s t i n c t a r ing throughout the 

vedic l i t e r a t u r e had resul ted in the doc t r ina l syn thes i s . 

However, the controversies per ta ining to the genesis of the 

TJpanisadic thought might not be quite re levant in adjudging 

the phi losophical merit of the t r e a t i s e s . 

1, "Dasjrun simyun ca puruhuta^ evai^ hatua prthivyaA sarva 
n i b a r h i t sanat ksetrafti sakhibhi^ sv i tna ibhih s a n a t . . . " 
(R.V. 1.7.18) 
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The Upanlsads are the t r e a t i s e s containing in succint 

aphor i s t i c form the most profoimd of the philosophical 

inkl ings i Some of i t s suggestions are far reaching and conse­

quent ia l in r e l a t ion to the subsequent developments, A f a i t h ­

ful study and an adequate understanding of the tex ts might 

prove to be rewarding in throwing i l luminat ion on some of the 

seminal ideas which not only foreshadowed some of the modern 

doctr ines but a lso opened up unexplored dimensions in various 

areas of phi losophical inves t iga t ions• The Uoanj-sads: being 

the creat ion of d i f fe ren t authors produced over a considerable 

span of t ime; do a t present an apparently uni ta ry system of 

thought. But i t i s needless to say tha t the anomalies and 

differences are apparent and marginal and \;inderlie an unmis­

takable un i ty . The Upanisads are r ich in ontologica l , e p i s t e -

mological and e t h i c a l discussions which of course l i e sca t t e red 

and a t p laces , inchoate. So, an attempt to unearth the onto­

logy, epistemology and e th ics of the Upanisads and determine 

t h e i r relevance in r e l a t i o n to "Oie contemporary developments 

becomes an academic exigency. 

The phi losophical quest in the Uiaanlsads i s charac­

t e r i s e d by t h e i r tjT)ical obsession with ul t imate questions -

what i s the cause? (Kim Karanam), whence are we bom? (Kutah 

kena) , on what are we es tabl ished? (Kva ca samprat is thah) . 

Philosophy begins in wonder, or in theo re t i c c u r i o s i t y of 
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man. One can clearly visualise the kindred spirits like 

Thales, Anaxaminder, Democritus and Pythagorous worrying about 

the origin of the world which subsequently pave the way for 

modern philosophy and science. In the Upanlsadic tradition 

such questions pertaining to the ultimate mysteries of the 

reality is classed as "Pariprasna" in contra-distinction to 

the ordinary or empirical questions (Prasna). But the ques­

tions that the Upanisadic thinkers address themselves to, in 

spite of their structural affinity with the western parallels 

are actuated by motivations, essentially distinct from the 

latter. The latter is extroversal and the former introversal 

in spirit. The western thinkers have arrived at alternative 

postulations about the ultimate stuff which interestingly, 

belong to or partake of the nature of Matter*whereas the 

ultimate reality in the Upanisads has been construed, uniform­

ly, as the non-material,infinite, consciousness; Brahman. The 

emergence of the manifoldness of creation is traced to the 

imitary world ground which is of the nature of truth (Sat) 

consciousness (Cit) and bliss (anandam). Brahman is conceived 

as both immanent and transcendent. It constitutes not only 

the logus of the macrocosm but also the nucleus and essence 

of the finite structures. The absolute is conceived as the 

pan-consciousness. The metaphysical world view enshrined in 

the Upanisads has been variously described as panentheism, 

acosmism, panpsychlsm, Sankara, Ramanuja, fCdhava, Nimbarka, 
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Ballava, and quite recently Jtnanda Murtil have tried to 

reconstruct the alternative metaphysical systems known res­

pectively as Advaita, Visistadvaita^ Dvaita', Dvaitadvaita^ 

Suddhadvaita and Advaitadvaitadvaita. The relative cogency 

and appropriateness of the alternative interpretations of the 

Upanisadic metaphysics shall he attempted in the chapters to 

follow. It is worth noting that in the wake of the analytical 

movement in philosophy some 3iidian scholars have been keen on 

interpreting the Upanisadic reflexions as a critique of 

language and concepts. But their extreme enthusiasm to inter­

pret the Upanisads anew by appealing to the discussions on 

"Vak" have led them to ignore a good deal of other suggestions 

which remain unexplained explicitly because of their failure 

to give a consistent interpretation of the texts in their 

entirety and implicitly because they are positively incompa­

tible with their native apriori suppositions. Bven if philo­

sophy is taken as a mere interpretation or a pure hermeneu-

tics of a text independent or irrespective of context, it is 

also essential that the interpretation of the totality should 

be given with due regard for internal coherence. In this 

sense, of course, there can be as many interpretations as 

there aro perspectives from which one could look at a given 

text. But philosophy is not bom in to a vaccum. It has its 

roots in the ethos of the time from which it draws its sus­

tenance and vigour. So proper uncfers tan ding of the text at 
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times c a l l s for a peep Into the context* The truncated i n t e r ­

p re ta t ion of the so ca l led analysts not only ignores the 

context hut docs posi t ive inijustice to i t ; 

Many of the occidental scholars, have t r i e d to see the 

development of the Vedic thought through an evolutionary 

model* According to them the cosmological speculat ions of the 

Vedic seers were e s s e n t i a l l y poljrbheistic as there are copious 

references to the nature Gods which in course of time matured 

i n to henothelsm (the term coined by "Max Muller) as each of 

the Gods of the pantheon i s accorded the s t a tu s of supreme 

importance deserving a l l the super la t ive appel la t ions and even­

t u a l l y culminated in the monotheism and eventual ly in the 

monism of the Upanisads» Such an evolutionary model betrays 

the ignorance on the pa r t of the adherents of t h i s view t h a t 

even though the Vedic thinking was predominantly po ly the i s t i c 

there were def in i te monistic s t r a in s in the "^fentras," 

"The one beingf the wise c a l l by many names as 

Agni, Yama and Matarisvan."1 

"The one beingjthe sages contemplate in many ways,"2 

Truth i s not the prerogative of a people or race nor i s i t 

the outcome of a developmental process . I t reveals i t s e l f to 

1. "EKam sad v ipra bahudha vadant i 
Agnim, Yamam, j^fetarisvan ahuh" (R.V. I.l6^-lf6) 

2. •!BKam santam bahudha kalpayBnti"(R.V, 10.11.V) 
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the worthy and the great irrespective of time and clime. Hence 

it is no strange that the Vedic seers in movements of inspi­

ration saw the 'Truth' of the Xinity beneath the diversities. 

Since the "I'lantras" were composed by a number of authors over 

a period of time it is but expected to find the existence of 

polytheistic, monotheistic and monistic thinking in the same 

text. This model seems to bear the echo and bias of Comte 's 

view that human knowledge has to pass through the stages of 

magic or theology (fictitious), the metaphysics (abstract), 

before maturing into science. Such a view is not only histo­

rically untrue but discloses the definite evolutionary bias. 

Knowledge, in the European tradition, means, necessa­

rily, the knowledge of the empirical, its validity being 

amenable to observation or experiment. Knowledge is pursued 

for its own sake. This is precisely what is characteristic of 

the European philosophy (the analytical school) which has for 

its goal conceptual clarity and for its means the hair split­

ting ratiocination. Thus, the investigations in the West is 

pursued as a means of promoting physical welfare and psychic 

embellishment. But the root motivation behind philosophising 

in India is to pursue knowledge for immortality or spiritual 

sublimation. I&iowledge is for immortality. To the former, 

knowledge is power whereas for the latter knowledge is freedom 

or liberation from affliction and bondage. In the Upanisads 
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one finds a categorial distinction of knowledge into "Para" 

(the Higher) and "Apara" (the Lower)i The latter signifies 

knowledge relating to the empirical whereas the former stands 

for the knowledge of Absolute (Brahma Vidya). Brahman is that 

by knowing which everything is known. It is construed as the 

protasis of all knowledge and the subject of all cognitions* 

Brahman being all pervading| the knowledge of it calls for a 

mode of knowing fundamentally different from the empirical 

ways which presuppose the exolusiveness of the knower and the 

known. To know Brahman is to apprehend the totality of which 

the knower also is an integral part. Hence knowing Brahman 

tantamounts to knowing all and therefore knowing the self. 

Hence, they exhibit the inadequacy of the categorial mode of 

knowing (which consists in knowing by and through the attri­

butes or predicates which are but finite in thttlr import) and 

plead for a kind of knowledge where knowing consists in 

becoming. To know Brahman is to become Brahman (Brahmavid 

Brahmaiva Bhavati). The viability of the epistemic claims and 

their ontological presuppositions will constitute the main 

thrust of the chapter entitled "knowledge." 

It is often observed that Indian philosophy is other 

worldly or world negating* In the earnest preoccupation with 

the transcendental and the characteristic stress on ascetism 

or renunciation, they were, it is said; disposed to consider 
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the worldly pursuits as of little significance and sometimes 

positively deterimental to liberation, the summtim boniim of 

human existence. This charge is evidently motivated and 

betrays the gross ignorance and prejudice of the thinkers. 

The Vedas abound in illustrations -where the individual praj;̂  

for long life (Pasjrema saradah satam, Jivema saradah satam, 

Vasema saradah satam), large progeny, bumper harvest, cattle, 

cows, victory over the enemies and immunity from the evil 

forces. The invocations are eloquent testimonies of man's love 

for nature and himself. Though the Upapiaa(lg dwell at length 

on the themes of Brahman, Atman and immortality no where dose or 

come across the denunciation of "Karma," Hather they urge 

the individual to enjoy the life through renunciation (Tena 

tyaktena bhunjlthah). They do not obviously preach renuncia­

tion of action but renunciation in action. The individual is 

asked to shun the ways of indulgence (Preya) and invest him­

self in the pursuit of the highest good (Sreya). In other 

words, they bring hc«ne the secret of living where the indivi­

dual treats all things and beings as the manifestation of 

the Supreme Brahman. Live and let live becomes the motto of 

the individual life. "Sarve bhavantu sTikhinah, Sarve santu 

niramayah, Sarve bhadrani pasyantu, Ma kaseit dukhao bhag 

bhavet" becomes his daily prayer. Universal fraternity 

"Vasudeva kutumbakam" becomes the motto of the collective 

body. 



28 

A large number of studies have been made on different 

aspects of the Upanisadas hy scholars, occidental and oriental. 

But the studies, mostly, are either expository or descriptive 

of the Upanisadlc themes. The present dissertation aims at 

offering justification to what is known as the Upanisadic 

metaphysics in general. In short, it can be construed as a 

defence of metaphy6lcs% Though Stravrson in the don temporary 

period has tiKide attempt to defend metaphysics (particularly 

descriptive metaphysics) he seems not to have made a very 

clear cut distinction between descriptive metaphysics and 

linguistics or conceptual analysis. For Strawson both linguis­

tic analysis and descriptive metaphysics meet at certain 

points. On the other hand, the present study seeks to under­

take the task of defending the Upanisadic metaphysics against 

the general backdrop of linguistic philosophy. The task is 

two fold: (i) To present a critique of linguistic philosophy 

in the coxirse of exhibiting the structure of Upanisadic 

thought (Polemical), (ii) To defend and justify the Upanisa­

dic metaphysics in general (Justificatory). As far as we know 

no systematic study has been done in this respect. 



CHAPTER - I I 
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THE UÎ PEAKABLB 

To construe r a t i o n a l i t y as the sine-qua-non of the 

human species i s an Ar i s to t e l i an legacy and a nat ive prejudice 

of man about himself. A close look in to the behavioural pa t ­

tern of the non-human's discloses sure signs of i n t e l l i g e n t 

manipulations, though in a very dim and confused fashion, 

coercing one to look for something t rue ly imique or d i s t i n c ­

t ive of man. But one can, t e n t a t i v e l y , define man as a predo­

minantly r a t i o n a l being signifying t h a t , far from being ins t inc­

t i v e l y conditioned, he i s capable of con t ro l , manipulation of 

h is impulses and circumstances around. This i s vhat p rec i se ly 

secured to him the advantage and supe r io r i t y over h is co-

primates. But to conceive man as a physico-psychic organism 

does hardly reveal the t o t a l gamut of human persona l i ty . The 

r a t i o n a l acumen of man sometimes finds a sublimated expression 

in form of self- transcendence -which i s c h a r a c t e r i s t i c a l l y 

human. In other words, i t i s the prerogative of man and man 

alone to be able to transcend the f i r s t order awareness where­

in, the subject continues to know the object without having 

been aware t ha t he as the subject i s knowing the object . The 

se l f transcendent awareness may be understood as a second 

order consciousness having for i t s object the very ac t of 

knowing. An animal perceives and imderstands but i t i s man 

who can withdraw himself and subject the very ac t or f ac t or 

the concepts of 'percept ion ' and 'understanding' as the object 
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of his knowledge. To put it differently it is peculiar of man 

to ask questions about himself and the reality of which he is 

an integral part as a dispassionate knower. This has led him 

to address himself to ultimate questions about himself and 

the reality. Such questions as -

"What is the cause? Is it Brahman? Whence are 
we born? By what do we live? And on what are 
we established?"! 

are termed as 'Pariprasna' as distinguished from 'Prasna* e.g, 

the empirical question about the finites. In philosophical 

jargon, Pariprasna may be translated as the transcendental 

or the metaphysical questions and Prasna as factual ones. In 

fact, such ultimate questions have been raised and answered 

to their satisfaction by thinkers both western and eastern 

from time to time. The pre-Socratic philosophers like Thales, 

Anaxiraander, Anaximenes, Pythagoras, Parmenides, Heracleitus 

shall go down as the pioneers to have raised the questions 

about the 'primordial substance or the stuff from which the 

world has evolved. But much before them we find in the Upani-

sadie tradition a sustained endeavour by the seers and sages 

at a cogent and explicit articulation of the ultinmte quest. 

But there is a remarkable difference in respect of the mode 

of speculation and the answers arrived at. The ontology of 

1, "Kim karanam brahma, kutah sma jata, jivama kena, 

kva ca samprati|thab.,," (Sveta U. 1.1), 
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the Greeks and for t h a t matter the subseq-uent European Phi lo­

sophers i s by far r a t i o n a l or speculat ive whereas the Upani-

sadic ontology i s a-spoculat ive or a - r a t i o n a l in so far as i t 

awaits j u s t i f i c a t i o n s from beyond the sense and reason. 

I t i s vorth point ing here t h a t the ana ly t i ca l p h i l o ­

sophers of the west would question tdae very s a n i t y of fiietai^y-

s i c a l pursu i t s and pronounce the speculat ive ontology as the 

l og i ca l product of i l l i c i t operations with the concepts and 

hence^ dub them as disguised non-sense (a non-sense t ha t can 

be made e x p l i c i t by pointing to the way i t o r ig ina tes ) and 

l abe l the t ranscendental ontology of the upanisads as patent 

non-sense by indica t ing tha t proponents, thereof, have paid 

scant regard for the nroms of sense or i n t e l l i g i b i l i t y . The 

p o s i t i v i s t s , on the other hand, would contes t the claims of 

the proponents in showing t h a t they are ne i ther ana ly t ic 

(expressing obviously no formal t r u t h ) nor s jmthetic (as 

they do not conform to the c r i t e r i o n of v e r i f l a b i l i t y ) but 

non-sens ica l . However, the meri t of the objections in r e spec t 

of the Upanisadie ontology s h a l l be attempted in the re levant 

sect ions of the concluding chapter . 

The Upanisads t race the gamut of r e a l i t y , with i t s 

manifold pa r t i cu l a r s to Brahman. The 'Rea l i ty ' in i t s t o t a l i ­

ty , in respec t of c rea t ion , sustenance and d isso lu t ion i s , 

they maintain, i n t e l l i g i b l e only with reference to Brahman. 
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",».Brahman Is verily that from which those beings 
are born, that by whichj when bom they live and 
that into which on departing they enter; "1 

The recurrence of the term Brahman is. noticeable in 

course of the development of the Upanisadlc literatures. In 

the Rg-Veda Brahman is used in the sense of a sacred hymn or 

incantation symbolizing the manifestation of the highest know­

ledge. As Brahman signified mantra or the holy utterance 

invested with power or potency of its own, it gradually came 

to be equated with mysterious power or potency. In the Brah>-

manas, Brahman came to connote 'ritual,• Since the rituals 

were associated with control and manipulation of the universe 

instrumental to certain cherished ends it came to be under­

stood as the basic and controlling spirit of the universe. In 

the Upanisads Brahman, obvioi2sly, is used to denote the ulti­

mate reality and the essence, the nucleus of everything actual 

and possible. As the ultimate substratum of the macrocosm, the 

supreme progenitor of all existents, the controller of the 

cosmic phenomena, the immanent and transcendent principle of 

the universe it is termed as Brahman, But as the Logos, the 

essence of the particulars, the invariable agent, the eternal 

witness and as the immortal essence it is viewed as JCtman, 

1. "..*yato va imani bhutani jayante, yen jatani jivanti, 

yat prayanti, abhisamvisanti,.., tad brahmeti" 

(Taitt 3*1.1) 
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Brahman l i t e r a l l y means that which is Great (Bfhttvad Brahman). 

This paraphrasing lays emphasis on the macrocosmic dimension 

of the rea l i ty , Brahman. Etymologically, i t i s derivable from 

the root "Brh" which means 'To grow,' ' to sve l l ' or 'burst 

f o r th . ' In these senses, Brahman can be viewed as the unmani-

I'fested potent ia l i ty evolvisf I t se l f into the world of n9m» 

knd formsi Sankara dervies 'Brahman' from the root "Brhatl" 

(Atisayena) which means ' to exceed.' This interpretation high-

i ights Brahman as the transcendent principle signifying e te r ­

ni ty from the point of "̂ lew of the world of space« time and 

eattgallty and absolute purity from the stand point of mora­

l i t y . 

Brahman is unmistakably construed as most primeval 

and anterior to the creation as such -

•« 

"Brahman Indeed was fbls in the beginning.. ." 

This together with the proposition that , 

"Verily in the beginning this (world) was 
Brahman, one only, , ,"2 

"In the beginning this world was Brahman,.,"-' 

I4 "brahtda vS idaA agta a s i t , » • " (Br, 1* ,̂1(^)4 
2. "brahma va idaA agra a s t t , ekam eva..*" (Br. 1*^*11). 
3; "brahma ha va idam agra asit.***' (Maitri* U- 6,17). 
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suggest tha t Brahma i s not only the primal world ground but 

in i t s -undifferentiated p r i s t i n e s t a t e contains the world of 

m u l t i p l i c i t i e s as one of i t s i n f i n i t e p o s s i b i l i t i e s . The same 

notion i s expressed by the crypt ic formula 'Taj^alan ' meaning 

t h a t from which a l l things or ig inate and in to which they are 

dissolved and in which they l i v e . The above accounts describe 

Brahman as the supreme matrix (the Crea to r ) , the sus ta in ing 

pr inc ip le (Preserver) and the ul t imate absorbent of a l l change 

and progress (Destroyer), of everything ac tua l and poss ib le . 

The analogy comparing Brahman to the spider t h a t spreads the 

web from within and f i n a l l y withdraws i t in to i t s own i s 

highly i l l u s t r a t i v e . 

The s tand-point of the Upanlsads in r e spec t of the 

ontological s t a tus of Brahman in r e l a t i o n to the world appears 

to be ambivalent. One finds p a r a l l e l observations r e l a t i n g to 

Brahman as both 'Asat* and 'Sa t ' t r ans l a t ed respec t ive ly as 

•Non-being' and 'Being. ' 

•1 
"There was nothing, whatsoever, in the beg inn ing , , , " 

The primafacie oddity of the posi t ion tha t there was nothing 

in the beginning, thereby implying t h a t the r e a l i t y or the 

existence came out of i t amounting to creat ion ex-n ih l lo 

seems to be g rea t ly reduced when the above i s read with the 

statements t ha t 

1, "Naiveha kiftcanagra aslt..." (Br - 1-2-1). 
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"Non-existent, v e r i l y , was th i s (vorld) in the 
beginningi therefrom, ver i ly^ was existence 
produced»»,"l 

" , . , i n the beginning t h i s (world) was non­
exis tent* I t became ex i s t en t . I t grew,.•"a 

The above three proposit ions together go to suggest the e x i s ­

tence of Brahman an te r io r to the world and t h a t the l a t t e r 

owes i t s existence or r e a l i t y to the former. The world of 

p a r t i c u l a r i t i e s i s said to be 'Sa t ' (Being) and Brahman as 

'Asat ' (Non-Being) obviously because the l a t t e r in i t s expres­

sed form was non-exis tent in the Brahman. Hence Brahman as 

the unraanifested and undif ferent ia ted s t a t e , can be said to be 

Asat (Non-Being) in r e l a t i on to the Sat (Being or the e x i s ­

t en t world) , 

"At tha t time th i s (tmiverse) was landifferentiated 
i t became d i f fe ren t i a ted by name and form., ."3 

Moreover, the r a t iona le behind t r ea t i ng the world as 

Sat might be tha t Sat or Being has the necessary suggestion 

of i t being manifest or e x i s t e n t . The idea of ' ex i s t ence ' or 

'pronencss to spebif ic i ty* i s b u i l t in to the concept ' S a t , ' 

as i t were. Since Brahman,in the pre-crea t ive stance, i s of 

1, "asad va idafli agra a s i t , t a to va i sad a j a y a t a , . , " 
(Ta i t t - 2.7*1)* 

2* ",»*asad evedam agra I s l t ^ t a t sad a s i t j t a t 
samabhavat».," (dh^ 3»19,1) 

3 . "taddhedam tarhy avyakrtam a s I t , tan nSma-rupabhyam 
eva v y a k r i y a t a . . , " (Br 1-V-7). 
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the nature of the imdlfferent ia ted i n f i n i t e consciousness, 

Nirguna, i t defies a l l attempts a t understanding i t through 

e x i s t e n t i a l ca tegor ies . Hence i t i s as good as Non-Being or 

'Asat ' from the point of view of common discourse. 

Quite in keeping with the above, one comes across 

seve ra l passages descriMng Brahman as Impersonal or a-personal . 

" . . .He i s r ad i an t , bod i l e s s , invulnerable , devoid 
of s inews , .» . "1 

"There i s no act ion and no organ of his to be 
found, there i s not seen his equal or h is b e t t e r . 
His high power i s revealed to be var ious , 
indeed. The working of h i s in te l l igence and 
s t rength i s inherent (in him)."2 

" . . . i t i s ne i the r gross nor f i ne , ne i the r shor t 
nor l o n g . . . unattached, without t a s t e , without 
smell , without eyes, without ears^ without voice , 
without mind, without radiance, without b rea th , 
without mouth, without measure , , , i t consumes 
nothing nor i s consumed by any,"3 

1. " . , . s a chukram, akayam, avranam, asnavi ram. . , " (Isa - 8 ) . 
2. "na tasya karyaift karanaA ca vidyr?.te, na t a t samaS capy 

adhikaS ca drSyate. 
parasya Sakt i r vividhaiva Sruyate svabhavikljnana-
ba la - kr iya ca ." (Sveta. U-6,8) . 

3 . " . . . a s thu lam, ananu, ahrasvam, adirgham, 
. . . asafigam, arasam, agandham, acakgugkam, aSrotam, avak, 
amanah, atejaskam, apranam, amukham, amatram,, , . 
na tad ajSnati kiA cana, na tad a sna t i kaScana," 
(Br. 3 . 8 . 8 ) , 
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The passages have the unmistakahle suggestion that 

Brahman is not to be conceived as the Being, personal; 

Personality smacks of finitude and lends itself to specifica­

tion in terms of the 'person-categories.' All such categories 

are limiting and finite in import. Hence delineation of Brahman 

by them cannot be made without sacrificing "infinity" that 

constitutes the essence of Brahman. 

".,.Brahman is truth, knowledge and infinity.,,"' 

The negative descriptions that Brahman is without this and 

without that... ought to be understood as a caution against 

anthropomorphism. 

That Brahman is not to be conceived after the image 

of a person is further corroborated in conceiving it as 

'immortal,' To be a person is to be subject to the inexorable 

process of birth, growth, decay and extinction. On the contra­

ry, with regard to Brahman it is said, 

"This is that great unborn self who is 
undecaying. undying, immortal, fearless 
Brahman,.,"2 

1, "...satyaA jnanam anantam brahma..." (Taitt.-.". 2-1-1). 

2. "sa va e|a mahan ajatma, ajaro, amaro 'mrto' bhayo 

brahma..," (Br. V,U.25), 
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Brahman being immortal i s not subject to the p l igh t of the 

mortals 

" . . . I t i s t h a t which transcends hianger and 
t h i r s t , sorrow and delusion, old age and 
dea th ,« , " i 

observes Yajnavalkya, 

•Sat ' (Being) in the sense of a f i n i t e ex i s t en t must 

necessa r i ly have the spat io-temporal dimension. Brahman being 

non- f in i t e eludes descr ip t ion through the spat io-temporal 

ca tegor ies . I t i s worth noting tha t the legi t imate appl ica t ion 

of the temporal categories l ike 'now,' ' them, ' • e a r l i e r , ' 

• l a t e r , ' ' a lways , ' *never' and the s tatements r e l a t i n g to 

••past, present and fu tu re ' presuppose change and succession 

of events . In other words, the meaningful emplojrment of these 

concepts can be made only against the back drop of the mul t i ­

p l i c i t i e s sub;5ect to mutation or change. Conversely, one 

could not know what the d i s t i n c t i o n of pas t , present and 

future would mean and how to apply the temporal terms in a 

context where there i s no dua l i ty , fa r l e s s a m u l t i p l i c i t y 

and where there i s no change. 

Brahman being the undif ferent ia ted un ic i ty i s sa id 

to be , 

2 
" . . . w i t h o u t an e a r l i e r and without a l a t e r . . . " 

1. " . . . Y o , 5anaya-pipase gokam mohafli jaram m t̂yum a t y e t i . . . " 
(Br. 3 .5 .1 ) 

2. " , , . t a d etad brahmapurvam, anaparam.. ," (Br, 2 .5 .19) 
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lirt^Je %iinB<ciO!a©̂  to aeiquire aeaniJig along with ih^ estistenoe 

of isariidularitlee in the prooesa Of ehante^ iHhtfiUtt̂  ad the 

fei^eatoi* of th0 world ol" ^ai^ticitilars can be said td tie 

\ •• I», the auth&r of tiniG ̂  *' 

*SM ae the Lord of the past and future«,« i,l^ 

Brahman is 

"That in front of which the ear revolves with 
its da3^*.4"3 

As the "begetter of time he remains beyond time i.e* 

"...beyond the three kinds of time (past, present 
and future)..."l4-

"He is the iDeginning,., who has many forms, the 
origin of all being,.."? 

As he is anterior to time 

"He is without beginning, without end, in the 
midst of chaos, the creator of all, of manifold 
form..."6 

1. "...Kala-karo..." (Sveta 6.16) 

2. " . . ; ISanam bhuta-bhavyasjra..," (Katha 2*1.5) 
3 . "Yasmad arvak saftvatsaraJj ahobhih pa r iva r t a t e . . , " 

(Br. ^*1+.16) 
hi "..*paras trikalad..." (Sveta 6»5) 

5* "adis sa *«* taA viftva rupam, bhava-bhutam,.*"(Sveta 5.13) 
6. "anady anantaili kalilasya madhye vidvasya srastaram 

aneka- rupam,,," (Sveta 5.13) 
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The expression that •he was in the beginning' should not be 

misconstrued to imply that Brahman was the first to exist in 

the temporal series. Here 'beginning' Jtdi or *Agram' has to 

be understood as a limiting concept, meaning something beyond 

time but imparting meaning to the concept 'time'. So, to try 

to describe Brahman in terms of the temporal concepts is to 

understand the creator, as if, it is created, the timeless 

as the temporal, the Absolute as one among the units. He is 

'Anadi' i.e. it exists before creation, 'Ananta' i.e. it 

continues to exist even after the dissolution of the world of 

names and forms and therefore is 'Sasvata' (Eternal). 

Similarly the spatial categories can be seen to be 

Inadequate in determining the nature of the Brahman. The cate­

gories like 'above,' 'below,' 'middle,' 'between,' 'greater 

than,' 'lesser than' etc, can be made meaningful only in the 

context of the manifold or finites. In other words, if there 

is something which is one and all inclusive or where, the so-

called finites or particulars cease to have their autonomy 

or identity, one would not know,how to compare and relate 

things simply because there are no two things to be related 

and comiHred. This, renders it logically impossible to make 

out as to what, the categories of space would mean in respect 

of them. This discloses the possible oddity of predicating 

the spatial categories to Brahman in whom, 



" . . . there i s no d i v e r s i t y . , , " 

Brahman i s 

p 
" . . •wi thou t an in s ide , without an o u t s i d e , . . " 

On account of i t s i n f i n i t y i t i s conceived as 

"Smaller than the small and grea ter than the 
g rea t , "3 

The s p a t i a l concepts quali-fy an ob;ject of f i n i t e dimension. 

Brahman,in i t s microcosmic dimension i s more minute than the 

minutest and i s the essence of a l l p a r t i c u l a r manifestations 

and as macrocosmic, i s a l l inclusive and there can he nothing 

grea ter than i t . As the essence i t includes nothing and as 

macrocosmic i t includes everything. 

"That which i s above the sky, tha t which i s 
beneath the ea r th , tha t which i s between the 
two, sky and e a r t h . . . across space i s tha t 
woven l i ke warp and woof,"li-

1, " . . . n a i h a nanas t i kim c a n a . . . " (Br. ^ . ^ . 1 9 ) 
2, " . . .anantaram, abahyam,,. (Br, 2,5.19) 
3 , "anor aniyan mahato mahiy€n,. ," (Katha 1.2,20) 
^ . " . . . yad urdhvam, diva^, yad avak prthivyah, jrad 

antara dyavap^thivi ime, . . . akasa eva tad otaft ca 
protaifi c e t i , . , . " (Br. 3 .8 ,7 ) 
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"Of him the eastern d i rec t ion i s the eastern 
breath) the soiithom di rec t ion i s the southern 
breath,Ak a l l the quarters are a l l the b rea ths ; "1 

"»»,Thls i s myself v i t h i n the hear t grea ter than 
the ea r th , g rea ter than the atmosphere, g rea ter 
than the sky, grea ter than these worlds."2 

I t i s var ious ly described as tbe omnipresent (Sarva gatam),^ 

(Sarva g a t a s ) , (Sarvatah),- ' (Sarvagam Sarvatah) , To endea­

vour to describe i t through s p a t i a l terms i s to make i n f i n i t e 

appear as f i n i t e . 

I t i s a l so s ign i f i can t t ha t Brahman has been viewed 

as non-causal . The existence of a l l f i n i t e s i s necessa r i ly 

contingent . That i s why i t alwajrs makes sense to ask about a 

f i n i t e as to how or why i t ex i s t s r a the r than being non­

ex i s t en t and i t i s always sensible to t a l k of the pr ior non­

existence (Pragbhava) i . e . the non-existence of something 

before i t comes in to being and the pos ter ior non-existence 

(Pradhvamsabhava) i . e . non-existence of a thing a f t e r i t s 

1, "tasya praci dik prancalp prana^, dak§ina dig dak§ine 
p r a n a ^ , . . . . s a r v a diSah, sarve p r a n a h . . . " (Br. ^ . 2 . ^ ) 

2. " . , , e § a ma atmantar hydaye jj^yan pythivj^h, jjrasran 
antar ik§aj jayan divah, j y a y ^ ebhyo lokebhyah," 
(Ch. 3 .1^.3) 

3* * ' . . . sarva-gatai! i . . . " (Mund 1.1.6) 
H, " . . . s a r v a - g a t a s . . . " (Sve t a3 .11 ) 
5. " . . . s a r v a t a h . . . " (Mund 3 . 2 . 5 ) . 
6. " . . .sarvagaft sarva t a b . . . " (Mund 3 . 2 , 5 ) . 
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destrilGtion. All explanations of origination out of its prior 

hon-existence, growth^ decay and final extinction are made 

intelligible in terms of causal explanations. In fact^ the 

cause of a thing constitutes its explanation. Change is the 

only unchangeable law of reality. There are no causes and 

effects as such, 'Causality' is a conceptual artifice to under­

stand and relate the uniform succession of events or phenome­

na. Had there been no change, the law of causality would have 

had hardly any sense without their being any objective co-

relate. Brahman is viewed as 

-I 

"•,,unborn, great and constant." 

It is unborn (Aja) and immortal (Amrtam), constant or 'unchang­

ing (Dhrvah), So it hardly makes sense to understand it in 

terms of causal explanations. Though) 

"He is the beginning, the source of the 
causes which unite,,,"2 

Brahman itself 

"...is the self caused...the cause of worldly 
existence, and of liberation, of continuance 
and of bondage."3 

1« " . . . a j a atma mahan dhruva^" (Br. l+,U-.20) 
2, "adis sa samyoga-nimitta he tu]^ , . , " (Sveta 6,5) 
3 . " . . .atma-yonir...sai!isara-mok§a - s th i t ibandha-he tu^ ." 

(Sveta 6.16) 
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In other vrords. Brahman, as the pre-condit ion of a l l mutations 

remains beyond change and therefore "beyond the reach of the 

causal nexus. Being self-caused or s e l f - e x i s t e n t i t i s se l f -

explanatory and having caused everything, i s a l l -explana tory . 

To i n s i s t on causal explanations in r e spec t of Brahman betrays 

the assumption tha t Brahman is contingent and is t o involve 

oneself in the i l l i c i t ass imi la t ion of categories* 

Along with the descr ip t ion of Brahman as 'Asat ' one 

encotinters the a n t i t h e t i c a l descr ipt ions of Brahman as 'Sa t , ' 

"In the beginning, my dear, th i s was Being a lone, 
one only without a second. . . "1 

Uddalaka while for t i fy ing his views draws the a t t en t ion of 

Svetaketu to the apparent oddity in accepting 'Asat ' as p r io r 

to ' S a t , ' the former giving b i r t h to l a t t e r . 

"But how, indeed, my dear, could i t be thus? 
sa id he, how could being be produced from 
non-being? On the contrary, my dear, in the 
beginning th i s was being alone, one only, 
without a second."2 

But the objections of Uddalaka seem not to be per t inen t for , 

the advocates of the former view do not obviously take 'Asat ' 

• 11 1 ^ will • 111^ I • • I l>ll • • - I m i a • II I a w I M I I B •• I • — • • • — I W ^ ^ » l - Hi ••IW« • • I B W ^ ! • IM I 11 • » I I I • Wll I • I • I • MIW • II I I fc I M ' M I I — I — ^ 1 1 

1. "sad eva, saumya, idam agra as id ekam evadi t iyam, , . " 
(Ch. 6 .2 .1) 

2, "Kutas tu khalu, saumj/a, evaft s j ^ t , i t i hovaca, katham, 
asatah saj j a y e t e t i , s a t to eva, saumya, idam agra as id 
ekam evadvitiyam." (Ch. 6 .2 ,2 ) . 
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as absolute ly non-exis tent or non-ent i ty and 'Sa t ' as bare 

f a c t u a l i t y . Rather, Brahman as 'Asa t , ' i s vieved as the undif­

f e ren t i a t ed un i ty where the world of mu l t i p l i c i t y i s contained 

as a mere p o t e n t i a l i t y . Seen in t h i s l i g h t , Brahman can, 

b e f i t t i n g l y , be viewed as the unexpressed r e a l i t y and the 

r e a l i t y as the Brahman, manifest. 

Nonetheless, by conceiving Brahman as 'Sat* the 

Upanisadic thinkers focus t h e i r search l i g h t on an u l t e r i o r 

mode of viewing Brahman in r e l a t ion to the r e a l i t y . Brahman 

as Sat or Being i s to be contra-dis t inguished from the tieing' 

in the sense of a f i n i t e pa r t i cu l a r . The t r ans l a t i on of ' Sa t ' 

as 'Being' seems t o be l i t t l e s t ra ined and sweeping for i t 

overshadows the suggestions of the term i f i t were t r ans la ted 

as ' the R e a l , ' Brahmam as ' S a t ' or 'Real ' has the unmistakable 

suggestion of i t s being an immutable abiding substratum where 

the world of p a r t i c u l a r i t i e s make t h e i r appearance, l i v e and 

meet f i n a l d i s so lu t ion . They a r e , as i t were, the var ied 

waves tha t r i s e , thr ive and f i n a l l y merge in the bosom of the 

ocean. Brahman i s v e r i l y the ' Sa t , • i t i s the only Real 

against the unstable and evanescent which though have a sem­

blance of being r ea l are r e a l l y appearances. 

I f ' S a t ' i s to be t r ans l a t ed as 'be ing ' Brahman can 

be viewed as the Being-essent ia l and the Being-n»crocosmlc» 

In the former sense, Brahman cons t i tu tes the essence of a l l 
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existence* It is not one of the existents but their essence, 

the immanent principle of all that could exist* Uddalaka 

illustrates it by asking Svetaketu to bring a fruit of the 

Nyagrodha tree -who,having broken it into extreme fine seeds 

is asked to break it further. On being asked as to what does 

he see further Svetaketu replies that he finds there to be 

nothing at all. To this Uddalaka replies 

"...!^ dear, that subtle essence which you do 
not perceive, verily, my dear, from that very 
essence this great nyagrodha zvee exists,,."1 

"That which is the subtle essence, this whole 
world has for its self. That is the self. That 
art thou, Svetaketu..."2 

,3 

This is explicitly stated in Taittiri^g, as 

"...Brahman is verily the essence of existence... 

As the essence Brahman is the 

"...truth of the truth..."^ 

1, " . . .saumya, etam ayimanam na nibhalayase, etasya v a i , 
saumyra, eso^imna evam mahan nyagrodhas t i s t h a t i . . . " 
(Ch. 6,12.2) 

2, "sa ya eso^ima a i t ad atmyam idaA sarvam, t a t satyam, sa 
atma, t a t tvam a s i , s v e t a k e t o . . . " (Gh. 6,13,3) 

3 , " . . . r a s o v a i sail . . . " (Ta i t t 2 .7 .1 ) 
U. " . . . s a t y a s y a satyam i t i . . . " (Mai t r i . 6,32) 
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or the real of the so called reals * As the essence it is 

also understood as the self of all psychic and cosmological 

phenomena, Yajnavalkya in his retort to Balaki, observes -

"...I meditate on Him as the self of speech, 
the self of fire, the self of light..."1 

"...the self of truth, the self of lightning..."^ 

In the above, 'truth* is used in the sense of a relative or 

contingent existents and Brahman,as the self of these truths 

is to be understood as truth of the truths (Satyasya Satyam). 

The parable of the Nyagrodha fruit has also the suggestion 

that the ess.ence is not to be mistaken to be the particulari­

ties that embody it. Hence any attempt to understand the 

reality through finite predication is bound to miss the very 

nature of reality. Brahman, therefore, remains beyond the 

ambit of the attributive knowledge. 

As the quintessence, it is non-ephemeral and immanent 

in all and everything. Brahman is said to be omnipresent in 

the sense that it lies quiescent in everjrthing animate and 

inanimate, mobile and immobile, microcosmic and macrocosmic, 

1. "...vaca atmagner atma jyotisa atmeti va aham etam 

upasa iti..." (Kaus - ̂ .17) 

2. ". ..satyasya tma, vidyata atma..." (Kaus - H-. l8) 
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"The God vho i s in f i r e , who i s in v a t e r , who 
hag entered in to the whole world, who i s in 
p l a n t s , who i s in t r e e s , , *"1 

I t i s the nucleus of everything. As the logus of the manifes­

ted macrocoscn i t i s 'Hiranyagarbha, ' As the logus of the 

f i n i t e i t i s Atman or the Self . 

",»,Brahman the supreme, the great hidden in 
a l l creatures according to t h e i r bodies , the 
one who envelops the u n i v e r s e , , , " 2 

The selfsame r e a l i t y as the unmanifested (Avyakta) 

i s known as Brahman, as t^e agent of creat ion (Syos t i ) , p r e ­

servat ion ( s t h i t i ) and des t ruct ion (pralaya) i s the I svara , 

as the logOs of the world, the Hiranjragarbha and as tbe se l f 

of the pa r t i cu la r s i s the jKtman, The i d e n t i t y of Brahman and 

^tman recurs throughout the Upanisadlc l i t e r a t u r e s , 

" , . . T h a t i s the Brahman, tha t i s the 5tman,.."-^ 

" . . .He who i s here in the person and he who 
i s yonder in the Sun - He i s one., ."if 

1, "Yo devo'gnau yo'psu yo viovam bhavanam avivesa, ys. 
o§adhi§u yo v a n a s p a t i f u . , , " (Sveta - 2.17) 

2, ". . .brahma param bj-hantam yatha - nikayaA sarva-bhute§u 
gu^atfi v isvasy aikam pa r ive§ t i t a r am. , , " (Sveta 3 .7) 

3 , " . . . t a d brahma, sa a tma . , , " (Ta i t t 1,5.1) 
h, " , , . s a jras cayam puruse, ya§ casavaditye sa e k a h , , , " 

( T a i t t - 2 . 8 . 1 ) . 
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"'i»»this is the self of mine -within the heart, 
this is Brahraan»,»"1 

"...This Itman is the Brahman, the all perceiving,*" 

Usastha Cakrayana asks Yajnavalkya to be enlightened about 

Brahman which is immediately present and directly perceived 

and vho is the self in all things* To this Yajnavalkya 

replies that 

"...This is yourself that is within all things*"^ 

Thus J[tman can be seen as nothing but Brahman expressed 

through the unit structures and conversely Brahman can be 

seen as the Atman without the limiting adjuncts. iTtman is the 

essence and the enlivening principle of the finite. It is the 

immortal within the mortal frame. Unlike the body that is 

subject to the law of flux and the phenomena of birth,growth, 

decay and death, the 5tman remains untouched by ravages of 

time and untainted by evil to which the mortals fall a prey 

to. 

1. "...esa ma atmantar hrdaye etad brahma. .."(Ch - 3*1^.^) 

2. "...ayam atma brahma sarvanubhu|;i,. ."(Br, 2.5,19) 

3. "...esa ta atma sarvantarah,,," (Br. 3.^.1) 
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" . . . I t does not age with old age, i t i s not 
k i l l e d "by the k i l l i n g (of the b o d y ) . . . I t i s 
the se l f free from s in , free from old age, 
free from death, free from sorrow, free from 
hunger, free from t h i r s t . . . " 1 

The ic^entity of Brahman and ^tman i s t a c i t l y assumed and one 

finds Brahman and 'J[tman * used) indif ferent ly^as synonymous 

expression denoting the ul t imate r e a l i t y so that -what i s sa id 

of one i s deemed as true of the other . 

The immanence of iltman in a l l the f i n i t e s t ruc tu res 

must not make one conceive the r e l a t ionsh ip between the se l f 

and the body on the model of the container and the contained. 

If iltman were something p a r t i c u l a r i t would make sense to say 

t h a t i t inhabi ts in a pa r t i cu la r par t of the body. On the 

contrary, j[tman being the essence i s thought as immanent and 

a l l permeating. 

" . . . J u s t as a razor might be hidden in a r azor -
case or as f i r e in the f i r ep l ace , even so th i s 
s e l f of in te l l igence has entered th i s bodi lysel f 
up to the ha i r s and n a i l s . . . " 2 

1. " . . . na sya Ja raya i ta j j i r y a t i , na vadhenasya hanya t e . . . 
esa atmapahata papma vi;jaro viraytyur visoko v i j lghatso* 
p i p a s a h . . . " (Ch.- 8 .1 .5) 

2, " . . . t a d yatha ksura]^ k§ura dhane'vopahito visvambharo 
va visvambharakulaya evam evaisa prajnatmedaA sariram 
atmanam anupravista alomabhya anakhebhyah..." 
(Kaus - ^ .20) 
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Jitman pervades the vhole being of the individual^ 

Brahman i s construed as pervading the whole r e a l i t y . Yajnaval-

kya dwells on the immanence and the a l l pe3<vasiveness of the 

Supreme by the analogy of s a l t and v?ater. 

"As a lump of s a l t thrown in water becomes 
dissolved in water and there would not be any 
of i t to seize forth as i t were^ but wherever 
one may take i t i s s a l t y indeed, so , v e r i l y | 
t h i s great being, i n f i n i t e , l i m i t l e s s , consis ts 
of nothing but knowledge, Aris ing from out of 
these elements one vanishes away in to them»"1 

As a l l pervasive; 

"That indeed i s below, i t i s above, i t i s 
behind, i t i s in f ront , i t i s to the south, 
i t i s t o the nor th , i t i s indeed a l l th i s 
(wor ld ) . . . "2 

and since Jitman i s equated with Brahman the same descr ip t ion 

is given about the se l f , 

"the se l f is indeed below, the se l f i s above, 
the se l f is behind, the se l f in f ront , the se l f 
i s to the south, the se l f i s to the nor th , the 
s e l f i s indeed a l l th i s (wor ld ) . . . "3 

1, "sa 3^tha saindhava-khilya Udake pras ta udakaa evanuvi-
l i y e t a , na hasya udgraha]?ayeva sya t ,ya to jratas tu adadlta 
lava^am eva, evaft va ara idam mahad bhutam anantam apara* 
vijnana-ghana eva, etebhyo bhutebhya^j amutthaya, tany 
evanuv inasya t i , . . " (Br. - 2.1+. 12) 

2. "sa evadhastat , sa upa r i§ ta t , sa pascat , sa pu ras t a t , sa 
daksipatah, sa u t t a r a t a ^ , sa evedaA sarvam i t i . , , " 
(Ch - 7.25»1) 

3* " , . •a tmaivadhas ta t , a tmopari^tat , atma pascat , atma 
• pu ra s t a t , atma dak§iriata]|p, atmottarataj^, atmaivedaA 

sarvam i t i . . . " (Ch. 7.25.2) 



52 

Thus goes the celebrated maxim 

"All t h i s i s Brahman. • ." ' ' 

Again as the indwelling s p i r i t of the f i n i t e i t i s iden t i f i ed 

d ls t r i tout ive ly v i t h the eosmie phenomena 

"That indeed in Agni, tha t i s iCditya, t ha t i s 
Vam, tha t i s Moon*.,•'2 

The a l l pervasiveness of Brahman i s f igura t ive ly "brought out 

"by l ikening i t to cosmic person 

"That one God, vho has an eye on everyside, a 
face on everyside, an arm on everyside, a foot 
on everyside, c rea t ing heaven and ear th forges 
them together by his arms and h is \Jings,"3 

"He who is in the faces . heads and necks of a l l , 
who dwells in the cave (of the h e a r t ) of a l l 
be ings , who i s a l l pervading. He i s the Lord 
and therefore the omnipresent Siva."W 
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1. "sarvam khalu idaA brahma. . ." (Ch. - 3.1V^1) 
2. "saivagni sa ivadi tya saivayij|p saivasomah, . ." 
3 . "viSvatas cakgur uta viSvato mukho viSvato bahur uta 

v iSvataspat . 
sam bahubhyaili dhamati sampatatrair dyava-bhumi janayan 
deva eka^." (Sveta - 3.3) 

h-, "sarvanana - s i ro-gr lva^ sarva-bhuta - guhasayah 
sarva vyapi sa bhagavan tasmat sarva-gatas s ivah . " 
(Sveta - 3.11) 

I 
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Brahman as the macrocostnic being is variously described as 

possessor of qualities (Guni) and the Lord of qualities. 

This discloses the realistic strain of the upanisadic metaphy­

sics. The view that every particle of the universe is impre­

gnated with the cosmic spirit has the ethical suggestion that 

nothing is ignoble and unholy, everything is noble and sacred. 

Everything animate and inanimate is pervaded by Brahman, 

•Everything animate or inanimate is related to the rest by the 

divine bond of love and fellowship. We shall endeavour to 

show how the Upanisadic ontology contains justification and 

paves the way for a •holistic ar neo-humanistic ethics. 

The view that Brahman is everywhere does not tanta­

mount to pantheism. Though, Brahman,as the conscious principle 

is immanent and all pervading, it is not this reality alone. 

The 'infinity' of Brahman is not exhausted by the phenomenal 

universe. The reality in and around us, though vast (Visala) 

is finite (Sasima), whereas Brahman (Anantam) has the poten­

tiality for infinite forms of expressions of which the manifest 

universe is one. So, to say that the relation between Brahman 

and the world is one of identity is to go for an illicit 

equation of infinite with the finite. Hence, it is befittingly 

observed that Brahman is both immanent and transcedent. It 

1. " . . . g u i l e s ^ . . . " (Sveta. - 6. l6) 
2, "isavasyam idaA sarvam yat kiA ca oagatyarfi j a g a t . . , " 

( Isa - 1 ) . 
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i s in the world; encompasses i t and yet transcends i t s con­

f ines . To r e s t r i c t Brahman to the world i s to l i m i t the 

l i m i t l e s s . 

" . . .He surrounds the ear th on a l l s ides and 
stands ten f i nge r s ' breadth beyondi"1 

" . • . t h e one stands l ike a t r ee es tabl ished in 
heaven, by Him, the Person, i s t h i s whole 
universe f i l l e d . " 2 

•"Higher and other than the forms of the world-
t r e e and time i s he from whom this world 
r e v o l v e s . . . " 3 

Yama points to the hierarchy of r e a l i t i e s to bring 

home the ultimacy of supreme Purusa. 

"Beyond the senses i s the mind; above t^e. mind 
i s i t s essence ( i n t e l l i g e n c e ) , beyond the 
in t e l l i gence is the great se l f , beyond the 
great ( s e l f ) i s the -unmanifest,"^ 

"Beyond the unmanifest i s the person, a l l perva­
ding and without any marks whatsoever , . . "5 

1, " . . . s a bhumiili v i sva to vr tva a ty a t i s t h a d dasangulam." 
Sveta. 3.1^) 

2, " . , .vyk§a iva stabdho d iv i t i f t h a t y ekas tene'dam purnam 
puru§ena sarvam," (Sveta 3.9) 

3 , "sa vifkga ka lakr t ibh i^ paro'nyo yasmat prapancab 
pa r iva r t a t eyam, , . " (Sveta - 6,6) 

h, "indriyebhyah param mano manasas satlvam uttamam, sa t tvad 
adhi mahan atma, mahato' vynktara uttamam." (Katha - 2 .3 .7) 

5 , "avyaktat tu parah puruso vyapakolinga eva c a , . , " 
(Katha - 2 . 3 . 8 ) . 



5? 

In Brhadaranyaka and in Kai^sitakj. Balaki worka out, 

respect ively , twelve and sixteen progressive def in i t ions of 

r e a l i t y where Brahman i s a l t e r n a t i v e l y iden t i f i ed as the per­

son (Purusa) in the cosmical phenomena l i ke the Sun (Surya), 

the Moon (Candra), Lightning (Vidyut), Thunder (Stanayi tnu) , 

Quarters (Dik) and as the phjrsical elements l ike ethor (Akasa), 

a i r (Vayu), f i r e (Agni), water (J[pah), as person in ttie 

shadow (Ghaya), in the sound (Sabda), in the eeho (Pras t i su tka) 

and the person in the organs l i ke the r i g h t eye and the l e f t 

eye and eaoh time Aja tsa t ru seeks to prove the inadequacy of 

the def in i t ions by showing the place of secondary importance 

the respect ive persons (Purusas) occupy. When Balaki feels 

handicapped from going fur ther Aja tsa t ru undertakes t o e l u c i ­

date the nature of the se l f by (p r ac t i ca l demonstration) 

arousing a person from the deep s leep and thereby, pointing 

out the ' S e l f to be the ul t imate un i ta ry s t a t e ftom which a l l 

phys ica l , psychic and supramundane manifestations spring 

for th . 

"As a spider moves along the thread, as small 
sparks come forth frcwn the f i r e , even so from 
t h i s Self come forth a l l b rea ths , a l l worlds, 
a l l d i v i n i t i e s , a l l beings. I t s s e c r e t meaning 
i s the t ru th of t r u t h . . . " 1 

1. "sa yathor^anabhis tantunoccaret , yathagne^ kiudfa 
visphulinga vjruccaranti, evam evasmad atmanah sarve 
praga^, sarve lokah, sarve devah, sarvani bhutani 
vyuccarant i , tasyopanisat , satyasya sa tyam. , . " (Br , 2,1.20) 
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King Janaka before being enlightened about Brahman from 

Yajnavalkya recounts the conventional definitions of Brahman 

as speech (Vak), breath (Prana), eye (Caksus), ear (Stotra)) 

mind (Manas) and heart (Hrdayam) which are shown to be inade­

quate to comprehend the all encompassing reality. 

"...the self is not this, not this. He is ^ 
incomprehensible for he is never comprehended.;." 

The celebrated phrase "Neti" "Neti" not only brings out the 

inadequacy and therefore incompetence of the categorial know­

ledge but also point to the oddity of exclusive predication 

in respect of Brahman, The ultimate reality being all embra­

cing a putative predicate is sure to fall short of it. The 

essence defies all predicative specifications. Therefore 

Brahman transcends categories or predications, whatsoever. 

The transcendence of Brahman is also further brought 

home in viewing it as the supreme progenitor, 

"He is the maker of all..."^ 

". . .who i s cal led incorporeal , who makes 
existence and non-existence, the auspicious, 
the maker of crea t ion and l i s p a r t s . . . " 3 

"He who i s the source and or igin of the Gods . . , " 

1, " , , , s a esa n e t i nety atma agrhyah na h i grh j ra te . . . " 
(Br. - l+:2.^) 

2, "sa v i s v a - k f d . . . " (Sveta - 6.16) 
3 , " . ..anl^akhyam, bhavabhava karaili sivam, Kala-sarga-karatft... 

(Sveta - 5.1^) 
h, "Yo'devanam prabhavas codbhavas c a . . . " (Sveta - ^ .12) 
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The genesis of the reality from out of Brahman, frequently 

illustrated by the creation or procreation analogies must not 

"be misinterpreted so as to conceive 'Brahman' as the creator 

in the human sense of the term. The analogies are only illus­

trative of the suggestion than Brahman, as the creator, is 

the unconditioned absolute which being there, the vorld emer­

ges. In other words, the world of particulars in respect of 

their origin get meaning only with reference to Brahman which 

contains them as one of the infinite possibilities. 

Brahman is not only the creator but the controller as 

well. As the cosmic logos, it presides over the forces of 

nature, determines and regulates their respective fiinctions. 

"Verily, at the command of that Imperishable, 
0 Gargi, the sun and the moon stand in their 
respective positions,..heaven and earth stand 
in their respective positions,. .moments, hours, 
days and nights, half-months, months, seasons, 
years stand in their respective positions.., 
some rivers flow to the east from the white 
(snowy) mountains,,."1 

1, "etasya va ak^arasya praSasane, gargi, suryacandra -

masau vidhytau ti§thata^,,. dySvaprthivyau vidhyte 

tisthatah,,, nimesa, ahoratrany, ardhamasa, masa, 

rtavah, saftvatsara iti, vidhrtas tisthanti pracyo 

nya nadijah syandante svetebhyah parvatebhyah,..." 

(Br, 3.8.9) 
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It is as If; 

"From fear of Him does the wind blow, from fear 
of Him does the Siin rise, from fear of Him do 
Agni and Indra (act) and death, the fifth doth 

The above observations tend to suggest that Brahman 

is the supreme arbiter of the course of nature. The fact of 

uninformities and symmetry in the phenomenal universe is made 

meaningful only with reference to the intelligent-logos. To 

take an empirical example, the uniqueness of a thing is deter­

mined by its characteristic essence. The essence pervades the 

object and determines the specificity of it. For example, the 

saline property of the salt makes it unique of its kind. 

Similarly, the reality owes its uniqueness to Brahman, the 

Logos. The design, discernible in the manifest universe is 

nothing but the characteristic expression of Brahman. The 

observed uniformity and order in the cosmos partakes of the 

essence of which they are the necessary and the partiexila-

rised manifestations. The course of origination and the final 

destination of all realities, (the way of the world) necessa­

rily follow from the very nature of its essence. It is pre­

cisely this that probably led the Upanisadie thinkers to 

conceive Brahman, figuratively, as the virtual controller 

and protector of the creation, 

1A "bhi|asmad vata|i pavate, bhisodeti suryah, bhigasmad agnis 

eendras' ca, mrtyur dhavati pancama iti,*,*' (Taitt 2,8*1), 
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"•^ . the guardian of the world i s He who ru les 
t h i s world for ever ,^ , "1 

"That God, who, a f te r spreading out one net a f t e r 
another in various ways draws i t together in t h a t 
f i e l d , the Lord, having again ci*eated the lo rds , 
the great se l f , exercises h is lordship over a l l . " 2 

iEtman i s Brahman4 Hence s imi la r descr ip t ions have a l so been 

given in respec t of &tman, 

" . . .He i s the protec tor of the world, he i s 
the sovereign of the world, he i s the lord of 
a l l . He is my se l f , t h i s one should know, he 
i s my se l f , th i s one should know,"3 

Brahman i s transcendent in so fa r as i t i s thought of 

as the self-determining p r inc ip l e , as the s e l f - s u b s i s t e n t 

e n t i t y . 

" . . . i n which are centred a l l the worlds and 
those that dwell in them, tha t i s the imperish­
able Brahman,.."^-

1. "...bhuvanasyasyB. gopta, ya. Ise asya j a g a t o . , . " 
(Sveta. 6.17) 

2. "ekaikaA jalam bahudha vikurvan, asmin kgetre 
saitoiaraty esa devah, 
bhuya^ s r s t v a patajras ta thes 'as sarvadhipat]^* kurute 
mahatma." (Sveta 5.3) 

3 . " . . . e g a lokapala e | a lokadhipa t i^ , esa lokesah, sa ma 
atmeti v idya t , sa ma atmeti v i c ^ t . . . " (Kaus 3 .8 ) 

h, " . i .yasmin loka n i h i t a lokinas ca, tad etad akgaram 
brahma. . . " (Mund 2.2) 
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"The soixrce of all, who develops his own nature, 
who brings to maturity whatever can be ripened, 
who distributes all qualities, He the one, 
rules over this whole world, "1 

"Whence the sun rises and where it goes to rest, 
in it are all Gods founded and no one ever goes 
beyond that. This, verily, is that."2 

"That in which the five groups of five and space ^ 
are established, that alone I regard as the self,.,"-^ 

The above passages tend to show Brahman as ontologically primi­

tive and self-sufficient. Brahman is one and only one of its 

kind. Hence all metaphors, analogies, hyperboles, comparisons 

of ordinary language which get their significance in the empi-

ricalities distort the nature of the supreme unless they are 

taken as mere illustrative approximations or interpreted with 

necessary qualifications. 

The above considerations also lend 3\istification for 

treating Brahman as being beyond good and evil. In other words, 

Brahman is said to transcend all moral valuations. It is 

observed that, 

1, "3rak ca svabhavam pacati visvayonih, paeyaAs ca sarvan 

parinamasred yah. 

sarvam etad visvam adhitisthaty eko gunan ca sarvan 

viniyojayed yah." (Sveta 5.5) 

2, "yatas codeti suryo astarn yatra ca gacehati tam devas 

sarve'pitas tadu natsreti kas cana: etad vaitat," 

(Katha 2-1,9) 

3, "yasmin panca panca-3ana\j akasai ca pratifthita^ tam eva 

manya atmanam..," (Br. ̂ ,V,17) 
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"from him also the gods are boi^ in manifold 
ways, the celestials, men. cattle, birds»,• . 
austerity, faith, truth, justice and the laws,"' 

The moral valuations are made v?ith reference to certain norms 

in a particular framework or content which may be expedient 

for certain f>urposes. One, therefore, comes across diversity 

of moral standards in human contexts. What is more signi­

ficant is the fact of hierarchy of norms or values. The higher 

the values, the more general, the more basic and more encom­

passing they become. So,one can meaningfully ask about the 

most basic value or set of values that impart significance to 

the rest4 It is also worth noting that the core norms or basic 

values get their significance and justification from the res­

pective metaphysical world view. So it is but natural that 

alternative metaphyisical systems have given rise to their res-

prective value frameworksi In the Upanishadic context. Brahman 

being the rifucleus, the essence, the immanent, all pervading 

and transcendent entity entails a definite ethical viewpoint 

where even sacrifice, renunciation becomes the paradigms of 

virtue and enjoyment. 

1. "tasmac ca deva bahudha samprasutah sadhya manusyah 

pasavo vayamsi, 

...tapaS ea ̂ raddha satyam - brahmacaryam vidhis ca," 

(Mund 2,1.7) 
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"(Know t h a t ) a l l th is^ whatever moves in th i s 
moving world, i s enveloped by God, Therefore 
f ind yo-ar enjoyment in renunciat ion; do not 
covet what belongs to o thers ,"1 

An act ion can be coianted as good or moral i f and only 

i f i t conduces the good of the whole which, in f ac t , i s ins t ru­

mental for the good of the ind iv idua l . The good of the i n d i v i ­

dual consis ts in l i v i n g in harmony with o thers . The conf l i c t 

or incompat ib i l i ty between the individual good and the co l l ec ­

t i v e good i s , t heo re t i c a l l y , precluded by the Upanishadic 

world view which r e s t s on the basic v is ion of the manifest 

d i v e r s i t i e s as the v e r i t a b l e expressions of Brahman. So,, even • 

t u a l l y , a l l the moral discourse or acts of morali ty or valua­

t ions g jt t h e i r meaning frc.n Brahman, In t l , i s sense, Brahman 

can b e f i t t i n g l y be said to have given b i r t h to morali ty along 

with the world of p a r t i c u l a r i t i e s . Brahman remains beyond the 

reach of moral va lua t ion . 

" . . .He does not become great by good act ion nor 
small by e v i l ac t ion , i t i s one, indeed, a lso 
causes him whom he wishes to lead from these 
worlds to perform good ac t ions . I t i s one, a l s o , 
causes him whom he wishes to lead downward, to 
perform bad ac t ion , "2 

1. "ISavasyam idaili sarvam yn-t kift ca jagatyaft j aga t tena 
tyaktena bhunji tha, ma grdhah kasyasvid dhanam." ( Isa - 1) 

2, " . . . n a sadhuna karmana bhuyan bhavat i no evasadhuna 
kanlyan, esa hy eva sadhu karma karaya t i tam yam ebhyo 
lokebhya unnini§ata esa u evasadhu karma karaya t i taA 
yam adho n i n l s a t e . . , " (Kaus - 3 .8) 
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The above accoimts enunciating Brahman as immanent, 

all pervasive and transcendent have the semblance of a logical 

oddity. Prima facie^ one finds difficulty in understanding how, 

something posited as the inner essence of a particular, can, 

at the same time pervade or be co-extensive vjith the totality 

and in -what sense one could cogently speak of something as 

being coeval with the whole and transcend it at the same time. 

This objection rests on the patent difficulty of reconciling 

the immanence of Brahman with His transcendence. The objection 

can be answered, firstly, by showing that it rests on the 

assumption of Brahman being a particular and finite which 

obviously, is not the case. There arc several passages in the 

Upanishads celebrating Brahma as infinite. 

•1 
"... Brahma is infinity..."' 

It is the 

" , . .undeeaying, ancient (primeval) se l f of a l l , 
present in everything on account of i n f i n i t y . " 2 

I t i s only the ' i n f i n i t e ' t h a t can be defined as 

g rea te r than the g rea te s t and sub t l e r than the s u b t l e s t , 

1, " . . . satyaft Jnanam anantam brahma. . ." (Ta i t t - 2 .1 .1 ) 

2. " . . . a j a ram puranara sarvatmanam sarva-gatam 

v i b h u t v a t . . . " (Sveta - 3.21) 
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"Than -whom there is naught e lse higher, than ^ 
vhom there i s naught smaller , naught g r e a t e r . . . " 

"This i s my se l f within the hea r t , smaller than 
a grain of r i c e , than a bare ly corn, than a 
mustard seed, than a grain of m i l l e t or than the 
kernel of a grain of a m i l l e t . This i s myself 
wi thin the hearty greater than the eart^ grea ter 
than the atmosphere, greater than the sky, 
g rea te r than these worlds,"2 

"Smaller than the small , greater than the great .o 
the se l f i s se t in the hea r t of every creature."-^ 

The above descr ipt ions appear as incongruous when seen as qua­

l i f i c a t o r y of f i n i t e s but are quite s ign i f i can t in respect of 

the ' I n f i n i t e . ' The »Inf in i te ' , de f in i t iona l ly , i s something 

which does not have a determinate dimension. 

I t can be viewed both from microcosmic and macrocosmic 

perspect ives . The ' I n f i n i t e ' i s , obviously, something which does 

not have a f i n i t e c o r r e l a t e . Negatively speaking, i t i s some­

thing tha t i s not f i n i t e . Hence the only appropriate mode of 

understanding i t from the macrocosmic perspective i s to say 

1. "yasmat param naparam a s t i k i n c i t jrasman naniyo na jyayo' 
s t i k inc i t . **" (Sveta - 3 .9) 

2 . "esa ma atmantar hrdaye ' niyan v r lhe r va, ynvad va, 
sar§apad va, sjramakad va, Syamaka-tan^utad va, esa ma 
atmantar hrdaye jyayan prthivyah, jyayan antarik§aj jayan 
divah, oyayan ebhyo lokebhyah." (Gh, 3 .1^.3) 

3 . "anor aniyan mahato mahiyan, atmasya jan tor n i h l t o 
guhasram..," (Katha - 1,2,20) 
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that it is greater than the greatest possible and microcosmi-

cally, as more minute than the minutest possible. The 'Infi­

nite' being something non-spe.tial, the descriptions in terms 

of sp??tial differentiations are simply inadequate or rather 

irrelevant. If one insists on understanding it through spa­

tial determinations it would be as follows: 

"Verily, in the beginning this world was Brahman 
the infinite one, infinite in the east, infinite 
in the South, infinite in the West, infinite in 
the North and above and below, infinite in every 
direction. For him, indeed. East and the other 
directions exist not nor across, nor below, nor 
above. Incomprehensible is that supreme self, 
unlimited, unborn, not to be reasoned about, not 
to be thought of (unthinkable),.."1 

The infinite excludes duality or differentiation. It is finite, 

which is excludent of other finites. There can be no sense in 

speaking of plurality of 'Infinites.' Plurality presupposes a 

distinction among the multitudes and that again presupposes 

an objective criterion for mutual differentiation. Hence, it 

is nonsensical to speaK of infinites. Brahman, as the infinite, 

refers to a state of absolute unicity where the distinction 

1, "brahma ha va idam agra as it, ekonantal^, prag ananto 

daksinato'nantab, pratlcy ananta udicy ananta urdhvan 

cavan ca sarvatonantah; na hy asya praeyadi-disah 

kalpante'Iha tiryagvan eordhvam va, anuhya eqa paramatma 

parimito yo tarkyo eintya..," (Maitri 6-17) 
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between ' I ' and ' thou, » ' t h i s ' and ' t h a t ' do not hold good. 

As a l l the ordinary modes of cognition presuppose the exclu-

siveness of the observer and the observed with regard to 

Brahmai I t i s sa id , 

"Where one sees nothing e l s e , hears nothing e l s e , 
understands nothing e l s e , tha t i s the i n f i n i t e . 
But where one sees something e l s e , hears some­
thing e l s e , understands something e l s e , t ha t i s 
the small ( the f i n i t e ) . " 1 

As the essence i t excludes overy-thing and therefore 

r e s i s t s a l l attempts a t predicat ion or p a r t i e u l a r i s a t i o n . As 

transcendent i t includes everyishing and hence eludes the reach 

of f i n i t e or exclusive pred ica t ions . Human understanding i s 

necessa r i ly through concepts or ca tegor ies . So, i f understan­

ding i s , a t a l l , i n s i s t e d upon Brahman in i t s a l l pervasive and 

t ranscendental aspect , s h a l l be found to accommodate a l l 

possible pred ica t ions . Even contradictory predicat ions s h a l l 

be found to be appropriate of i t . 

" I t moves and i t moves not , i t i s far and i t i s 
near , i t i s within a l l t h i s and i t i s a l so 
outside a l l t h i s . " 2 

1, "yat ra nanyat pasyat i nanyac chrnot i nanyad v i j a n a t i sa 
bhuma, atha yatranjrat p a s ^ t i anyac chrnot i anyad 
v i j a n a t i tad a lpam. . . " (Ch, 7,2lf, 1 ) . 

2, " tad e j a t i tan n a i j a t i tad dure tad vad antike tad 
antarasya sarvasya tad u sarvasyasya bahyatah," (Isa 5)< 
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"(The s p i r i t ) i s unmoving, one, swif ter than 
the mind. The senses do not reach i t as i t i s 
ever ahead of them. Though i t s e l f standing 
s t i l l i t ou t s t r ips those vho run; in i t the a l l 
pervading a i r supports the a c t i v i t i e s of beings."1 

" S i t t i n g , he moves fa r , lying,he goes everywhere 
Vlho, save myself, i s f i t to know tha t god who 
re jo ices and re jo ices not?"2 

The j a r r i n g contradict ions might mislead one to think 

t h a t the exponents of the doctine in order to secure the 

uniqueness of Brahman have taken recourse to the poet ic frenz3 

and consequently, landed themselves in contradi t ions with the 

superci l ious disregard for the norms of i n t e l l i g i h i l i t y . Con­

sequent ly , they, in l i e u of saying something of ul t imate 

s ign i f i cance , harvest nonsense. Such misgivings seem to 

spring from the assumption tha t laws of logic are the laws of 

i n t e l l i g i b i l i t y . One could v io l a t e them only a t the cos t of 

sense or i n t e l l i g i b i l i t y . But i t i s worth pointing here t ha t 

the basic laws of logic operate in a framework tha t takes for 

granted the m u l t i p l i c i t y and the r e l a t i v e constancy of the 

p a r t i c u l a r s . In other words, i f one could think of a s t a t e of 

a f f a i r where,there i s no dua l i ty or mu l t i p l i c i t y or where, 

things having been subject to constant f lux,cease to be what 

1, "anejad ekam manaso javlyo nainad deva apnuvan 
purvamarsat, 
tad dhavato' nyan-a tyet i t i s t h a t tasminn apo matarisva 
dadha t i , " ( Isa h) 

2, "asino duram v r a j a t i , sayano y a t i sarvatah kastam 
madamadam devara mad anyo jnatum a r h a t i , " (Katha 1.2.21) 
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they are; in every successive movement; one would not perhaps, 

make any sense of law of identity ('A is A*) implying that a 

thing is identical with itself or is what it is; the law of 

excluded middle ('A' is either 'B' or 'Not B*) or even law of 

contradictions, ('A' cannot be both *B' and 'Not B') both 

implying multiplicity of particulars. The preceding accounts 

make it amply clear that Brahman denotes a stance of absolute 

unicity and is, obviously, neither one of the finites nor, 

even, the summation of them. This introduces one to the onto­

logy of a different order. This being so, the oixLinary lan­

guage, the rules of intelligibility, deemed sacrosanct for 

understanding empirical phenomena, are found to be inadequate 

or positively misleading. Since use of concepts or categories 

is indispensable to and is the constitutive limitations of 

linguistic understanding, the language in its bid to describe 

Brahman is bound to issue out contradictions. The contradic­

tions are negatively significant in pointing to the built-in 

limitations of language but contain a positive suggestion as 

to the nature of the ultimate. There are four distinct 

approaches with regard to the use of language in respect of 

the ultimate reality. Probably, realising the ineffieaey of 

language Badhva when questioned by Basklin about the supreme, 

resorts to silence. When pestered by the disciple again and 

again Badhva retorts: 
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"I am teaching you Indeed, but you do not 
understand. S i lence , i s tha t sou l , " l 

Secondly, ' N e t i , ' 'Ne t i ' i s a log ica l caution agains t affirma­

t ive or exclusive p red ica t ions . So one i s l e f t with e i the r 

negative descr ip t ions which t e l l us what Brahma i s not , imply­

ing pos i t i ve ly the transcendence or i n f i n i t y of Brahman, 

"Brahman i s ' t ha t which i s ungraspable, without 
family, without c a s t e , without s i g h t or hear ing, 
without hands or f e e t , • , " 2 

Turiya - which i s equated with Brahmanhood, i s aOLso 

negat ive ly described. 

"(Turiya i s ) not tha t which cognises the i n t e r n a l 
(ob jec t s ) , not t ha - which cognises the ex terna l 
(ob jec t s ) , not what cognises both of them, not a 
mass of cognit ion, not cogni t ive , not non-cogni­
t i v e , ( I t i s ) unseen, incapable of being spoken 
of. ungraspable, without any d i s t i n c t i v e marks, 
unihinkable, unnameablc, the essence of the 
knowledge of the one s e l f . . . " 3 

Las t ly , one finds contradi t ions to be the only posi t ive asser­

t ions approximating the nature of the ' I n f i n i t e . * 

1. Sankara bhasya (Brahma Sut ra) - 3 .2 .17 . 
2 . "Yat tad adrcs'yam, agrahyam, agotram, avarnam, 

acaksuhsrotram tad apani-padam.. ," (Mund - 1.1.6) 
3 . "nantah-prajnam, na bahis prajnara, nobhayatah- prajnam, 

na prajnana-ghanam, naprajnam, naprajnam, adj^stam, 
avyavaharyam, agrahyam, alakganam, acintyam, avyapadcsyam, 
ekatma-pratyaya-s a ram. . . " (Mand - 7 ) . 
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'Infinity' is a concept in mathematics. It is deriva­

tive, in so far as, it denotes something not finite, 'Infinity' 

is Intelligible only against the finite numbers. But 'infinity' 

in the Upanisadic literatures has the positive import. It is 

not a concept but denotative of the nature of Brahman. Brahman 

as infinite, has to be known or realised in its native stance. 

It is to be comprehended as such. But when understood in rela­

tion to finites it is to be construed negatively as non-finite 

or indeterminate. 

Nonetheless, there have been positive descriptions of 

Brahman as truth (Sat), consciousness (cit) and bliss (JCnandam). 

»Sat' here is to bo translated as a real. Brahman is Sat in 

the sense of being absolutely real or ultimately real. The 

reality of Brahman is to be understood in contradistinction to 

the relative reality of the empirical. According to Sankara, 

real is that which is non-sublatable (Abadhitam), Against this 

criterion even the dream experience is said to be real for it 

is relatively permanent. It is real as long as it lasts. But 

its unreality becomes a proven fact when sublated by waking 

experiences. By the same criterion the reality of the waking 

experience or the normal consciousness (Vyabaharika Satta) 

is also pronounced to be relatively real. The empirical 

consciousness assumes the reality of the multiplicities which 

is sublated by the 'Brahman awareness,' whereof, the fragmenta­

ry consciousness of the divided reality gets transmuted in 
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the cognition of cosmic unity* Brahman i s r e a l (Sat) in the 

absolute sense of the term for i t i s not sublatable in p r i n c i ­

p l e . In other words, Brahfflanhood i s construed as a s t a t e of 

permanence. Thus, the notion of s u b l a t a b i l i t y depends for i t s 

explanation on the notion of change, !Ihis has led some thinkers 

to define r e a l as inconsequential (Aparinami)* Brahman i s the 

ul t imate t r u t h for i t does not suffer from consequences. I t 

remains s teady ±n and through the c rea t ion , preservat ion and 

d i s so lu t ion . I t i s the c rea to r , preserver and dest royer . I t i s 

the r e a l of the r e a l (Satyasya Satyam) in so far as the empi­

r i c a l world owes i t s rep, l i ty ( i t s r e l a t i v e permanence) to 

Brahman. 

I t i s the pan-consciousness t ha t transcends the l i m i t ­

ing awareness of the individual whereas the knower discovers 

himself as the knower of the cognition of a l l (Antaryami) and 

cognitions of a l l times (Tr ika ladars i ) , As the subject JCtman 

i s not only the cognitive agent but the only agent. 

"Veri ly, tha t Imperishable, 0 Gargi, i s unseen 
but i s the see r , i s unheard but i s the hearer* 
unthought but i s the th inker , unknown but i s rhe 
knower. There i s no other seer but t h i s , there i s 
no other hearer but t h i s , there i s no other 
th inker but t h i s , there i s no other knower but 
t h i s . By th i s Imperishbable, 0 Gargi, i s space 
woven l i k e warp and woof."1 

1, "tad va etad ak^aram, garg i , ad:fftam dra§|: | ' , asrutaffi, 
^ ro t^ , amatam manti", avijnatam vijnat: | ' , nanyad a t o ' s t i 
d r a s t r , nanyad a t o ' s t i i l rotr , nanyad a t o ' s t i mafttr» 
nanyad ato^ s t i v i j n a t r , etasmin nu khalu aksare, ga rg i , 
akasa o tas• ca protas• c a . " (Br. 3 .8 ,11) , 
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It is in this sense that JJtman is considered to he the essence 

of all the toiowing organs, figuratively described as 

"...life of life, the eye of the eye, the ear 
of the ear and the mind of the mind, thev have 
realised the ancient primordial Brahman,"1 

"...it is that which is the ear of the ear, the 
mind of the mind, the speech, Indeed of the 
speech, the breath of the breath, the eye of the 
eye..."2 

Being the very subject and the basic presupposition of all 

acts of knowledge they argue about the oddity of knoving the 

subject as the very object of knowledge. That, which is the 

very means of representation cannot be represented, 

"That which is not seen by the eye but by which 
the eyes are seen, that, verily, know thou, is 
Brahman and not what (people) here adore,"3 

"That which is not thought by the mind but by 
which, they say, the mind is thought (thinks), 
that, verily, know thou, is Brahman and not what 
(people) here adore."H 

1. "...pranasya pranam uta caksusas cak§uh uta 

srotrasya srotram, 

manaso ye mano viduh, te nicikyur brahma puranam 

agryam." (Br. ̂ +.̂ .18) 

2. "srotrasya srotram manaso mano yad vaco ha vacam sa u 

pranasya pranah caksusas caksur,.." (Kena - 1.2) 

3. "yac caksusa na pasyati yena cakgumsi pasyati tad eva 

brahma tvam viddhi nedam yad idam upas ate, (Kena - 1.7) 

h, "yan manasa na manute yenahur mano matam tad eva brahma 

tvaA viddhi nedam yad idam upasate," (Kena - 1.6) 
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Froin th i s they argue the consequent unknowabillty of Brahman 

by the sensory acts of cognit ion. 

"There the eye goes no t , speech goes not , nor 
the mind, "we taiow no t , -we understand not how 
one can teach t h i s , " 1 

"He i s not grasped by the eye nor even by speech 
nor by other sense o rgans . . . "2 

"Vfhence words return along with the mind. . . "^ 

The consciousness has a l so been described as 'Purusa,* I t 

l i t e r a l l y means t h a t which l i e s quiescent in everything. 'Cit* 

has been d i f fe ren t ly t r ans la t ed as ' i n t e l l i g e n c e ' or 'con­

sciousness . * Consciousness should not be understood as an' 

a t t r i b u t e qualifying Brahman. I t does not define Brahman but 

cons t i tu t e s i t . Brahman does not have consciousness, but i s 

of the nature of consciousness (Caitanya Svarupa). As Atman, 

i t i s the animating pr inc ip le of the organism. I t i s of the 

form of pure in t e l l i gence , uncontaminated by the ma te r i a l i t y 

or the cognitive appropriat ion of the sense organs. Having 

been n on-spa t ia l , i t lacks an inside or outside.. 

1. "na t a t r a cak^ur gacchati na vag gacchati no manah na 
vidmo na vijanlmo ya t ha i tad anusi§yat ," (Kena - 1.3) 

2. "na cak§usa gyhyate napi vaca nanyair d e v a i h . . . " 
(Mund - 3 .1 .8 ) 

3 . "yato vaco n i v a r t a n t e . . , " (Ta i t t - 2,U.1) 
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" . . i t h i s se l f i s without ins ide , without outside^ 
a l together a mass of in t e l l igence only,"1 

As the invar iab le subject of a l l cognitions i t reveals the 

world and i s se l f - revea l ing or se l f - i l luminat ing* Therefore, 

i t i s f igura t ive ly described as the l i g h t of the l i gh t s 

"In the highest golden sheath i s Brahman without 
s t a i n , without p a r t s , Pure as i t , tiie l i g h t of 
l i g h t s . That i s what the knowers of s e l f know,"2 

"When the sun has s e t , Yajnavalkya, and the moon 
has s e t , and the f i re has gone out and speech 
has stopped, what l i g h t does a person here have? 
The se l f , indeed, i s h is l i g h t , sa id he , for 
with the se l f , indeed, as the l i g h t , one s i t s , 
moves about, does one's work and re tu rns , "3 

" , , .Everything shines only a f t e r tha t shining 
l i g h t . His shining il lumines a l l t h i s world."^ 

A^man i s the r e a l subject of a l l cogni t ions . The sense organs 

are the mere gateways, 

"That by which (one perceives) form, t a s t e , smell , 
sounds and touches of love , by t h a t alone one 
perce ives . What i s there t ha t remains (unknown 
to i t ) ? This , v e r i l y , i s t h a t . " 5 

1. " . . . a t m a , anantaro ' bahyah, krtsnah prajnana-ghava e v a . . . " 
(Br. If.5.13) 

2. "hiranmaye pare ko 'se virajam brahma ni§kalam tac chubhram 
jyoti§am jyot ih tad yad atma-vido vidaJb." (Mun. 2 .2 .10) 

3 . "astam e ta ad i tye , yajnavalkya, candramasy astam i t e , 
sahte agnau, santayam v a c i , k im-jyot i r evayam purusa i t i . 
atmaivasya j y o t i r bhava t i , atmanaivayam jyotijgaste, 
pa lyayate , karma kurute , v i p a l y e t i i t i . " (Br. If.3•6) 

V. "...tarn eva bhantam anubhati sarvam tasya bhasa sarvam 

idam vibhati." (Katha. 2.2.1) 

"yena rupam rasam gandhani sabdan sparsams ca maithunan, 
etenaiva v i j a n a t i , kirn a t r a p a r i s i s y a t e , etad v a i t a t . " 
(Kat:-a 2 .1 .3 ) 

r 
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In the Kena one finds the description of self, as the subject 

in form of questions, 

"By whom willed and directed does the mind 
light on its objects? By whom commanded does 
life the first, move? At whose will do 
(people) utter this speech? And what god is 
it that prompts the eye and the ear?"1 

The jStman, as a conscious principle is not to be confused with 

the 'I' consciousness or the synthetic unit of apperception 

of Kant, The 'I' consciousness in Kant is a logical postula-

tion to account for unity of all perceptions. The Itman is 

not the empirical consciousness that accompanies all acts of 

cognitions but the universal consciousness vhich rims not 

only through, but lies latent in unit structures (Pure sete 

iti Purusah). As the logos it determines the course of evolu­

tion and explains uniformity, harmony in the creation. Reality 

is not a chaos but a cosmos. The materialistic ontology advo­

cates matter or energy as the primordial world sfuff. But 

energy being a blind force or a mere capacity without direc­

tion (a vector quantity in the jargon of science) cannot 

explain the fact of order or S3raimetry discernible in micro as 

well as macro-structures. Hence it is plausible to think of 

consciousness as the regulating principle (Sakti Sa Sivasya 

Sakti), This introduces one to the rational teleology of the 
n J, • . I. I . _ ••! lu I H I 1.. I •! _. rii _ . - - - - - I . I - ,11 |] I III! J 1. II . 1 1 - - V I ' - - — 

1, "kenesitam patati presitam manah kena praijah prathamah 

pralti 3ruktah. 

kenesitam vacam imam, caksuh srotraA ka u devo yunakti," 

(Kena - 1.1) 
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Upanisadic world v iev , Itmein remains invar iable in and through 

the changes in s t a t e s of conscioiisness, namely, waking 

( J ag ra t a ) , dream (Svapna), deep sleep (Sustipti) and the high­

e s t s t a t e of non-duali ty (Turiya) and ±$ termed respec t ive ly , 

ag *Valsvanara,» •Taljasa, ' 'Pra jna ' and i^traan l^espectively* 

Brahman i s of the nature of Bliss (Inanda Svarupa)^ 

Luanda (Bl i s s ) i s to be dis t inguished from Sukhatn (Plfeasure)* 

Pleasure can be defined as a s t a t e of agreeable feel ing 

accruing out of the in te rac t ion of the individual with the 

f i n i t e . Since i t owes i t s or igin to f i n i t e i t i s contingent 

and discontinuous, Whereas ' B l i s s ' (Ananda) i s connotative of 

a s t a t e of affect ive awareness where one gets one se l f e s t a ­

b l i shed in an e c s t a t i c experience which i s t o t a l and i n f i n i ­

t e l y continuous. The experience of ' B l i s s ' cannot be expressed 

by means of affective terms for i t i s unique of i t s kind 

having no sensory c o r r e l a t e . I t can be known only by under­

going i t . Several passages in the Upanisads appear to be 

vocal in describing Brahman as a s t a t e of Ineffable b l i s s , 

Bhrgu in his quest for the highest knowledge Undertakes 

a u s t e r i t y a t the instance of his fa ther Varuna and discovers 

progress ively Brahman as matter (Annam), l i f e (Pranah), 

mind (Manah), i n t e l l i gence (Vi^nanam) and u l t imate ly as Bl i ss 

(J&iandam), His knowledge of Brahman as ' B l i s s ' marks the 

culmination of his se l f discovery or terminus of s p i r i t u a l 

voyage, 
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"He knev tha t Brahman i s b l i s s . For t r u l y , 
beings here are bom from b l i s s , vhen born, 
they li-ve by b l i s s and in to b l i s s , vhen 
depar t ing , they en te r . "1 

The descr ip t ion of the highest s t a t e in Kausitaki runs as 

follcjws 

"» . .This same breathing s p i r i t i s , t r u l y , the « 
i n t e l l i g e n t se l f , b l i s s , age less , immortal. ,*" 

" . . . V e r i l y , d i f fe ren t from and v/ithin tha t 
which cons is t s of understanding i s the se l f ^ 
cons is t ing of b l i s s . By t ha t t h i s i s f i l l ed . , . " -^ 

In BrbadaranyakayYa.1 navalkva gives a qua l i t a t i ve account of 

•B l i s s ' in terms of mundane pleasures ( to be understood as 

f igura t ive explanations pointing to the i n f i n i t y of B l i s s ) 

and eventual ly observes, 

" . i*This i s the highest b l i s s . This i s the 
world of Brahma..4"^ 

1i "anando brahmeti vyajanat , anandadd hy eva khalu imani 
bhutani jayante , anandena j a t a n i j i v a n t i , anandam 
prayanty abhisaravisanti . . «•' (Ta i t t 3*6.1) 

2i ".i*sa esa prana eva prajnatmanando jaro' myta^..*" 

(Kausi 3.8) 

3 . " .**tasyaisa eva Sar i ra atma, yaĴ  pSrvasya, tasmad va 
etasmid vi jnana- mayat anyo'ntara atma ananda mayah 
tenai^a pSrnah . . . " (Ta i t t U*2.5.1) 

h, ".4iathai§a eva parama Snandab, esa brahma - lokah..." 

(Br. ̂ ,3.33) 
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As already hinted, '"bliss' is ineffable for, it cannot be 

translated in terms of the experiences of the normal life. 

The basic difference between pleasure and bliss consists in 

the fact that the former is discontinuous or has a terminus 

whereas the latter is an infinite continuum. If one insists 

on defining It through the language of pleasure the only 

approximated attempt would be to define bliss as the pleasure 

infinite 'Siikham Anantara Snandam, • But in spite of the cate-

gorlal difference between 'pleasure* and 'bliss" there seems 

to be underlying suggestion which enables one to understand 

bliss in terms of pleasure. Pleasure arises only when the 

object of affective experience is found to be agreeable to 

the interacting subject* In other words, pleasure denotes a 

state of harmony between the subject and the object. When 

the harmony is lost on account of changes either in the per­

son or in the object or the conditions affecting the inter-

ation, the pleasure accruing therefrom, ceases to be any more 

there. But Brahman being a state of all comprehensive totali­

ty there can be nothing actual and possible, disharmonious 

with it. VJhen the unit consciousness is sublimated to the 

state of cosmic consciousness the knower becomes, verily, 

the cosmic and everything, whatsoever, is found to be in 

harmony with Him. Hence, the Bliss is infinite. It is verily 

the state of Truth, Consciousness and Bliss, Saciddananda, 

It is known only by becoming it, 'Brahmavid Brahmaiva 

Bhavati,' 

1, Ananda Sutram p-\7 
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The objective of the chapter althrough, ha« been to 

plead and argue that ultimate reality, the Brahman, is unspeak­

able. It cannot described in terms of language, In other 

words, it is beyond all predication^ This position may seem 

unacceptable to the philosophers belonging to the brand of 

'analytic philosophers' on the ground that it violates all 

rules of intelligibility and commionication. But I have argued 

that the position of the analytic philosophers is not accept­

able. In fact, my objective has been to give a defence of the 

Upanishadic ontology against the anticipated onslaught by 

the 'linguistic philosophers.' 



CHAPTBR - I I I 
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UNITY IN DIVERSITY 

The irrepressible urge and the persistent effort to 

interrogate and -understand the reality (in and around) without 

taking its givenness for granted, defines the uniqueness of 

human consciousness. The prying queries of man about the 

'why* and 'how' of the 'given' has, consequently, given rise 

to Philosophy, Science, and Theology. Though explanation and 

tinderstanding of the (same) reality is their commcsn object 

they remain distinct because of the very nature and seope of 

the questions th^t the philosopher, scientist and spiritualist 

address themselves to. The understanding of reality can be 

attempted at two different levels, i.e. the microcosmic and 

the macrocosmic. The former consists in explaining and under-

standjbng the particulars in terms of their causal antecedents. 

Thus,the piece-meal understanding of facts, by far, involves 

the method of sensory observation and experiment and is^ con­

ventionally, termed as scientific in the paradigmaiie sense of 

the term. But it is somehow a tacit realisation that the 

Reality, far from presenting a mere juxtaposition of hetero­

geneous 'givens* discloses intelligible inter-relations, har­

mony and uniformity, making it amenable to explanations in 

terms of laws. Diversities are the bare facts in reality. 

Every particular is a unique particular in the sense that 

nothing is identical, in all respects, with anything else. 
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But what is still more fascinating is that the particulars, 

in spite of their uniqueness, also bear affinity among them. 

A given particular shares the generic properties with other 

particulars belonging to the same class and the classes share 

the properties defining the genus; of which they are the co­

ordinate sub-classes. Thus there is a hierarchy of particulars 

or existence. On the other hand, one finds the laws to be of 

varying grades of generality, the more general laws subsuming 

the less general ones. This has led man to ascertain if there 

could be anything most general or most universal that explains 

everything. This makes him ask questions about the whole or 

the totality. What is the ultimate reality, the primordial 

substance, the causal matrix which being there the world has 

sprung forth? The question is obviously non-scientific for it 

neither addresses itself to the understanding of a particular 

nor can its answer be found by the methods of observation aJid 

ex:^eriment. So the questions about a particular is said to be 

empirical and scientific whereas the questions about the 

totality are acknowledged to be philosophical. But the ana­

lysts, the logical behaviourists and the positivists, in 

general, would perhaps, contest the very logical status of 

such questions about the totality. They would argue that 

causality has its legitimate application only in the context 

of succession of particulars in space and time and therefore, 

does not make any sense, when employed in respect of the 
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'totality' as such. In other words, the question; 'what is 

the cause of the Reality or world?'; in spite of its gram­

matical sanity, is logically odd. The oddity is further, 

brought home by showing that a question is said to be soimd 

or genuine if it has an actual or possible smswer. The ques­

tion about the ultimate are unsoTind because there is no con­

ceivable way of finding an answer to it or any way of deter­

mining the veracity of the suggested solutions or legislating 

the issues arising out of incompatible claims. They would res 

trict the function of philosophy (negatively) to the elimina­

tion of confusions arising out of the illicit operation with 

concepts and (positively) to the analysis or clarification of 

concepts of most general import, such as, cause-effect, matter 

mind, self-God, 'truth,' justice, etc. 

As a rejoinder to the above, it may be said here that 

the questions about the whole are not only significant but 

have definitive answers, as well. As to the former it may be 

argued that the questions about the ultimate are logically 

implied by the explanations of the finite. For example, in 

common or even scientific parlance, in seeking to account for 

the finites one arrives at the fiondamental elements which, in 

varied combinations, appear as the composite existents. In 

recent years, the scientists have been at a consensus in 

postulating 'energy' to be the 'ultimate.' It perfectly makes 
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sense to, tentatively, posit 'energy' as t-he basic stuff and 

explain matter or material evolutes in terms of energy. Thus 

one finds that a progressive, -wider and an adequate under­

standing of the particulars, logically, leads one to find if 

there could be anything basic to everything. Such queries 

raised by thinkers from time to time not only typify the 

natural urge of man to understand the totality but also are 

worth pursuing. On the other hand, the answers to such ques­

tions, though have been very many and at times mutually con­

flicting, the viability of the suggested answers can be deter­

mined both by their explanatory adequacy and the relevant 

verificational experience (the mode of verification being 

determined by the nature of the object -under disputation). 

This makes room for the transcendental ontology which 

may be of too broad types, namely, the rational or the specu­

lative and the intuitive ontology. In the speculative ontolo­

gy the ultimate reality is more a logical postulate than 

claimed as a matter of fact (an item in the experience). The 

ontology of Thales, Anaxaminder, Anaxamines, Pjrthagoras, Plato, 

Aristotle, Descartes, Spinoza, Leibneiz, Hegel Bradley and 

all other metaphysicians are speculative in.so far as the 

'ultimate' in their respective systems is posited as a matter 

of logical necessity consequent upon the assumptions and the 

method of argumentation and is accorded an ontological status. 



8h 

On the other hand, the ultimate in the intuitive ontology is 

rooted in the a-rational and «holistic experience of the 

seers. But this is not to say that the intuitive ontology does 

not employ arguments to fortify its basic claims but to main*-

tain that the authentication of its basic claim is made on 

the strength of the relevant experience for the same and the 

arguments, adduced H^ thereof, are only corroborative of the 

basic vision. To put it otherwise, the basic difference 

between the intuitive and the rational ontology cOTiSists in 

the fact that in the former experience is focal and rationci-

nation is peripheral whereas in the latter it is the reverse. 

The Upanisadic ontology falls -within the purview of the former. 

In fact, it is one and unique of its kind in the history of 

human thought. 

It is noteworthy that the explanation of something can 

be made in terms of its origin, existence growth and destruc­

tion. 'Brahman' figures as the most basic and primordial enti­

ty in the Upanisadic account of reality. It is construed as 

the transcendental agent of creation, preservation and disso­

lution and that which persists in and through the recurring 

cycles of creation. It is beyond change but constitutes the 

explanation of changes pertaining to the phenomenal diversi­

ties in all its appearances and disappearances. It is the 

unity underlying all diversities. 
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In respect of origin, Brahman is posited as the first 

existent and the progenitor of the created manifold. This 

need not mistake one to think that Brahman as the existent is 

one among the existents or finites,-with the difference that 

it is the first in the series nor need one think of %he crea­

tor (Brahman) as external to the creation. The above two 

implications can be shown to be unfounded with reference to 

the account of creation found in the Upanisads. The statements: 

•1 

" v e r i l y in the beginning th i s world was Brahman.. ." ' 

read in conjunction with 

2 "ve r i l y a l l t h i s i s Brahman..." 

" . . . t h e se l f (Stman) i s indeed a l l t h i s wor ld . . . "^ 

"The person (purusa) i s t r u ly t h i s whole world, 
whatever has been and whatever w i l l b e , , , " ^ 

imply tha t the r e a l i t y p r io r to i t s manifestation and as the 

'manifested' i s equated with Brahman^ Atman or Purusa (terms 

synonymously iised to denote the ul t imate r e a l i t y ) . I t i s 

s ign i f i can t to note tha t though Brahman has been, va r ious ly , 
in i i . i I ni l u i . J T I •! I'Ji I . 1 I • . . I. . I - . I I I " I •"• - • -•• .J •'iiTii ._ , - - • • — " ^ 

1. "brahma ha va idam agra a s i t , . . . " (?feitri - 6.17) 
2. "sarvam khalu idani brahma. . ." (Ch, 3 .1^.1) 
3 . ".. .atmaivedam sarvam i t i . . . " (Ch. 7.25.2) 
h» "purusa evedafe sarvam yad bhutam yae ca bhavyam,,." 

(Sveta 3.15) 
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portrayed as the creator, progenitor, the Upanisadic cosmogo­

ny does not advocate the doctrine of the "creation de Novo" 

as seen in other accoiants of creation. All that one notices 

in and through the creation and the procreation metaphors is 

not the account of a creator (Brahman) creating an vorld over 

and ahove its entitative existence but of the One evol­

ving itself into the manifested particulars. Seen in this 

perspective Brahman and the vorld are denotative of the self­

same reality in its unexpressed (undifferentiated) and expres­

sed (differentiated) state respectively. 

"At that time this (universe) was undifferen­
tiated. It became differentiated by name and 
form..*"1 

In this sense, the -world can, appropriately, be said to be 

the manifestation not the creation of the Supreme, The 

creation stories are mere analogies to illustrate the evolu­

tion of unity into diversity. The Byhadaranyaka relates that 

the self, in order to put an end to its pristine monotony 

became desirous of a second. That very vish is followed by 

the primeval-self evolving into duality* 

1. "taddhedam tarhy avyakiftam asit, tan nama-rupabhyam 

eva vyakriyata..." (Br, - 1.1+.7). 
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"He, v e r i l y had no d e l i g h t . . . He desired a 
second. He becane as large as a voman and a 
man in close embrace. He caused t h a t se l f to 
f a l l in to two p a r t s . From tha t arose husband 
and -wife,. . He became united v i t h her . From 
tha t human beings are produced."1 

Then the s tory goes tha t the female pr inc ip le hides herse l f in 

the cow, mare, she-ass , she-goat , ewe and the male pr inc ip le 

becomes the corresponding male counterparts in order to be 

uni ted with her . As a r e s u l t , the creat ion of other organic 

and inorganic r e a l i t i e s follow. 

"He knew, I indeed am th i s crea t ion for I 
produced a l l t h i s . Therefore, he became the 
c r e a t i o n . . . " 2 

In the T a i t t i r i v a . the creat ion of the manifold i s , a l s o , 

t raced to the w i l l of the cosmic se l f , 

" . . .He (the supreme soul) des i red . Let me 
become many, l e t me bo bom. He performed 
a u s t e r i t y . Having performed a u s t e r i t y he 
created a l l t h i s whatever i s h e r e , . , " 3 

1. "sa va i naiva reme. . . sa dv.itlyam a iccha t , sa haitavan 
asa yatha stri-pumamsau samparisvaktau, sa imam evatmanam 
dvedhapatajat, t a ta^ patiS ca pa tn i cabhavatam... tarn 
samabhavat, t a t o manusya a jayanta ." (Br. 1.^.3) 

2. " s o ' v e t , aham vava s|*stir asmi, ahaA hidam sarvara 
a s r k ^ i t i , ta tah s r s t i r a b h a v a t . . / ' (Br. 1,^.5) 

3 . " . . . s o ' kamayata, bahu syam pra jayeyet i , sa tapo* 
tapyata , so tapas taptva , idam sarvam a s r j a t a . . . " 
(Ta i t t 2 . 6 . 1 ) , 
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and to forestall the possible deistic implications, it adds, 

"••.Having created it, into it, indeed, he 
entered. Having entered it he 'became both 
the actual and the beyond, the defined and 
the -undefined, both the founded and the 
unfounded, the intelligent and the unintel­
ligent, the true and the untrue,..'M 

Moreover, one finds in the text a complete account of all the 

fundamental elements ether (Vyoma), air (Vayu), fire (Teja), 

water (JCpa), earth (Ksiti), the herbs (Osadhayah), food 

(Annam) and the person the empirical (Purusah) springing 

forth from the self in order of the ontological subtlety. 

"...from this self, verily, ether arose, from 
ether air, from air fire, ironi fire water, from 
water the earth, from the earth the herbs, from 
herbs food, from food the person..."2 

The creation, thus, is from one to many, undifferentiated to 

the differentiated, the subtle to the gross and from the 

state of formless impersonality to that of names and forms. 

1. "...tat sr§tva tad evanupravisat, tad anupravisya. 

sac ca tyac ca abhavat, niruktam caniruktam ca, 

nilayanam canilayanam ca, vijnanam cavijnanam ca, 

satyam canrtam ca..." (Taitt - 2,6.1) 

2. "...tasmad va etasmad atmana akasas sambhutaii, akasad 

vayuh, vayor agni^, agncr apab, adbhyah prthivi, 

prthivya o§adhayah o§adhibhyo annam, annat puru§a^.»." 

(Taitt 2.1.1) 
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"Divine and formless i s the person. He i s 
without and v i t h i n , unborn, •without "breath 
and vjithout mind, pure and higher than ttie 
h ighest immutable,"1 

"From him are born l i f e , mind, a l l the sense 
organs, e the r , a i r , l i g h t , va te r and e a r t h . . . " 2 

As the mere p o t e n t i a l i t y , Brahman (the Purusa) i s f ea tu re less 

and there fore , i s not to be t r ea t ed as one in the s e r i e s of 

f i n i t e s , but merits a d i f ferent ontological category. I t i s 

described as being, even, beyond the unmanifest. 

"Beyond the senses is the mind, above the mind 
i s i t s essence ( i n t e l l i g e n c e ) , beyond the 
in t e l l igence is the grea tse l f (Hiranjragarbha 
or the world Soul) , beyond the grea tse l f i s the 
unmanifest,"3 

•"Beyond the immanifest is the person, a l l ^ 
pervading'and without any mark wha tever . . . " 

" . . .beyond the s p i r i t there i s nothing. . ," '^ 

1, "divyo hy anurtah puru§ah sa bahyabbyantaro hy ajah 
apraijo hy amanah subhro aksara t paratah parah ," 
(Mund - 2 .1 .2) 

2, "etasmaj jayate prano raanah sarvendri3rani ca, kham 
vayur j y o t i r aphah p r t h i v i , . . " (Fund 2 .1 .3) 

3 , "indriyebhyah param raano manasas sattvam uttamam, 
sa t tvad adhi mahan atma, mahato vyaktam uttamam." 
(Katha 2.3*7) 

V, "avyaktat tu parah puruso vyapako' l inga eva c a . » . " 
(Katha 2 .3 .8) 

5. " . . .purusan na param k i n c i t . , , " (Katha 1,3.11) 
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The above observations go to suggest that Brahman, as the 

cosmic logos and the transcendental world ground is beyond 

e^en the unmanifest. In other words, it is above all dualities 

•whatsoever. It is beyond unmanifest (Avyakta) for the notion 

of 'unmanifest,' having been meaningful only against the 

•manifest', remains tied down to the domain of duality. This 

has also led some to conceive, Brahman as 'Asat' or 'Non 

being,• The Brhadaranvaka equates the state of indeterminate 

potentiality with that of non-being describing it (figura­

tively) as if it were covered by hunger and death which having 

acquired a self brings forth water, earth and fire or in other 

words, the physical elements that constitute the pluralities, 

"There was nothing whatsoever here in the 
beginning. By death, indeed, was this covered 
or by hunger, for hunger is death. He created 
the mind, thinking 'let me have a self,' Then 
he moved about contemplating. From him, thus 
contemplating water was produced,,."1 

"...that which was the froth of the water 
became solidified; that became the earth. On 
it he rested. From him thus rested and heated 
(from the practice of austerity), his essence 
of brightness came forth (as) Fire."2 

1. "naiveha kimcanagra asit, mrtyunaivedam avrtam asit, 

asanayaya, asanayi hi mrtyulh, tan mano kuruta, atmanvl 

syam iti, so' rcann acarat, tasyarcata. apo' jayanta..." 

(Br, 1.2.1) 

2, "...tad yad apam sara asit, tat samahansrata, sa prthivy 

abhavat, tasyam asramyat, tasya srahtasya taptasya tejo 

raso niravartatagnih." (Br, 1.2,2) 
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In t e r e s t i ng ly in the Chandogya^ one finds an account 

of the primeval 'Asat ' turning i t s e l f in to 'Sa t ' or existence 

manifesting i t s e l f in to an egg the d i f fe ren t par ts of which i s 

l a t e r metamorphosed d i s t r i b u t i v e l y in to various cosmical 

elements. 

" . •« in the beginning th i s (world) was non-exis tent . 
I t became e x i s t e n t . I t grew. I t turned in to an 
egg,,t I t burs t open* Then came out of the egg­
s h e l l two p a r t s , one of s i l v e r , the other of 
gold,"1 

"That which was of s i l v e r i s t h i s earth» tha t 
which was of gold i s the sky. What was the outer 
membrane is the mountains, tha t which was the 
inner membrane i s the mis"C with the clouds. What 
were the veins were the r i v e r s . What was the 
f l u id within is th« ocean."2 

•a 
"And what was born from i t was the yonder Sun. , ."- ' 

Curiously enough, the myth of the un iversa l egg i s not pecu­

l i a r to the Upanisads but has pa r a l l e l s in Babylonian, Egyp­

t i a n , Persian and Greek mythologies. However, the egg i s not 

to be in te rpre ted l i t e r a l l y . I t i s symbolic of the i n f i n i t e 

1, * ' , . .asad evedam agra a s i t , t a t sad a s i t , t a t samabhavat, 
tad andam n i r a v a r t a t a , , . tan n i rabhidyata , t e a^jlakapale 
rajatani ca suvarnani cabhavatam," (Ch. 3.19.1) 

2, "tad yad rajatam seyam p r t h i v l , yat suvarnam sa dyaub, 
yaj jarayu te parvatah, yad ulbam sa megho niharah, ya 
dhamanayas ta nadyah, yad vasteyam udakam sa samudrah." 
(Ch. 3 .19.2) " 

3^ *'atha yat tad ajayata s o ' sav adi tyajh. . ." (Ch. 3 .19.3) 
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potentiality evolving into actualities by the act of self 

expansion. All the above accounts go to substantiate the 

thesis that Brahman which is of the nature of consciousness 

(Cit) or intelligence (Prajna) evolves itself into the world 

by the act of self-limitation or self-expansion. The emanation 

of diversity is attributed to the will on the part of the one 

and non-dual Brahman, Since Brahman is impersonal and is of 

the nature of intelligence or consciousness it is quite 

intelligible to maintain that Brahman in the tmqualified 

state, was possessed of the desire to create i.e. to qualify 

Brahman by self-knowledge. The mind being the later evolute, 

to comprehend the precise relationship between the creator 

and the created falls beyond the ambit of human understan­

ding. So to say that the creation is the play of divine mind 

(Liila) is to say that it does not fall within the purview 

of rational explanation and that perhaps is the only intelli­

gible explanation thereof. The act of self limitation can be 

understood as;'the pure consciousness' undergoing the process 

of crudification so as to develop into the world of names 

and forms. Again, the act of self expansion can be understood 

in terms of the'One* transmuting itself into many, the unity 

into diversity. 

Brahman is the cause of the world in a very qualified 

sense of the term. As the seed is to the tree with its flowers 
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fruits and foliage, the latter being the actualised forms of 

the potential latent in the seed, the Brahman as the infinite 

and -unraanifested potentiality stands in relation to the crea­

tion, vith the significant difference that Brahman being 

eternally existent is described as unborn or self-caused. 

Brahman is the explanation of everything actual and possible. 

It is ontologically and therefore logically most primitive 

or basic. Therefore the causal questions about Brahman are 

semantically odd whereas they are quite meaningful in res­

pect of the finite. 

If the above accounts are accepted as representing the 

Upanlsadic cosmogony as a whole, then the passages enuncia­

ting the ultimacy of the physical elements like Water, Air, 

ether, appear incongrous. 

With regard to water:-

"In the beginning the universe was just water. 
That water produced the real (Satyam). Brahman 
is the real. Brahman produced Prajapati and 
Prajapati produced the Gods..."1 

With regard to Air:-

"Air verily is the absorbent, for when fire goes 
out it goes into the air, when the sun sets it 
goes into the air and when the moon sets it goes 
into the air, "2 

1. "apa evedam agra asu^, ta apah satyam asrjanta, satyam 

brahma, brahma prajapatim, prajapatir devan..."(Br. 5.5.1) 

2, "vayur vava saravargah, yada va agnir udvajrati, vasrum 

evapyeti, yada suryo' stam eti vayum evapyeti, yada 

candro' stam eti vaynm evapyeti." (Ch. I+,3.1) 
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With regard to Ether (Akasa) 

"...All these "beings are produced from space. 
The rettirn back into space for space is ^ 
greater than this. Space is the final goal." 

The passages advocating alternately, the primordiality of 

the physical elements do not purport to contradict or under­

mine the thesis of the primacy of the Being or the Brahman. 

The relative claims highlighting one or the other element as 

basic is to be understood in the framework of the emergence 

of the composite existents from the basic constituents but 

one can still persist to question about the very origin of 

the elements and expect a plausible explanation. The attempts 

at such postulations disclose the height of speculative 

thinking of the ancient thinkers vhich has its prototjrpes in 

the pre-Socratic thinking and other sister cosmogonies. These 

views are not to be deemed as scientific in the absence of 

the accredited methods of empirical substantiation but are 

pre-scientific, in so far as, they have paved the way for the 

exact investigations of science. 

As with regard to the physical emergents the elements 

are taken to be basic, the vital breath (the Prana) is basic 

in relation to the organismic activities of the individual 

and is equated with Brahman. 

- • . • » • M 

1. " . . s a r v a n i ha va imani bhutany akasad eva samutpadyante, 
akasam pratyastam yanty akaso hy evaibhyo jyayan, 
akasah parajranam," (Ch. 1,9.1) . 
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II 
• • • verily, indeed, all beings heie enter 
(into life) with breath (Prana) and depart 
(from life) with breath..."1* 

",,,Prana, indeed, is the absorbent, for when 
a man sleeps his speech, eye, ear and mind are 
all absorbed into Prana."2 

The celebrated controversy among the sense organs and the 

Prana about their respective claims of supremacy or lordship 

over the rest, before Prajapatl as the arbiter; brings out 

the superiority or primacy of vital breath. It is the anima­

ting principle behind all sensory acts and is indispensable 

for all cognitions. Hence, the sense orgazis for all practical 

purposes are identified with the vital breath. 

"...Revered Sir, remain, you are the best 
of us, do not depart."3 

observe the sense organs. 

"Verily they do not call them speeches or 
eyes or ears or minds. They, call them breaths 
(Prana) for all these are brGath."U-

1. "...sarvani ha va imani bhutani pranam evabhisamvisanti, 

pranam abhyuj jihate..." (Ch. 1.11.5). 

2. "...prano vava saAvargah, sa yada svapiti pranam eva vag 

apyeti, pranam cak§uh, pranam srotram, praijarn manah, 

prano hy evaitan sarvan samvrnkte iti." (Cb. ^.3.3). 

3. "...bhagavam edhi, tuam nah srestho'si, motkramir iti," 

(Ch. 5.1.12). 

h, "na vai vaco na caksutlisi na srotrani na manamsity 

acaksate, prana ity evacaksate, prano hy evaitani 

sarvani bhavati." (Ch, 5.1.15). 
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The same theme is repeated in the Kausitakl where Prana i s 

equated with Brahman and portrayed fig"uratively as a person 

with mind as 

" . . . t h e messenger, the eye the p ro tec tor , the 
ear the annoimcer, speech the house-keeper, . ,"1 

This s t r e s ses the fac t of the sense organs are funct ional ly 

subservient and pos te r ior to Prana (the l i f e p r i n c i p l e ) . 

The fundamental elements, and the Prana are the post 

c r ca t i ona l expression of the Supreme. The pure consciousness 

does not get l o s t in the ac t of c rea t ing i t s e l f i n to the 

world hut remains concealed in the un i t creat ions as t h e i r 

very essence, 

"Non-existent, v e r i l y was th i s (world) in the 
"beginning, Kiere from v e r i l y existence was 
produced. That made i t s e l f a s o u l . . . tha t 
v e r i l y i s the essence of e x i s t e n c e , . , " 2 

Pr ior to the c rea t ion , Brahman i s as good as non-exis tent 

but lends i t s e l f to spec i f i ca t ion and i s i den t i f i ed as the 

essence only in r e l a t i o n to the p a r t i c u l a r s , 

1. ",..manodutarn, caksur goptr , srotram samsravayitr , vak 
p a r i v o s t r i , . . " (Kaus 2 ,1) 

a « 

2. "asad va idam agra asIt, tato vai sad ajayata, tad 

atmanam svayam akuruta.., raso vai sab..." (Taitt 2.7»1) 
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As the essence, i t permeates the f i n i t e but i s never 

to be i den t i f i ed with any pa r t i cu l a r feature or aspect of 

the f i n i t e . As the ' l o g o s , ' immanent, i t determines the 

manifestation of the f i n i t e . So the f i n i t e i s nothing but a 

functional manifestation of i t s essence. 

" . . .He (the s e l f ) entered in here even to the 
t i p s of the n a i l as a razor i s (hidden) in the 
razor case , f i r e in the f i r e source. Him they 
see not for (as seen) he i s incomplete, vhen 
breathing he i s ca l led the v i t a l force , when 
speaking the voice , when seeing the eye, when 
hearing the ea r , when thinking the mind. These 
are merely the names of h is ac t s , ' , , "1 

Since a l l the ex i s t en t s partake of th i s same essence 

a l l exr>lanations of the d i v e r s i t i e s have to be in terms of 

the underlying essence. Being the transcendental condition 

of a l l cogniticais and ac t s ; a l l sensory and motor organs 

along with the mind got t ho i r functional s ignif icance only 

with reference to the trsmseendental sub jec t . 

Brahman, the i n f i n i t e , though pervades the macrocosm 

and the microcosm as t h e i r very essence, i t s i n f i n i t y i s 

never exhausted by the world which i s but a f i n i t e expres-

3±<m of i t . There i s a sense in which the world can be said 

1. " . . . sa esa iha p rav i s t a anakhagrebhya^ yatha, ksurah 
ksuradhane' vahitah sySt , visvam - bharo va va 
visvara-bhara-kulayc, tam na pasyant i , a kr t sno h i sah, 
pranann eva prano nama bhavat i , vadan vak, pasya&s' 

» * 

caksuh, synvan srotam, raanvano manah, tany asya i tan i 
karma - namany e v a . . . " (Br, 1.^.7) 
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to be infinite for the act of creation, existence and disso­

lution is eternally going on. The creation therefore is open 

ended, though seen in relation to a given framework of space, 

time and individuality, it appears finite. Even so, the 

infinity of Brahman is not spent up by the infinite expres­

sion of it, 

"That is whole (infinite); This is whole. The 
whole comes out of the whole. Taking the whole 
from the whole the whole itself remains..."1 

The evolution of reality from the substantive conscious 

ness is brought out by the analogy of the sparks emanating 

from the source of fire 

"... as small s parks come forth from the fire, 
even so from this Self come forth all breaths, 
all worlds, all divinities, all beings..."2 

That which is one non-dual, the unalloyed or the pure con­

sciousness appears as material, many and tainted by virtue of 

inhabiting in the object, 

1. "purnam adah, purnam idam, puniat purnam udacyate 

purnasya pur̂ jam adaya purnam evavasisyate." 

(Isa-Invocation ). 

2. ",, .yathagneh ksudra visphulinga vyuccaranti, evam 

evasmad atmanaii sarve pranah, sarve lokah, sarve devah, 

sarvani bhutanl vjoiccaranti.., " (Br. 2.1.20), 
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"As fire which is one, entering this world 
becomes varied in shape according to the object 
(it burns), so also the one self within all 
self becomes varied according to whatever it 
enters,.."1 

"As air which is one entering this world becomes 
varied in shape according to the object it 
enters, so also the self,,,"2 

Though the self of one is non-different from the self 

of others the manifest difference is only on accovint of the 

material exterior that clothes it. Hence to take the diffe­

rences to be genuine is to miss the essence or rather to 

mistake the accidental for the essence, 

Jo put it differently, the phenomenal differences are 

but the varied modifications of the primordial substance. 

But quite distinctively, Brahman, though causal to all modi­

fications is not extrinsic to them. Rather they are the self 

willed distortions of the reality itself. The appearances or 

modifications follow from the very nature or essence of the 

Absolute. Hence all i«iderstanding of the reality is possible 

1. "agnir yathaiko bhuvanam pravi§to rupam rupam 

prati-rupo babhuva, 

ekas tatha sarva - bhutantar - atma rupam rupam 

pratirupo bahis' ca," (Katha 2,2.9). 

2, "vayur yathaiko bhuvanam pravisto rupam rupam 

pratirupo babhuva, 

ekas tatha sarva-bhutantar-atma..," (Katha 2,2,10) 
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only in terms of the essence of which they are the necessary 

and determinate manifestations, 

"As when a conch is blown one is not able to 
grasp its exteraal sounds but by grasping the 
conch or the blower of the conch the sound is 
grasped,"1 

The same rationale is harped upon in the analogy of drum and 

the lute. The passages simply bring home the epistemic truth 

that,that which is ontologically more basic or primitive must 

also be epistemologically prior. Conversely, the knowledge of 

the essence also tantamounts to the knowledge of its modifi­

catory manifestations, the nature and range of the manifesta­

tions being determined by the former. This is brought out by 

the analogy of clay and gold as the substance,by knowing 

which one knows all the products, they, being, merely the 

names or modifications of the former, 

"Just as my dear by one clod of clay all that is 
made of clay becomes known the modification being 
only a name arising from speech while the truth is 
that it is Just clay."2 

"Just as,,, by caie nugget of gold.,."-̂  
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1, "sa yatha Sankhasya dhtnayamanasjra na bahyan sabdar 
saknuyad grahajjaya, sankhasya tu grahaenan Sankiiadhmasya 
va sabdo g rh i t ah . " (Br. 2.^1-.8). 

2, "yatha, saumya, ekena m^'t-pindena sarvaft mrnmayail 
vijnatam sya t , vacarambhanam vikaro nama-dheyam, 
mr t t ike ty eva satyam." (Gb, 6,1.V). 

3 , " y a t h a , , , ekena loha-manina, . ." (Ch, 6 . 1 , 5 ) . 
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One has become many, the -unity is metamorphosed, as it were, 

into diversity. Hence to know one is to know all and vice 

versa. 

Quite in keeping with the above, there are passages 

dilating on the appearance of the so called reals, and 

seemingly, playing down the diversities* 

"... in it there is no diversity. He goes from 
death to death who sees in it as it werej the 
diversity,"1 

"Which is the self?... He remaining the same 
wanders along these two worlds, seeming to 
think, seeming to move about..,"2 

This has led very many commentators to pronounce all appea­

rances as illusory against Brahman-construed as the sole 

reality -thus offering an a-cosmic interpretation of the 

Upanisadic metaphysics. But this view seems to miss and dis­

tort the very import of the Upanisads, There is hardly any 

observation in the text, suggesting the creation (Srsti) to 

be the negation of Brahman. Reality is rather conceived as a 

continuation or prolongation of the undifferentiated state of 

unicity into the world of differentiated multiplicities. 

1. "...neha nanasti kin cana, m:rtyos sa m^tyum gacchati ya 

iha naneva pasyati." (Katha 2,1,11). 

2. "Katama atmeti,,, sa samana^ sann ubhau lokau 

anusancarati..." (Br, ̂ .3.7). 

i€ ̂ 1^^' 
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As the essence i t p e r s i s t s in and through a l l c rea t ions ; 

Everything atomic or cosmic, animate or inanimate, mobile or 

immobile par takes of the very essence -which i s the Self, the 

Brahman, Thus, while describing Brahman as the macro-cosmic 

pe r sona l i t y ,d i f f e ren t elemental and heavenly r e a l i t i e s and 

even the basic acotastic manifestations (the vedas) have been 

construed as cons t i tu t ing d i f ferent par ts of His body, 

"Fire i s His head, His eyes are the sun and the 
moon, the region of space are His e a r s . His 
speech the revealed Veda, a i r i s His l i f e and 
His hear t the world. Out of His fee t the ear th ^ 
( i s born) , indeed, He i s the se l f of a l l be ings . " 

This being so . Brahman i s thought as the omnipresent and i s 

i den t i f i ed as anything macrocosmic and micro-cosmic. 

"He i s the swan (Sun) in the sky, the pervader 
in the space, the guest in the s a c r i f i c e . He 
dwells in man, in gods, in the r i g h t and in the 
sky. He i s ( a l l t ha t i s ) born of water, sprung 
from ear th , born of r i g h t , born of mountain. He 
i s the true and grea t . "2 

"Whatever i s hero, t h a t ( i s ) there whatever i s 
t h e r e , tha t too i s h e r e . . . " 3 

1, "agnir nurdha, caksusi candra-surya u, disalj 
s r o t r c , vag vivytas ca vedaJij, 
vajmh prano hrdayam visvara, asya padbhyam p r t h i v l hy 
esa sarva-bhutantaratma," (Mimd 2 . 1 , ^ ) . 

2, "haAsas suc i§a t , vasur an ta r iksasa t hota ved i s a t , 
a t i t b i r duronasat, 
n r s a t , va ra sa t , r t a s a t , vyomnsat, abja , goja, r t a j a , 
adr ioa , rtam b r h a t . " (Katha 2 , 2 . 2 ) . 

3 , "yad evcha tad amutrs, yad amutra tad a n v i h a , , , " 
(Katha 2 .1 .10) . 
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"Brahman, verily is this immortal. In front is 
Brahman, behind is Brahman, to the right and 
the left. It spreads forth "below and above. 
Brahman indeed is this universe. It is the 
greatest. "1 

",,,He who is in the fire and He who is here 
in the heart and He who is yonder in the s-un -
Ho is one,,,"2 

"As above so below," the celebrated theme in the 

^^heosophical llteratiires owes its legacy to the Upanisads. 

Every -unit or the particular is a prototype of the great. 

This is well made out in the Aitreya Upanisad where fire, 

air, sun, quarters, the herbs, death and water are seen as 

issuing forth from the mouth, nostrils, eyes, ears, skin, 

heart, navel and the generating organ of the world person 

through the intermediary creations I.e. speech, breath, sight, 

hearing, hair, mind, downbreath and semen,respectively which 

subsequently,are absorbed into the respective substratum in 

the individual. 

1, "brahmaivedam amrtam purastad brahma, pascad brahma, 

daksinatas cottarena 

adhaScordhvam ca prasrtam brahmaivedam visvam idam 

varistham," (Mund 2.2.12). 

2. ",,,ya5caiso' gnau yas ' cajram hrdaye yas ' casau 

aditye sa esa eka ity.,." (Maitrl 6,17) 
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"Fire, becoming speech, entered the mouth. Air 
becoming breath, entered the nostrils. The sun, 
becoming sight, entered the eyes. The quarters 
of space, becoming hearing, entered the ears. 
Plants and trees, becoming hairs, entered the 
skin. The moon, becoming the mind, entered the 
heart. Death, becoming the outbreath, entered 
the naval, water becoming semen entered the 
generative organ,"1 

It not only shows that the individual is built in the likeness 

of the cosmic but nurtures the thesis that the finite is 

potentially infinite. The cosmic with the material adjuncts 

is the individual and the individual without the fetters of 

the materiality is verily the cosmic (Pasovaddha bhavet Jiva, 

Pasomukto bhavet Siva), 

The abiding unity beneath all diversities is illustra­

ted by comparing Brahman to a thread (Sutram) which persists 

in and through the particularities. Though non-ephemeral,it 

is the substratum of everything ephemeral. It is the very 

being of all beings. In fact, the explanation of everything 

palpable,involves reference to the Being, which is the common 

ground or abode of all, 

2 
",,,This Atman is the world of all beings,,," 

1, "agnir vag bhutva mukham pravisad, vayu^ prano bhutva 

nasike pravisad, adityas caksur bhutvak§ini pravisad, 

disah srotram bhutva karnau pravisann, osadhi vanaspatayo 

lomani bhutva tvacam pravisamS candrama mano bhutva 

hrdayam praviisan, mrtyur apano bhutva nabhim pravisad, 

apo reto bhutva sisnam pravisan," (Aite 1,3,^). 

2, ",.,atho' ayam va atma sarve§am bhutanam lokah.,." 

(Br. 1,V.16), 
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To put it otherwise, the substratum being the unitary basis 

of the particularities, the finite is defined in terms of it 

and in the language of logic it means that the particular is 

explained in terms of the universal or the attributes, in 

terms of the sub^tande. 

By constituting the being of everything it is rightly 

said to be the controlling logos of all existents, 

"**tthat inner controller from within who con­
trols the world and the next and all things... 
he who knows that thread and that inner con­
troller, indeed, knows Brahman..."1 

"The one, controller (of all), the inner self 
of all things, who makes his one form manifold, 
to the wise who perceive him as abiding in the 
soul, to them is the eternal bliss - to no 
others."2 

Brahman is the real doer, the transcendental agent of all 

acts whatsoever. In the preceding chapters, it was seen how 

with the bidding of Brahman the sun, moon, air (figuratively 

for fear of him) perform their enjoined functions. This is 

to say that the function of the finite is determined by its 

very essence. 

1. "...tam antaryaminam, ya imam ca lokam param ca lokam 

sarvani ca bhutani yo* ntaro yamayntlti... sutram 

vidyat, tam cantaryaminamiti, sa brahma-vit..."(Br.3.7*1) 

2. "eko vasi sarva-bhutantar - atma ekam bijam bahudha 

yah karoti, 

tam atmastham ye'nupasyanti dhiras tesam sukham 

sasvatam netaregam," (Katha 2.2.12). 
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As the un i t consciousness i t remains constant and 

unaffected in and through d i f fe ren t s t a t e s of consciousness 

of the un i t mind described var ious ly as waking ( J a g r a t ) , 

dreaming (Svapna), deep s leep (Susupt i ) , and the non-dual 

s t a t e (Turiya) . Therefore, a l l empirical cognltlona are 

qui te b c f i t t i n g l y , appropriated to the t ranscendental 

un i t a ry consciousness. I t is the un i ty beneath a l l the empi­

r i c a l ac t s of cognition* 

With regard to the macrocosm, Brahman i s both the 

agent and witness of c rea t ion , preservat ion and d i s so lu t ion . 

I t ex i s t s before creat ion and o u t l i v e s i t . I t i s e t e r n a l 

having no beginning and no end, though, i t s e l f i s the begin­

ning and end of a l l th ings . He i s l i ke the sp ider , as i t 

were , tha t brings forth the network from within and again 

withdraws i t in to His wi thin , 

" . . . t h i s i s the source of a l l ; t h i s i s the 
beginning and the end of beings ,"1 

"As a spider sends forth and draws in ( i t s 
t h r e a d ) , , , , s o from the imperishable a r i s e s 
here the i iniverse."2 
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1. " . . . e § a yonih sarvasya prabhavapyayan h i bhutanam." 
(Hand 6 ) . 

2. "yothorna-nabhih s r j a t e gyhnate c a . . , ta thak§ara t 
sambhavatiha visvam," (Mund 1,1.7) . 
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Creation, preservat ion and d isso lu t ion are qua l i f i ca to ry of 

Brahman, in d i f ferent s t a t e s . Brahman i s unmanifest both in 

the pre-crea t ion and post -creat ion s t a t e . The c rea t ion i s 

nothing but the self-^^illed expression of one as the mani­

fold . The observed evolution in the creat ion i s e s s e n t i a l l y 

from a s t a t e of non-dual i ty (Advalta) t o tha t of non-dual i ty 

through the cjreational phase of dua l i ty (Dvaita) , As^ of 

l a t e , expounded by S h r i i Xnanda Mi r t i l the metaphysical 

standpoint of the UpanisadS can, appropr ia te ly be termed as 

"Advait idvaitadvaita vada, *' 

The UpanisadS should not be in te rp re ted as enuncia­

t ing a l ir iear view of c rea t ion . Creation and d isso lu t ion do 

not re fe r to the s ingular events a t the beginning and end of 

the world process. I t i s r a the r t ha t , t hey advocate the recur­

rence of the dycle of c rea t ion . Again, one should a l so be 

on the guard not to i n t e r p r e t c rea t ion , existence and d i s so ­

lu t ion as th ree d i s t i n c t phases; one succeeding the other 

and the re fo re , f i na l ly taking d isso lu t ion to be the end of 

everything t o be followed by a new ac t of c rea t ion . In fac t , 

the ac t or fac t of c rea t ion , preservat ion and d isso lu t ion 

i s simultaneous and i s going on from e t e r n i t y to e t e r n i t y . 

The doctr ine of "Pranava" or "Aum," though not e x p l i c i t l y 

a r t i c u l a t e d in the Upanisads, i s i l l u s t r a t i v e of t h i s . Every 

ac t , whatsoever, has to have i t s acoust ic manifestat ion, 

1, Namami Krishnasundaram 



A (3, U ( 3  ), M ( x), a r e  respectively, the acoustic root  

of the ~ - c t  of creation,  p r e s e r v a t i ~ n  and destruction. 

Because of the divine a c t  of e te rna l  creation,  preservation 

and dissolution,  the s ~ u n d  of 'A IMt  (% is e terna l ly  going 

on. When properly attuned, t h e  s p i r i t u a l  aspirant  continues 

t o  hear the cosmic sound which is  v e r i l y  desertbed as the 

determinate Absolute, (Sagwa Brahman ) or the (Grana 

Brahman ). 

The problem of unity and d ive r s i ty  i s  studied and 

discussed in many discipl ines  including soc ia l  sciences. 

Even in philosophy t h i s  problem i s  discussed f r m  various 

stand points. The problem of universal and par t icular ,  and 

t h a t  of type and token a r e  very much re la ted  t o  t h e  problea 

of unity and divers i ty .  However, i n  the Upanishadas, the 

problem of unity and d ivers i ty  has been discussed both from 

metaphysical and epistemological stand points. The ideas of 

one and nany, unity and d ive r s i ty  a re  conceptually connec- 

ted. Logical ly speaking, i n t e l l i g i b l i t y  and understanding 

a re  not  possible without t h e  c-,ncepts of uni ty  and divers i ty ,  

one and many. The Upanishadas have brought out in d e t a i l  

the log ica l  potency of the idea of uni ty  and diversity. 



CHAPIBR - IV 
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KNOWLEDGE 

Human consciousness is self-reflective. It has goaded 

man not only to probe into the 'what', 'why' and 'how' of 

things but also led him to know about 'knowledge' Itself, 

The theoretic curiosity about the knowledge of reality and 

about 'knowledge', as such, (it's nature, origin, extent and 

types) constitutes the body of metaphysics and epistemology 

respectively, Locke highlights the logical priority of epis­

temology in relation to metaphysics in showing that, discus­

sions about 'knowledge' facilitate and regulate any cognitive 

enterprise, whatsoever. But metaphysics is construed to be 

more basic. We shall notice later that the theories of know­

ledge, episteraological controversies largely rest on the 

metaphysical assumptions of the respective proponents. 

The term 'knowledge', in common parlance, is used in 

very many ways. It is used in the sense of opinion (I know 

14r X to be good), acquaintance (I know Mr. X), knowing how 

(I know playing on the piano); knowing that (I know the dif­

ferential calculus) and to denote the absolutely veridical 

claims, such as, one finds in mathematics ( 2 + 2 = if) and 

scientific knowledge (material bodies gravitate or HgO make 

water). 

But a philosophical analysis of the term 'knowledge' 

makes one look for a defining characteristic which, 
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obviously, distinguishes it from 'opinion,' 'belief,' a 

lucky conjecture' or unfounded claims. 'Knowledge' in the 

paradigmatic sense of the term is different from opinion, for 

an opinion-statement such as 'I kna-/ Mr. X to be good' is 

expressive of my evaluation of Mr. X to be good on the 

strength of certain specifiable considerations. This being 

so, I can, without the pain of inconsistency, say Mr. X to 

be bad from the point of view of other considerations. The 

opinion may vary with reference, to time, place, and person. 

They are but the Evaluative statements in disguise whereas 

a knowledge claim is out and out cognitive with its accre­

dited claim to be true irrespective of time, place, and per­

son. So, to uphold that I know 'P' entails the further claim 

that I know 'P' to be true and puts one under obligation to 

vouch for its truth. Conversely, the claim I know 'P' logi­

cally prevents one from saying, in the same vein, that it 

may not be true. Similarly, a belief-claim does not pass off 

as a knowledge claim for the simple reason that the claim 

'X believe 'P' to be the case' and that 'it may not be that 

the 'P' is the case' are not incongruous. ̂  belief state­

ment is quite consistent with its being subject to revision 

or sublation. On the other hand, something may be true and 

one may believe it to be true but in the absence of the 

substantive evidence one may not be entitled to claim that 

one know it to be true. Hence believing 'P' to be true; 

though a necessary component of the knowledge claim; is not 
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the sufficient condition. This is made much of "by the con­

temporary analysts who observe that knowing does not consist 

in being in a special state of mind; Though a feeling of certi­

tude is a necessary psychological accompaniment of all know­

ledge claims it is not decisive in validating the knowledge 

claim. For example, if 'P' is true, it is so by virtue of 

certain objective considerations i.e. irrespective of the 

feelings of doubt or certainty that might incidentally arise 

in the knower in relation to it. This brings one to the core 

meaning of the term 'knowledge' in suggesting that all know­

ledge claims are nothing but truth claims and all truth 

claims are,in other words, claims to objectivity. So every 

knowledge claim implies a tacit claim on the part of the 

claimant to adduce justificatory reasons for the claim in 

terms of publicly authenticating criteria. In other words, 

to say I know '?• is not only to feel sanguine that it is 

the case but also to vindicate that it is so in terms of the 

relevant corroborative evidences or vcrificational procedures, 

thereby, letting and coercing others to certify that 'P' is 

the case. To put it differently, to make a knowledge claim 

is nothing but to demonstrate its inter-subjectivity i.e. 

objectivity. It is significant to observe here that 'objec­

tivity' is very often, misconstrued as person-neutrality 

implying that a cognition is objective if and only if it is 

descriptive of the brute matters of fact i.e. what is the 
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case independent of the observer. To th i s we may point otit 

t ha t ob j ec t iv i t y in the above sense i s a log ica l impossibi­

l i t y . Knowledge i s the end product of the eplstemlc process* 

Knowledge accrues when the sense contents generated by the 

In te rac t ion of the subject with the object , i s in te rp re ted in 

terms of categories or concepts and subsequently sjmthesised 

i n to judgements. Kant appears to be more r ad i ca l in maintain­

ing t h a t even the very intake of bare sense data i s not pas ­

s i v e . They bear the unmistakable marks of ordering and syn­

t h e s i s , in so far as the chaotic medley of bare s t imu l i lend 

themselves to be in space and time in the very apperceptive 

ac t of s e n s i b i l i t y . Al l knowledge ( i n t e rna l or ex te rna l ) 

involve the cognitive appropriat ion of the sense content which 

cons is t s in in t e rp re t ing the s t imul i according to the catego­

r i e s of thought. So the knower being a necessary p a r t i c i p a n t 

in the eplstemic process i t does not make sense to speak of 

knowledge tha t i s knower-neutral. This does not again suggest 

t h a t a l l knowledge i s sub jec t ive . Though, ob jec t iv i ty in the 

sense of person-neut ra l i ty i s a myth one, can meaningfully 

look for ob jec t iv i ty in the sense of i n t e r - p e r s o n a l i t y . Al l 

humans, in sp i t e of individual d i f ferences , exh ib i t a pa t te rn 

in respect of t h e i r cognitive apparatus and the modes of 

cogni t ion . This provides a ground for the i n t e r - sub jec t ive 

consensus about a given claim. For example, a rainbow 

•would look mult i-coloured from a reasonable dis tance to 
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anyone, whosoever, unless^otherwise,one has defective vi­

sion. That 'the rainbow is multi-coloured' is objectively or 

inter-subjectively true,because anyone from a vantage point, 

(other factors being normal), can have the perception of the 

'Piainbow' being multi-coloured, 

A close look into the history of epistemology in Wes­

tern philosophy discloses three distinct perspectives in 

knowledge. The empiricists posit sense experience as *the ul­

timate,* explaining the genesis of knowledge in terms of the 

laws of association, compaxison etc, of the discrete sense 

contents or the impressions. This is the 'Ant's perspective,' 

On the other hand, the rationalists plead for the ultimacy 

of reason. Reason is the arbiter in all cases of knowledge. 

Knowledge according to the rationalists like Leibniz is not 

acquired from without but is an unfoldment from within. It 

is the result of spinning out, as it were; the potentiality 

into their actual manifestations. This is the 'spider's' 

perspective, Kant realising the Inadequacies and the mutual 

complimentarities of the two points of views, seeks to syn-

thesise them in his critical philosophy which figuratively 

can be termed as the "Bee's perspective," IQiowing according 

to him begins with the apperceptive act of the sensibility 

and is completed in the synthetic activity of understanding 

and advances due to the ideals of reason. But Kant betrays 
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his leaning to the empiricists by restricting all knowledge, 

worth the name, to the domain of the sensuous or the pheno­

menal. Knowledge for him is the knowledge of the spatio-tem­

poral i.e. the scientific. Having drawn a limit to the opera­

tion of the faculties of understanding, Kant is led to show 

that any attempt to have the knowledge about the noumenal 

lands one in inevitable nonsense in terms of the antincsnies 

or contradictions. The rationalists, on the other hand, 

secure the significance of the transempirical realities and 

indirectly the knowledge of them. But it is significant to 

note that every rationalist thinker has a metaphysics of his 

own, each being the logical out growth of certain apriori 

assumptions. The so-called 'Absolutes' in the rationalistic 

systems are of the nature of the logical constructions signi­

ficant in their native framework. 

It is worth noting that knowledge in the accepted 

sense of the term is parasitic on experience. The models 

offered for the understanding of knowledge or the knowing 

phenomena are tacitly committed to the empiricistic dogma 

that all knowledge have their genesis in sensation, intel­

lection or both. Contrary to this, one comes across a rich 

philosophical tradition that not only anticipates the myopic 

inadequacies of such views but argues out and vindicates the 

possibility of an alternative epistemology. 
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In the Upanisads, one i s introduced to two d i s t i n c t 

l eve ls of knowledge namely, the Para (Higher) and the Apara 

(the lower), 

"Of these the lower i s the Rg Veda, the Yajur 
Veda, the Sama Veda, the Atftarva Veda, Phonetics , 
Ri tua l Gratntaar, Etymology, Metrics and Astrology* 
And the higher i s tha t by which the Undecaying 
i s apprehended,"1 

However, the term Apara does not have any pejorat ive import* 

I t s i gn i f i e s the body of empirical sc iences . Though the pur­

su i t s of empirical knowledge have t h e i r pragmatic value in 

meeting the mundan exigencies , they are deemed to be inade­

quate in securing man the 'highest good,'The empirical know­

ledge i s hypothe t ica l , r e l a t i v e and is subject to progressive 

revis ion in the l i g h t of r icher and wider experience, Empiri­

c a l t ru ths are provis ional in so far as a knowledge claim 

being made i t cannot be said to be t rue i r r e spec t ive of 

space, time and frame of reference. The h i s t o r y of empirical 

sciences reveals the progressive formulation of t heo r i e s , the 

less adequate ones giving way to the more adequate ones. The 

more adequate a theory, the l a rge r i s the frame of reference, 

the more explanatory and more predic t ive i t i s . 

1. " t a t rapara rg-vedo yajur-vedah sama-vedo' -ttiarva-vedah 
5iksa kalpo vyakaranarh niruktam chando jyotisam - i t i , 
a tha para yaya tad aksaram adhigamyate. (Mund 1.1.5) . 
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No knowledge is perspective-neutral* One caxi have 

alternative descriptions of a given from alternative perspec­

tives. For example, "matter is solid" and 'matter is a bottle 

of energy' are two distinct descriptions of the same 'given' 

from the stand point of coramonsense and science. Similarly, 

the 'Moon is round and refulgent' and the 'Moon is dry and 

rugged' are two valid descriptions of the same reality. Both 

are true from their respective spatial perspectives and nei­

ther may be true in an alien framework, for example, in a 

religious framework of an orthodox Hindu where the Moon is 

but the object of worship and adoration, 

Narada, the embodiment of erudition having mastered 

all branches of empirical sciences, realises the inadequacy 

of them and approaches Sanat Kumar with his proverbial humi­

lity, to be enlightened about the Self which could only secure 

one the 'highest good.' 

'•Venerable Sir, I know the Rg Veda, Atharvan as 
the fourth (Veda), the Epic^ the ancient lore as 
the fifth, the Veda of the Vedas i.e. the Grammar, 
propitiation of fathers, science of numbers 
(mathematics), science of portents, science of 
time (chronology), Logic, Ethics weapon, 
astronomy, serpents and fine arts,"1 

2, "iî gvedam, bhagavah, adhyemi, yajurvedam samavedam, 

atharvanam caturtham, itihasa puranam pancamam, vedanam 

vedam, pitryam, rasim, daivam, nidhim, vakovakyam, 

ekayanam ksatra-vidyam, naksatra-vidyam, sarpa-devajana-

vidyam..." (Gh. 7.1.2). 
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"But venerable Sir^ I am , only, l i ke caie 
knowing the words and not the knower of Self, 
I t has been heard by me from those l i ke you, 
t h a t he who knows the Self crosses over sorrow. 
Such a sorrowing one am I , , , T o him then he sa id , 
Ver i ly , whatever you have here l e a r n t i s only 
a name."i 

The empirical knowledge are pronounced as mere names 

in two d i f fe ren t senses* F i r s t ly^ they are not se l f -explana­

tory as they per ta in to the modificatory appearances of the 

essence. This i s f igura t ive ly brought out by the analogy of 

the sounds of the drum in r e l a t ion to the drum and the bea ter 

of the drum. 

"As when the drum i s beaten, one i s not able to 
grasp the ex te rna l sounds. But by grasping the 
drum or the bea te r of the drum the sound i s 
grasped,"2 

An adequate understanding of the modifications remains a logi­

ca l imposs ib i l i ty without the knowledge of the essence of 

which they are the necessary manifes ta t ions . Secondly, they 

do not help one overcome the sorrows and sufferings and get 

the cherished s t a t e of i n f i n i t y or b l i s s , As evident from 

1, "so'ham, bhagavab, mantra-vid evasmina'tma-vit , srutam 
hy eva me bhagavad-d|*sebhyah, t a r a t i sokam atma-vid i t i , 
s o ' ham. . . . tarn hovaca yad va l kin ca i tad adhyagis-^ha^h, 
namaivai ta t . " (Ch. 7«1.3)« 

2. "sa 3ratha dundubher hanyamanasya na bahyan sabdan 
saknuyad grahanaya, dundubhes' t u grahanena dundubhy-
aghatasya va sabdo gj-hitah." (Br. 2 , ^ , 7 ) , 
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above, the Upanisads do not advocate a disinterested curiosi­

ty for knowledge, i.e. knowledge for the sake of knowledge 

but knowledge for obtaining the'highest good,'The knowledge 

of the Self is termed as Para for it is only by obtaining it 

alone, that the highest good ensues. The highest knowledge 

(Para Vidya) is equated with the 'highest good,' This goes 

to shô'J that the Upanishadic epis tetnology is grounded in 

their metaphysics and has the further suggestion that know­

ledge is not value neutral. 

Several passages in the Upanisads appear to be vocal 

in reiterating the unknowability of the self, 

"whence words return along with the mind, not 
attaining it,.,"1 

"There the eye goes not, speech goes not, nor 
the mind; we know not, we understand not, how 
one can teach this,"2 

"Other, indeed, is it than the known and also 
it is above the unknown..."3 

1, "yato vaco nivartante, aprapya manasa saha,.," 

(Taitt. 2.V,1). 

2, "na tatra cakgur gacchati na vag gacchati no manalj na 

vidmo na vijanirao yathaitad anusifyat," (Kena. 1.3). 

3, anyad eva tad viditad atho aviditad adhi..." 

(Kena 1,U-). 
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The highest r e a l i t y i s , in other words, heyond the 

known and the knowable. I t i s "unknowable from the point of 

view of the empirical modes of knowing. They,not only r e s t 

content in making a s se r t s ion about the imknowability of the 

abso lu te , but are e x p l i c i t in adducing grounds t o substan­

t i a t e them. The grounds are out and out l o g i c a l . 

F i r s t l y , they remind us of the l o g i c a l oddity involved 

in seeking to know the subject as the very object of know­

ledge . The Self being, the invar iable subject in a l l acts of 

cognit ion i s presupposed in a l l acts of knowing. As i t i s 

the t ranscendental ground or the l og i ca l pre-condit ion of a l l 

knowledge there remains the obvious oddity of knowing i t as 

the very object of knowledge, 

" , , ,He knows whatever i s to be known; of him 
there i s none who knows. They c a l l him the 
Primeval, the Supreme Person."1 

".,«By what should one know t h a t by which a l l 
t h i s i s known? By what, my dear , should one 
knovj the knower?"2 

1. " . . , s o v e t t i vedyam na ca t a s y a s t i v e t t a , tam ahur 
agryam purugam mahSitam." (Sveta. 3.19) 

2. " . . . t a t kena kam v i j an lya t ? yenedam sarvam v i j a n a t i , 
taA kena v i j a n l y a t , vijnataram are kena vi janiyad i t i . " 
(Br . 2 . ^ . l i f ) , 
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". . .You cannot see th i s seer of seeing, hear 
the hearer of hear ing, think the thinker of 
thinking and understand the understander of 
understanding. He i s your Self which i s in a l l 
t h i n g s . . . "1 

"That -which i s not expressed through speech but 
by -which speech is expressed . . . " 
"That vhich not thought by the mind, but by 
which, they say, mind is thought ( t h i n k s ) . . . " 
"That which i s not seen by the eye but by which 
the eyes are s e e n . . . " 
"That which i s not heard by the ear but by which 
the ears hear t h a t , v e r i l y , know thou, Is Brahman 
and not what (people) here adore."2 

There are a l so passages affirming -the s e l f not only the 

unperceivable subject , but a l so the only subject of a l l co­

gni t ions whatsoever. 

" . . .He i s never seen but i s the seer ,he i s never 
heard but i s the hearer . He i s never perceived 
but i s the perceiver . He i s never thought, but i s 
the th inker . There i s no other seer but he, there 
i s no other hearer but he , there i s no other per ­
ceiver but he, there i s no other thinker but h e . 
He i s your S e l f . . . " 3 

1. " , . . n a d r s t e r drastaram pasyeh, na s r u t e r srotaram 
srnuya^, na mater mantaraA manvlthah, na v l j na t e r 
vijnataram vijani3rah, esa t a atma s a r v a n t a r a h , , , " 
(Br. 3 A . 2 ) . 

2. "yad vaca nabhjmdltam yena vag abhyudyate . . . " 
"yan manasa na manute yenahur mano matam..." 
"yac caksusa na pasyat i yena caksum^i p a s y a t i . . . " 
"yac cchrotrena na sri inoti yena srotram idam srutam tad 
eva brahma tvam viddhi nedam yad idam upasa te . " 
(Kena - 1 - 5, 6, 7, 8 ) . 

3 . " . . . a d r s t o d ras t a , asrutah s ro t a , araato manta, avi jnato 
» . • » ' • 

v i j n a t a . n a n y o ' t o ' s t i d ras ta , n a n y o ' t o ' s t i s r o t a , nanyo' 
t o ' s t i manta, n a n y o ' t o ' s t i v i j n a t a , esa to a tma . . . " 
(Br. 3 .7 .23) . 
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The Brahman, the logos of the macrocosm having verily 

evolved itself into the world of diversity constitutes the 

very essence of every particular, i.e. as the JKtman, The 

J[tman or the self is nothing "but the self-same infinite con­

sciousness "Working from and vithin the material exterior. The 

Self is potentially infinite even though it resides ill tjie 

finite. As the transcendental ground, it is the subject of 

all Cognitions, agent of all actions. Thus, it is not to be 

misconstrued as eitheî  the empirical consciousness or the 

logical 'I.' It is non-empirical as it is the eternal witness 

and outlives the different states of consciousness. It is the 

eternal seer and even outlives the body which is but its 

temporary habitat. 

"That by which one perceives both dream states 
and waking states,... "1 

"Verily, when there (in the state of deep sleep), 
he does not see, he is, verily, seeing, for 
there is no cessation of seeing of a seer, because 
of the imperishability (of the seer),.,"2 

All knowledge (empirical) presupposes the duality of 

the knower (Jnata) and the known (Jneya) and the mutual 

exclusiveness of the two. Knowledge is the outcome of an 
» i W * - ^ M ^ — l — • I • Wl . M U M i W I » M ^ — — M » l ^ l -m III • ! • ! > • • • • m i l l I M l i — • • I I M . . — • • • I M > !• M l III! • • • • W . i ^ W ^ I M ^ M M • • I H I I « I M > • I ! • • W ^ W — I I • ! • • I 11 • • • ^ l l « < — « » ^ ^ -

1. "svapnantam jagari tantam cobhau yenanupasyanti , . •*' 
(Katha 2*1.^) . 

2, "yad va i tan na pasya t i , pasyan v a i tan na pasya t i , na 
h i d ras tu r d r s t e r v ipar i lopo v idya te , a v i n a s i t v a t . . , " 
(Br. ^ . '3 .23) . 
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effective interaction of the subject with the objecti The 

self being all pervasive, undifferentiated infinite con­

sciousness, it is both the subject and the object. Everything, 

verily is the Self, Hence, the so-called distinction between 

the subject and the object does not make any sense in res­

pect of the Self which is but a state of absolute unicity. 

So it is observed. 

"For -where there is duality as it were, there one 
smells another, sees another, hears another, 
speaks to another, thinks of another, "Understands 
another. Where, verily, everything has become the 
Self, then by what and whom should one smell, 
then by what and whom should one see, then by 
what and on whom one should think and should one 
understand?,.,"1 

The Self being all ecnompassing, the knower himself consti­

tutes an integral part of it. There arises the oddity 

of having it as the 'other', i.e. as extrinsic to the knower, 

for it amo\ints to having 'infinite' as the object of finite, 

1, "yatra hi dvaitam iva bhavati, tad itara itaram 

jighrati, tad itara itaram paSyati, tad itara itaram 

srnoti, tad itara itaram abhivadati, tad itara itaram 

abhlvadati, tad itara itaram manute, tad itara itaraA 

vijanati. yatra tuasya sarvam atmaivabhut, tat kena kam 

jighret, tat kena kam pasyet, tat kena kam srnuyat, tat 

kena kam abhlvadet, tat kena kam manvita, tat kena kam 

vijaniyat?..." (Br. 2.^.lV). 
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Empirical knowledge is essentially judgemental* A 

judgement Involves the interpretation of the cognitive con­

tent by the concepts or categories of thought and therefore, 

is governed hy the principles of intelligibility i.e; the 

laws of logic. But a concept is finite in its semantic import 

or has a determinate sense. So all cases of predicative or 

attributive knowledge invest the object (of description) with 

finite limitations. This is precisely-what led the Upanisha-

dic thinkers to be vocal about the native limitations of the 

judgemental or the conceptual modes of knowing to comprehend 

the Self. The endeavour to describe the finite is to finitise 

the infinite and exposes the patent absurdity of describing 

the indescribable and is, obviously, self-defeating an exer­

cise. 

The peculiarity of the view consists in considering 

Brahman to be both the subject and the object of knowledge. 

It is not one among the knowables but is the \iltimate 

object of knowledge, 

"Speech is not what one should desire to under­
stand, one should know the speaker... the deed 
is not what one should desire to understand, one 
should know the doer... Mind is not what one 
should desire to understand, one should know the 
thinker..."1 

1, "na vacaA vijijnasita vaktarara vic^at... na karma 

vijijnasita kartaraA vidyat... na mano vijinaslta 

mantaram vidyat..." (Kaus 3.8). 

file:///iltimate
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Self, the t ranscendental subject of a l l knowledge is the 

only object of a l l knowledge for "by knowing t h a t everything 

i s known. 

"He who knows t h a t , knows a l l . . . " 

" . . . V e r i l y , by the seeing of, by the hearing 
of, by the thinking of, by the -understanding 
of the Self, a l l t h i s i s known,"2 

'Knowledge' (empir ical) i s s e l f - l i m i t i n g in so far as 

knowledge about a f i n i t e does not e n t i t l e one t o know anything 

other than i t s e a f . For example, one's knowledge about the 

f r u i t 'mango' does not necessa r i ly involve reference to other 

f r u i t s . But since anything whatsoever i s construed as the 

expression of the self-same logos, Brahman, the knowledge of 

It amounts to the knowledge of everything, 

"Just a s . My dear by one clod of clay a l l t ha t 
i s made of clay becomes known, the modification 
being only a name a r i s i n g from speech while the 
t r u t h i s t ha t i t i s j u s t c lay ."3 

1. "yas tad veda sa veda sarvani . . . " (Ch. 2,21.U^). 
2. " . . .a tmano va are darlanena sravanena matya 

vijnanenedam sarvam vidi tam," (Br. 2 . ^ . 5 ) . 
3 . "yatha, saumya, ekena mrt-pindena sarvam mrnmayam 

vijnataA sya t , vacarambhanam vlkaro nama-dheyam, 
mr t t ike ty eva satyam." (Ch. 6 , 1 , ^ ) , 
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This view does not, obviously, aim at playing down the reali­

ty of form or formal differences but dwells upon the logical 

primacy of a substance in suggesting that the knowledge of 

substance or essence amounts to the knowledge of its varied 

manifestations i dont^ersely, the adequate tlrtderstanding of 

the finites or modifications involve necessary reference to 

the essence of which they are modifications. This, in other 

words, points to the basic inkling that, that which is onto-

iogically primitive is, also, logically so. 

So, instead of ending up in agnostic skepticism the 

Upanisadic thinkers make out the ease for a mode of knowing 

whereby, the finite can be said to be knowing (unique of its 

kind) the 'Infinite.' ks already seen, the 'Infinite' 

by definition, cannot be externalised as a datum of percep­

tion, and therefore, cannot be had as the object of knowledge. 

Moreover, the finite,being a part of the Infinite, there 

is the oddity of the 'part' knowing the 'whole,' Hence 

the finite can, sensiblyj be said to know the Infinite if 

and only if it can, in some sense, become the 'Infinite*' The 

Upanisads introduce one to the novel dimension of epistemo-

logy where knowing,consists in becoming. In the empirical 

acts of knowing the subject and the object of knowledge have 

their exclusive identity or autonomy and the three components 

of knowledge namely 'the knower,* 'the kncfWn' and Hhe know­

ledge' as such, are distinguishable. But the finite in the 
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attempt to comprehend the Infinite -undergoes the process of 

progressive transmutation^shading off its characteristic 

limitations, imbibing steadily the nature of the infinite 

and eventuallj^ loses its finitude and becomes verily the 

Infinite. The self in the finite is not other than the Infi­

nite but it bears the semblance of finiteness because of the 

crudifying or limiting influence of the material vehicle, in 

which it is couched. The finite's inability to know its poten­

tial infinitude and its non-difference from the ••self' in 

others is explained in terms of the ignorance (Avidya) of the 

microcosm and attributed to the self willed desire (Maya) of 

the cosmic logos, Brahman to become many. The ordinary (empi­

rical) acts of knowing and doing foster the ignorance in the 

finite by generating the false sense of knowership and doer-

ship. The finite remains under the illusion that he, as the 

empirical subject or agent is, in fact, the knower and doer 

of everything and is virtually, different from other eo-

finites. So, the empirical knowledge is not only inadequate 

but is positively misleading in so far as they nourish the 

illusion, in preventing the finite from knowing its native 

Infinity. The highest knowledge (Paravidya), on the other 

hand, enables the finite to realise its pristine state of 

•Truth, Infinite and Bliss' by becoming it. It is the state 

of the supreme cognitive awareness whepe the finite conscious­

ness has metamorphosed itself into the cosmic conscious-
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ness> the individual se l f r e a l i s i ng i t s e l f to be the t r a n s ­

cendental Self, the Atman r e a l i s i n g i t s e l f a s , v e r i l y , the 

Brahman, As the Self i s nothing other than the Brahman, the 

knowledge of the l a t t e r by the former amounts to se l f know­

ledge . The highest knowledge i s described as the s t a t e , 

whereof, the se l f g lo r ies in the knowledge of i t s own na tu re . 

I t i s the stance of ul t imate un ic i ty where the knower,' the 

known'and the knowledge'have merged t h e i r i d e n t i t y in the 

whol l s t i c cosmic awareness; where the knowep of the Self 

(Brahma) has become v e r i l y the Self (Brahman). 

"He, v e r i l y who knows the Supreme Brahman 
becomes Brahman himself ,"1 

"As pure water poured for th in to pure becomes 
the very same so the self , 0* Gautama of the 
seer who has understanding becomes (one with 
the Supreme), "2 

I t i s worthwhile to determine i f self-knowledge can 

a t a l l be reckoned as the 'knowledge' with i t s accredi ted 

claims to ob jec t iv i ty . As observed e a r l i e r , the notion of 

'objectivity'makes sense only in the sense of ' i n t e r - s u b j e c t i ­

vity.* A cognition i s sa id to be objective or i n t e r - sub jec t ive 

1, "sa yo ha v a l t a t paramam brahraa veda brahmaiva 
b h a v a t i , , , " (Mund. 3 . 2 . 9 ) . 

2. "yathodakam Suddhe suddham asiktam tadyg eva bhavat i , 
evam muner v i j ana t a atma bhavat i gautama," (Katha 2 .1 .15) . 
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If and only i f (other condition "being normal) the same can, 

in p r inc ip le J cons t i tu te the object of knowledge of any one 

•whatsoe-vePi So, the claim for oh jec t iv i ty goes along with the 

t a c i t claim to vouchsafe the conditions of the very p o s s i b i l i t y 

of making the claim. In other words, to claim t h a t ' I know 

P ' i s a l so to enimerate condi t ions , which being obtained, 

anyone other than myself can make an i d e n t i c a l claimi Adjud­

ged agains t t h i s c r i t e r i o n j self-knowledge (Para Vidya) can, 

with a l l considerations of i n t e l l i g i b i l i t y be t rea ted as 

genuine knowledge claim, The Upanisads not only, e x p l i c i t l y , 

a r t i c u l a t e the ways to enlightenment but there have appeared, 

from time to time, the elevated pe r sona l i t i e s cer t i fy ing the 

e t e rna l ve rac i ty of the Upeinisadic t ru ths by t h e i r very con­

duct and l i v i n g . To dispute th i s i s to dispute fac ts and to 

take recourse to se l f -wi l led hypocrisy. 

The p o s s i b i l i t y of empirical knowledge presupposes 

the sensory competence and t h e i r v a l i d i t y i s determined by 

appeal to the rules of i n t e l l i g i b i l i t y . The highest knowledge 

being non-empirical or t rans-empir ica l no such physiological 

or l og i ca l c r i t e r i a are in s i s t ed upon. Instead, they r e i t e ­

r a t e the importance of moral competence of the asp i ran t of 

Brahman knowledge. The passages below dwell upon the e t h i c a l 

p r e - r equ i s i t e s such as continence, comppsure, pur i ty of mind 

and h e a r t , for the knowledge of the stqppeme. 
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"Not he who has not des is ted from e v i l ways, not 
he , who i s no t t r a n q u i l , not he who has not a 
concentrated mind, not even he whose mind Is not 
composed can reach th i s (Self) through r igh t 
knowledge."1 

"This Self i s a t t a inab le by t r u t h , by a u s t e r i t y , 
by r i g h t knowledge, by the constant (p rac t i ce ) 
of c h a s t i t y . . . " 2 

The l i f e of indulgence and passions , in other words, the 

ex t roversa l way of l i f e i s sa id to be incompatible with the 

highest knowledge, 

" . . . i f a man, though wel l enlightened, i s 
a f f l i c t e d with passion and darkness, i f he i s 
a t tached to son, wife and family, for sueh a 
one, no, never a t a l l . " 3 

The above passage does not , however, advocate the creed of 

renuncia t ion . I t does not disparage the worldly l i f e but 

indulgent l iv ing in th i s world. "Be a man in ttie world, but 

do not belong to i t , " i s the watch-word for l iving* One i s 

urged to emulate the water on the lo tus leaf in cu l t iva t ing 

detachment in the midsts of mundane alignments* The existence 

1* "navirato du^caritan nasanto nasamahitah nasanta-manaso 
vapi prajnanenainam apnuyat." (Katha, 1,2,2V). 

2, "satyena labhyas tapasa esa atma sarayag-jnanena 
brahmacaryena n i t yam, , . " (Mund 3.1.?)« 

« 

3« "..^rajastamobhyam viddhasya susamiddhasya dehinah 
putra-dara-ku|;umbesu saktasya na kadacana," 
(Maitr i 6*28). 
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of sfense-organs and the fimctions of the i n t e l l e c t are not in­

compatible with the apprehension of the h ighes t . But l e f t to 

themselves the passions tend to be unruly in t h e i r hec t i c 

run for mater ia l fulfi lment and the i n t e l l e c t i s prone to 

Si^atialize and f i n i t i z e * So what i s i n s i s t e d upon i s not the 

ann ih i l a t ion of senses and the i n t e l l e c t (For i t i s an impos­

s i b i l i t y ) nor the i r suppression (for i t may r e s u l t in i n e v i ­

t ab le aberra t ions and therefore not des i r ab le ) but t h e i r 

sublimation by the r i g h t grooming of the passions to make 

t h e i r flow inward and the sublimation of the i n t e l l e c t so 

t h a t ins tead of standing on the way they are harnessed in 

the r e a l i s a t i o n of the supreme, 

*'He i s not grasped by the eye nor even by speech 
nor by other sense organs nor by a u s t e r i t y nor 
by work but when one's ( i n t e l l e c t u a l ) nature i s 
pur i f ied by the l i g h t of the knowledge then ^ 
alone by meditation sees Him who i s without p a r t s , " 

"The subt le se l f i s to be known by though in 
which the sense of five d i f f e ren t forms have 
centredi The whole of man's thought i s pervaded 
by the senses . When i t i s pur i f ied the se l f 
shines fo r th , "2 

1, "na caksu^a grhyate napi vaca nanyair devaib tapasa 
karmana va 
jnana-prasadena visuddha-sat tvas t a t a s tu tam pasyate 
ni^kalara dhyayamanah." (Mund 3 , 1 . 8 ) , 

2* "eso 'nur atma cetasa veditavyo yasonin pranah pancadha 
samvivesa, 
pranais ci t tam sarvam otara prajanam, yasmin visuddhe 
vibhavaty esa atma." (Mund 3«''«9)* 
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Thus, the highest knowledge Is seen to presuppose an 

e t h i c a l l i v i n g , an intro-vertive outlook. In other ^Jords, 

knowledge, In this sense, c a l l s for pa r t i c ipa t i ng in a form 

of l i f e . That i s why the Upanisadic doc t r ines , i t i s enjoined, 

vere to be imparted only to the worthy and the s e l e c t few in 

sec lus ion . 

"Let no one declare the most s ec re t doctrine to 
any one who i s not a son, who i s not a pupi l , 
who i s not of a t r anqu i l (mind).,*"1 

*' , , ,one should not t e l l th i s to one who i s not 
a son or to one who i s not a pupi l . "2 

"This highest mystery in the Vedanta which has 
been declared in a former age should not be 
given to one whose passions are not subdued, ^ 
nor again to one who i s not a son or a pupil,"-^ 

Only a zealous son and a devout pupil are considered 

t o be worthy of receiving the teachings for the obvious r ea ­

sons tha t a proximate l i v ing with the teacher (JCcarya) Is 

sure to i n s t i l l the higher values in the seekers, preparing 

them for the h ighes t wisdom. 

1, " , , , e t a d guhyatamam naputraya nasigyaya nasantaya 
k i r tayed i t l . . . " (Maitr i 6.29). 

2 , "... ,tam etam naputraya vanante 'vaslne va brGyat," 
(Br. 6 ,3 .12) , 

3 , "vedante paramam guhycim purakalpe pracoditam naprasantaya 
datavyam naputrayaslsyaya va punah." (Sveta 6,22) 



132 

Unlike apara, pari vidya (the highest kncfwledge) is 

not acqUiĴ ed from without, It does not consist in mastering 

theoretical instructions imparted from without "but is of the 

nature of self-discovery. The highest knowledge dawns upon 

one in spite of oneself if one has made oneself worthy of it. 

Ihe highest enlightment can be construed as the conse­

quence of sustained moral elevation on the part of the indi­

vidual and is of the nature of self revelation from the point 

of view of cosmic self, 

",,,He is to be attained only by one whom the 
(self) chooses. To such a one the self reveals 
his own nature."1 

The initiate into the order of highest knowledge has got to 

display deep yearning by undergoing austerity and penance. 

In the progressive voyage to the ultimate, the individual has 

got to be agile or sensitive enough to learn frcxn everything 

around. In the Chandogyay Satyakama Jabala is seen to have 

learnt from Bull, Fire, Swan and Diver-bird and Ujakosala 

from three different fires (Garhai^tya, ahvaharyapacana, 

ahavanljm). "niese allusions significantly suggest that the 

aspirant must learn to live in active communion with the 

things and beings around in order to realise the cosmic. 

1. "*.4yamevai§a V|T̂ ute, tena labhyas tasyaisa atma 

vivmute tanu^ svam." (Katha t.2.23h 
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Meditation on 'OM' (AUM) is also extolled as the 

effective means of realising the latent infinity in one. The 

Mpndiikya equates the Self vith 'OM. ' 

"This is the Self which is of the nature of 
eyllable AUM..."1 

As olDserved earlier, the three letters 'A', 'TJ', 'M' In *0M< 

are the acoustic roots of the act of 'creation', 'preserva­

tion' and 'destruction' respectively that are eternally going 

on. Hence the cosmic soxmd (Pranava) is the primordial and 

basic manifestation of the otherwise unmanifest. It repre­

sents the state of transition from the unmanifest to the 

manifest. Hence, it is rightly, described as the Karana 

Brahman (the manifest Brahman), 'Om' is therefore, to be 

ideated upon as a means for getting oneself established in 

the unqualified state of 'Truth, Consciousness and Bliss,' 

This is figuratively brought out by the analogies of bow-

arrow and the friction sticks, 

"The syllable AUM is the bow, one's self, 
indeed is the arrow. Brahman is spoken as the 
target of that. It is to be hit without making 
a mistake. Thus, one becomes united with it as 
the arrow (becomes one with the target),"2 

1, "so'yam atmadhyaksaram aumkaro' dhimatram.,," (Mand 1.8), 

2, "pranavo dhanuh, saro hy atma, brahma tal laksyam ucyate, 

apramattena veddhavyam, saravat tanmayo bhavet," 

(Mund, 2,2,if). 
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"By making one's body the lover f r i c t ion s t i c k 
and the meditation on the Pranava as the upper 
f r i c t i o n one and rubbing together these two 
s t i c k s one may see God t h a t i s hidden, as i t 
were."1 

The Svetasvatara a lso mentions the Yogic ways of se l f -

res t r a i n t and concentration as the means of obtaining the 

highest s t a t e . 

"Holding the body steady with the three (upper 
p a r t s , ches t , neck and head) e r e c t , causing the 
senses and the mind to enter i n to ihe hea r t , the 
wise man should cross by the boat of Brahman a l l 
the streams which cause fear , "2 

"Repressing h is breathings here (in the body), 
l e t him who has control led a l l movements, 
breathe through h is n o s t r i l s , with diminished 
b rea th ; l e t the wise man r e s t r a i n h is mind 
v i g i l a n t l y as (he would) a char io t yoked with 
vicious horses ,"3 

Over and above s e l f - d i s c i p l i n e , penance and c u l t i v a ­

t ion of moral v i r t u e s ; the ro le of a teacher (Guru or Acarya) 

i s deemed indispensable for obtaining self-knowledge. The 

1i "sva-deham aranim kj'tva pranavam co ' t ta raragim dhyana-
nirmathanabhyasat devam pasyen nigudhavat," (Sveta 1.1^). 

2, "trirunnatam sthapya samam sarlram hrdlndr iyani manasa 
samnivesya. 
brahmodupena p ra t a re t a vidvan srotamsi sarvani 
bhayavahani*" (Sveta 2*8), 

3 . "pranan prapldyeha samyukta-ce|tah k§ine prape nasikayo' 
cchavasl ta 
dustasva-yuktam iva vahara enam vidvan mano dharayeta 
pramattah." (Sveta 2 . 9 ) . 
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theoretical learning^ as such is not adequate. Knowing the 

ultimate requires a radical transform'=ition in hody-mind-

spirit which necessitates one to mould one *s living according­

ly. The verbal knowledge as such tells one the 'why' and 

'what' about the self but not the 'how' of it* This of course 

is largely, learnt through sustained struggle. But the finite, 

because of its native limitations is likely to drift away 

from the cherished path. Hence, the role of a guide becomes 

a bounden necessity. 

"Not by reasoning is this apprehension attainable, 
but dearest, taught by another, is it well 
understood.,,"1 

Satyakama beseeching for the knowledge from Gautama says, 

"For I have heard from persons like you. Revered 
Sir, that the knowledge which has been learnt 
from a teacher best helps one to attain his 
end.,,"2 

The teacher is supposed to be the very embodiment of ideals 

and perfections that the disciple strives to imbibe. Apart 

from being a source of inspiration, the teacher guards the 

seeker agains the pitfalls that a finite is heir to and bears 

1. "naisa tarkena matir apaneya, proktanyonaiva sujnanaya 
prestha..." (Katha 1,2,9). 

2, "srutam hy eva me bhagavad-drsebhyah, aearyadd haiva 

vidya vidita sadhigtham prapatiti,..." (Ch- ̂ . 9.3)# 
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the sacred onus (Vrata) of leading his way to the u l t imate . 

Hence i t i s l a i d down tha t only he who i s es tabl ished in per­

fect ion i . e . the knov/er of Brahman can pass off as a teacher , 

"Taught by an i n f e r i o r man He cannot be t ru ly 
understood, as He is thought of many ways. Unless 
taught by one who knows Him as bimselfj there 
i s no going t h i t h e r for i t i s indoneelvable, 
being sub t le r than the sub t l e , "1 

" , . , f o r the sake of t h i s knowledge l e t him only 
approach. , , a teacher who i s learned in ihe 
s c r ip tu re s and es tabl ished in Brahman."2 

Otherwise the teacher without the competence and necessary 

exper t i se is as good as a bl ind leading another b l ind , both 

groping about in wi lderness . 

"Abiding in the midst of ignorance, wise in 
t h e i r own esteem, thinking themselves to be 
learned, fools t reading a tortuous path go 
about l i k e bl ind men led by one who i s himself 
b l ind . "3 

Knowing the Self consis ts in becoming I t , So the very 

knowledge makes a difference to the knower. The persona l i ty 

1, "na narenavarena prokta esa suvijneyo bahudha cintyamanah, 
ananya,-prokte g a t i r a t r a nasty aniyan hy atark3ram 
anupramanat." (Katha 1,2,8), 

2, " , , , t a d vijnanarthafli sa gurum evabhigacchet , , , s rot iyam 
brahma-ni§tam." (Mun* 1*2*12). 

3i "avidyayam antare vartamanah, svayam dhlrah panditam 
manyamanah, 
dandramyamanah pa r iyan t i mudhah, andhenaiva niyamana 
yathandhah," (Katha - 1 .2 .5) . 
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undergoes a total metamorphosis^as it vere» The inner trans­

formations have the positive external manifestations with 

the corresponding change in the physical and moral being of 

the knower. From the very countenance of Satyakama, Gautama 

could read off that he had already obtained the knowledge of 

the Brahman, 

"Verily, my dear you shine like one knowing Brahman. 
Who has taught you?,.."1 

That apart, the highest knowledge is also thought of as con­

stituting the state of supreme fulfilment. Having established 

oneself in the cosmic, one discovers oneself in everything 

and everything in oneself. He becomes, verily, the cosmic, 

nay, the cosmos. Everything, Indeed, constitutes an integral 

part of his consciousness or being. Briere being nothing 

beyond him and that being the state of Supreme harmony and 

perfection,there remains nothing else to be craved for. Hence 

there remains no evil, no suffering. He remains beyond all 

dualities and differentiations and consequently, all agonies 

arising therefrom, 

"If a person knows the Self as 'I am this,' then 
wishing what for desire of what should he suffer 
in the body?"2 

1, "brahraa-vid iva vai, saumya, bhasi, ke nu tvanusasaseti?,." 
(Ch. 1+.9.2). 

2. "atmanam ced vijaniyad ayam asmiti puru§ah klm icchaji, 

kasya kamaya sariram anusamjvaret." (Br. ^.^.12). 
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"The knot of the hear t i s cu t , a l l doubts are 
d i spe l led and h is deods t e rmina t e , , , "1 

The knower, having been above the d u a l i t i e s i s not actuated 

by the mundane motivations tha t the ignorant f a l l a prey t o ; 

remain beyond good and evi l* 

" . i i T h i s e t e rna l greatness of the knower of the 
Brahman i s not increased by work nor diminished*»* 
He who knows i t as such, having become calm) 
se l f - con t ro l l ed withdrawn, pa t i en t and col lec ted 
sees the Self in his ownself, sees a l l in the 
Self. Ev i l does not overcome him, he overcomes 
a l l e v i l . . . Free from e v i l , free from t a i n t , _ p 
free from doubt he becomes a knower of Brahma..." 

Quite remarkably the above observations be t ray an inte­

r e s t i n g paradox* The highest knowledge (Para Vldjra) i s on one 

account, construed as value-Kjentrie. This i s so ; in so far as 

by knowing Brahman one i s said to be es tab l i sh ing oneself in 

the stance of supreme per fec t ion , thereby, becoming the very 

embodiment of e t h i c a l v i r t u e s . He becomes the very paradigm 

of moral i ty . On the other hand, the h ighes t knowledge i s a lso 

1. "bhidyate h^^daya-granthis chidyante sarva-samsayal? 
kslyante casya ka rmani . . . " (Mitn. 2 . 2 . 9 ) . 

2* " . . e s a ni tyo mahiraa brahmanasya na vardhatc karmana no 
k a n i y a n . . . . i t i tasmad evam-vit, santo danta uparatas 
t i t i k | u b samahito bhutva, atmany evatmanam pasya t i , 
sarvam atmanara pasjrati , nainam papma t a r a t i , sarvam 
papmanam t a r a t i . . . vipapo v i r a jo v i c i k i t s o brahmano 
b h a v a t i . . . " (Br, ^ .V.23) . 
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thought of as value neutral« In other words, the knower, 

having been above all dualities is thought of as transcending 

all moral valuations because the application of moral concepts 

like good and evil make sense, only, in the realm of duali­

ties. 

Thus, the upanisadic epistemology, not only rooted 

in its metaphysics but is also, seen to have been wedded to 

the 'Highest Good.' 



CHAPTER - V 
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THE HIGHEST GOOD 

Human existence is value-centric. Other things apart, 

what secures uniqueness to man, in relation to the other 

co-primates is his capacity to rate things as desirable or 

undesirable, good or bad* He does not take things or events 

at their face value, but persists to subject them to valua­

tions. Valuing or weighing an event,or an action to be desi­

rable or undesirable, good or bad, presupposes a standard, a 

norm or a goal, against which it is deemed to be so. This 

indicates that it is characteristically human, to have a 

sense of purpose, goal or direction. This introduces one to 

the anti-thesis between "is" and "ought,̂ ' "facts" and 

"values." The former is connotative of all that are objec­

tive, impersonal, the knowledge of which, therefore would 

consist in passive conformity to them. One does not create 

or recreate facts but simply discovers them. Considering them 

to be good or bad, calls for a conscious deliberation on the 

part of the individual, as it involves the ascription or 

superimposition of value-predicates on the virgin facts by 

assessing them, against a norm or a paradigm. This tends to 

show that the distinction between the descriptive and norma­

tive judgements, is fundamental and absolute. 

Such a dichotomy is not only necessitated by the 

practical exigencies of human existence, but is, also, pre-



\u 
supposed in all acts of human progess and motivation* With­

out there being a sense of purpose or goalj one VouldJ even­

tually, be complacent with the existing state of affairs, 

and would not knowj what and how to plan upon the circum­

stances, 'Progress' entails necessary gap between 'what is* 

and 'what ought to be'i Similarly, in the domain of ethicfl 

there is a time honoured distinctionj between what one 

actually desires and what is desirable; 

The norms and standards appealed to, in act of valua­

tion are relative and peculiar to the domain of their appli­

cation. The norms employed to assess the merit of an economic 

system, political system, a work of art or the human conduct 

are fundamentally different from one another. The value or 

desirability of something depends on the extent to which it 

is in conformity with the paradigm against which it is jud­

ged. Contrarily, its non-conformity would imply a correspon­

ding disvalue. Hence we have both the values and disvalues 

representing the positive and the negative side of the scale 

and degrees of value depending on the extent, to which the 

object of valuation approximates the paradigm, represented 

by the norm or the standard, Tx\ Aesthetics, one talks of 

•beauty* and 'ugliness', in Ethics 'good' and 'evil', 'right' 

and 'wrong'; in Economics 'utility' and 'disutility' and in 

religious parlance the 'sacred' and the 'profane', as values 

and disvalues respectively. 
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A noi*m i s context spec i f ic as i t iS r e l a t i ve to the 

purposes or considerations a t hand. In a l l acta of approval 

or disapproval there exists the t ac i t suggestion that the 

object of valuation is either conducive or non-conducive to 

certain other endS4 Something is said to be good or desirable 

because i t is instrumental to a part icular end but the l a t t e r 

again may be seen to be subservient to some higher or more 

basic ends. An economic system may be considered to be good 

or desirable, because i t reduces the exploitation, ensures 

economic equity, and the economic equity is instrumental in 

securing a harmony in the society, and the social harmony in 

turn,, la indispensable for the smooth functioning of the 

Government, which, in turn, can ensure the peace and prospe­

r i t y of the people. Similarly, in social sphere 'speaking the 

t ru th ' i s reckoned as a value, as i t proves expedient in 

minimising the social discord, which is indispensable for the 

very existence and good of the individual in part icular , and 

the society a t Ipirg©. All this have thfif suggestion as to the 

hierarchy of values making i t quite pertinent to ask; "Is 

there, or can lAere be any basic value or se t of fundamental 

values which miderlie and impart meaning to a l l otiher secon­

dary or relat ive values?" In other words, "Could there be a 

value which is an end, or a value in i t s e l f and also, serves 

as the protasis of a l l valuations?" 
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A close look into the nature of values In different 

domains J would convince one, that a l l the values are a t the 

corej anthropocentrlc, !.©#, they are existence (human) pro­

moting. Man being the most evolved rat ional being has woven 

out a set of norms to secure, safeguard and promote his own 

good* Hence a l l values on analysis, turn out to be l i fe af f i r ­

ming, and the ones that do not contribute, or are positively 

detrimental to existence and welfare, are pronounced as d i s -

VAltte#i Hie viafeltlty of an eeonomlc system, an aa«inistra-

tive set up, a religious practice, a social law i s determined 

by considering whether and to what extent they foster the 

cause of man. Consequently, a l l liie values are "existence 

values" and are life-affirming or life-promoting. 

The notion •existence'is ambiguous. In common parlance, 

•existence' means the empirical or jAienomental existence. So 

considering something to be good is to fiJid as to how i t 

contributes to the cause of physlco-psychic well being. What 

i s good or a value in a given context may be deemed to be a 

dlsvalue with the changed conditions. And as there are hier­

archy of ends there shal l also be degrees of 'good.• Though 

'good* finds i t s significance In relation to i t s immediate 

end, a l l values or acts of valuation derive their s ign i f i ­

cance with reference to the ultimate end ( for a l l prac­

t i c a l purposes) l , e , existence. So values can be said to be 



objective and Invariable In so far as i t Is determined by 

an appeal to one ul t imate endl On the other handj anything 

tha t i s l i f e denying or existence negating s h a l l be a disva-

lue ; In e t h i c a l domain, i t would mean tha t an act ion or pur­

s u i t tha t tends to promote the phenomenal good of the ind iv i ­

dual or the co l l ec t ive body is a v i r tue* 

Against the above, i t i s i l luminat ing to turn to the 

UPanlsadfl vhere one i s introduced t o a novel dimension, a 

wider perspect ive in which the notion of 'good* i s dwelt 

upon. As evident from the preceding discuss ions , the phenome­

na l existence i s seen as contingent , in so far a s , i t i s no t 

se l f -explanatory . The world of p a r t i c u l a r i t i e s , both in r e s ­

pect of t h e i r ul t imate origin and consequence are understood 

in terms of Brahman. 

" . . . T h a t , v e r i l y , from which these beings are 
born, t ha t , by which, when bom they l i v e , t h a t 
i n to which, when departing they e n t e r , , . " 1 

So the f i n i t e existence i s construed to be only a passing 

pfcenomencai in the recurrence of b i r t h and death whic* the 

se l f undergoes in i t s attempt to regain i t s nat ive pu r i ty 

and per fec t ion . All movements and evolution terminate on the 

at tainment of the Brahmabood. The s t ruggles and asp i ra t ions 

1. " . . . yB to va imani bbutani jayante , yena J a t a n i j i v a n t i , 
yat prayanty abhlsarav isan t i , , . " (Ta i t t 3 . 1 . 1 ) . 
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of the individual come to an endi The physical existence is 

seen not as an end but as a span preparatory for the ultimate 

statei Hence the ' existence--values' considered to be the most 

basic in the empiricistic framework is considered as subordi­

nate to the highest end. Ohe distinction between the worldly-

good and the highest good is brought out in the celebrated 

distinction between the 'Preya' (pleasurable) and the 'Sreya' 

(preferable), Yama, the embodiment of wisdom, promises all 

the earthly allurements to Naciketa in lieu of the knowledge 

pertaining to the after life and the ultimate truth, which, 

the latter rejects,on the score that they are transient and 

unsubstantial. Naciketa represents the conscientious minds 

that discriminate between the good and the pleasant and opt 

for the good in preference to the pleasant. 

"Both the good and the pleasant approach a man. 
The wise man, pondering over them, discriminates. 
The wise chooses the good in preference to the 
pleasant. The simple-minded, for the sake of 
worldly well being, prefers the pleasant."1 

In the Uoanisads. the highest knowledge is equated 

with the highest good. Brahman or the Self is not only the 

highest object of knowledge but also the highest object to 

1. "sreyaS ca preyas ca manusyam etas tau samparitya 

vivinakti dhirab, 

5reyo hi dhiro' bhipreyaso vrnite, preyo mando yoga 

ksemad vmite," (Katha 1.2.2). 



•iif6 

be desired. This springs from the epistemic truth that 

knowing the self amounts to becoming it'. The knower of the 

self becomes verily the self, the cosmic and by virtue of 

becoming so he becomes everything. In other words, there 

remains nothing extrinsic to him to be desired. Everything, 

being an integral part of the all encompassing existence, 

presupposes a dichotomy between the 'desirer^ and the 

'desired' and a state of prior imperfection^as the subject 

does not have the object of desire prior to its attainment 

or satisfaction. But the self being attained, one transcends 

all states of differentiation and there remains nothing else 

to be attained. The self, therefore, is to be sought for. On 

getting it i.e. becoming it, everything is obtained, i.e. 

the highest good ensues. 

"...That verily is his form in which all desires 
are fulfilled, in which self is his desire, in 
which he is desireless free from any sorrow,"1 

The pursuit of the earthly good is tmdermined as 

pre-occupation with them makes one prone to be oblivious of 

the Highest good. The ethical merit of an action or a pur­

suit is determined by ascertaining as to whether and to what 

1. "...tad va asyaitad apta-kaman, atma-kamam, a-kamam 

rupam sokantaram." (Br, 1+.3.21) 



extent It conduces one to the attainment of the highest 

fltatei lyfa-ltreyl exhibits her reluctance to share the mundane 

estate of her husband on the score that even the whole earth 

filled with wealth might not secure one the cherished state 

of immortality, 

"..iVfhat should 1 do with that by which I do 
not become immortal? Tell, me that, indeed, 
Venerable Sir, of what you know (of the way 
to immortality)*"'! 

The worldly good is given a place of secondary impor­

tance not only because the obsession with the ephemeral is 

not conducive to the realisation of the Absolute but also 

because the earthly possessions become redundant on attain­

ment of the highest. 

"...what shall we do with offspring (the 
sages said), we who have attained this 
Self, . . . ."2 

The highest state is described as a state of no 

desire (Akama) for all desires being fulfilled (Aptakama) 

there remains nothing to be desired. So the only desire to 

be cherished is the desire for the self (Atmakama),' As 

already observed, all occurrences, all actions - mierocosmic 

1. "...yenSiaA namyta syara, kim aham tena kuryam, yad eva 

bhagavan veda tad eva me bruhiti," (Br, 2.V,3), 

2, "...kim prajaya kari§yama^, ye|am no' jram atmayam 

loka iti..." (Br. if.if.22). 

http://if.if.22
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or macro-cosmic - are determined by the cosmic Logoe; Soj 

by becoming cane v i t h i t , man comes to possess the sovereig­

n i t y of v i l l . One gets things by merely wi l l ing i t^ t ha t i s , 

the very •willing on the par t of the knower en t a i l s i t s sa ­

t i s fac t ion ' , 

"Of whatever object be becomes desirous 
whatever desire he des i r e s , out of his mere 
thought i t a r i s e s . Possessed of i t he i s 
happy."1 

This i s evidenced by the miraculous feats of the seers and 

mystics who are found to create things out of nothing and 

make things disappear in to nothing. In other words, the 

r e a l i t i e s shape themselves according to ones w i l l Which i s bui 

the cosmic w i l l . The same t ru th i s brought home when i t i s 

enjoined for the Brahmins not t o beg because to a knower of 

Brahman, things come unso l i c i t ed , 

" . , , T o th i s same breathing s p i r i t as Brahma,., 
a l l beings bring offering even though he does 
not beg for i t . For him who knows t h i s , the 
doc t r ina l ins t ruc t ion i s 'Do not beg.•"2 

1, "yam yam antam abhikamo, yam kamaft kamayate, s o ' sya 
sarakalpad eva s amu t t i s t ha t i , tcna sampanno mahiyate." 
(Ch. 8 .2 ,10) . 

2. " . . . t a s m a i va ctasmai pranaya e t a h , . . . s a rv i ^ i bhutany 
ayacamanayalva balim h a r a n t i , ya evafe veda tasyopanifan 
na yaced I t i , . , " (Kaus 2 , 1 ) , 
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Since everythingi whatsoever} follove from the very nature of 

the essence they arc? subservient to the way of the Logos i So 

the manifest reality is to mould itself according to the 

desires and interests of the knowor who has merged his enti-

tative existence in the cosmic Logos. 

The suffering or bondage of man is his own making. 

It is the craving for the finite that binds man to the conse­

quences of his action. Every action has got its inevitable 

aftermath which the performer of action has to undergo. Man 

is subject to the cycle of birth and rebirth for he is to 

exhaust the 'Samkara.s' (the potential reactions of the ac­

tions already performed) by living them. 

"...As is his desire so is his will, as is his 
will, so is the deed he does, whatever deed he 
docs, that he attains."1 

The individual fails to escape from the inexorable cycle for, 

one desire leads to many, VThile reaping the fuits of the 

previous actions he performs actions which have their inevi­

table reactions, thus generating new Samskaras, 

1. "...sa yathakamo bhavati, t̂ .t kratur bhavatl, yat 

kratur bhavati, tat karma kurute, yat karma kurute, 

tat abhisampadyate." (Br. V.^.5). 
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••He who en te r t a ins desired ^ thinking of themj 
i s bom (again) here and there on accoimt of 
his d e s i r e s i , i " 1 

But i t i s only vhen one r ea l i s e s Brahman that one i s e s t a ­

bl ished in the s t a t e of dcs i re lessness thereby bringing an 

end to the cycle', 

"He knows tha t supreme abode of Brahman"j wherein 
founded, the world shines b r i g h t l y . The wise men, 
who, free from des i r e s , worship the person, pass 
beyond the seed (of r e b i r t h ) , " 2 

The individual runs a f t e r the objects and seeks to 

c l ing to them tenaciously for he, under the sway of in fa tua­

t i on , mistakes the phenomenal to be r e a l . Al l conative and 

affec t ive acts of the individual presuppose the dichotomy 

between the des i re r and the objects of des i re and the d iver ­

s i t i e s of the objects of d e s i r e . But he who looks a t the 

manifold as merely the varying manifestations of the s ingular 

En t i t y , Brahman or in other words, he who perceives the Self 

in and through everything - perceivable or des i rab le - docs 

not come under the i l l u s i o n of name and form. Whosoever sees 

1. "Kaman yajh karaasrate manyamanalj sa kamabhir jayate 
t a t r a t a t r a . . . . " (Mund, 3 . 2 . 2 . ) . 

2. "sa vcda i t a t paramam brahraa yatra visvara nihitam bha t i 
Subhram 
Upasatc purusam ye hy akamas te sukram etad a t i v a r t a n t i 
dh i rab ." (Mund. 3 .2 ,1 ) 
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the manyrjGss remains fo t te red to the Karmic cycle , whereas 

he who perceives the \Jnity in d ivers i ty , by v i r t ue of i t , 

remains above d u a l i t y | bondage and suffer ing; 

"Whatever i s here , tha t ( i s ) there ; Whatever 
i s t he re , t h a t , too, i s here . Whoever perceives 
anything l ike manyncss here goes from death to 
death ."1 

The above observation might tend to suggest t h a t the 

Upanisadic e th ics advocates inact ion or passivism and i s 

incompatible with the r e a l i t i e s of l i f e i The continuance of 

physico-psychic existence renders i t necessary and incumbent 

for man to des i re and a s p i r e . Moreover, any act ion whatso­

ever i s preceded by a p r io r desire or motivation on the par t 

of the ind iv idua l . Act one mi2st. Al l act ions are backed by 

w i l l and d e s i r e . But desire being the cause of bondage, man 

remains e t e rna l l y condemned to the cycle of b i r t h and r e ­

b i r t h without any hope of redemption. Thus,the much exto l led 

s t a t e of Brahmanhood remains an ever receding an i dea l and 

a ve r i t ab l e utopia . But to take the above suggestions for 

granted would be to miss the very s p i r i t and message of the 

Upanisads. That they do not plead e i t h e r non-action or inac ­

t ion i s evident from the following, 

1. "yad eveha tad amutra, yad amutra tad anviha, mrtyos 
sa mrtyum apnoti ya iha naneva p a s y a t i . " (Katha 2 .1 .10) . 

file:///Jnity
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"One should wish to live a hundred years by-
cons tant performance of action. If you live 
thus as a man, there is no way other than 
this by which Karman (or deed) does not 
adhere to you,"1 

which not only urges one to act but unequivocally, adds that 

it is only by performing action that one can hope to redeem 

oneself from the karmic bindings* 4ctions bind but bind, only 

when performed in ignorance. But actions with right knowledge 

liberate. What is Incompatible with the highest good is not 

action, as such but actions prompted by ignorance. Detachment 

(Vairagya) does not mean renunciation of action but renimcia-

tion in action, VJhat binds is not the action but the ideation 

or desire behind. The individual, in his ignorance, thinks 

himself to be the 'doer' and that is precisely why he waits 

upon the consequences and appropriates it to himself. He 

feels elated or dejected depending on whether the consequen­

ces are agreeable or not. Moreover, in thinking ^e world 

of names and forms to be real, he entertains them as the 

object of his desire, with the Implicit convication that 

it would secure him abiding happiness. But with the dawning 

of right knowledge the individual begins to feel that the 

real doer is the transcendental Self, This makes him shake 

off the false sense of agency and he does consider him to 

be the mere instrument. All acts being, virtually, the act 

- -• - r • \ II r I • • III I I • • -• - 1 I - - - I 1 1 t I ' I I 1 I - . . 

1, "Kurvann eveha karmani jijiviset satam samah evam tvayi 

nanyatheto' sti na karma lipyate nare," (Isa - 2), 
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of the Self he ceases to have the sense of appropriation of 

action and the inevitable reaction, thereofi He neither enjoys 

nor suffers. For him everything, verily, is the manifestation 

of the Self; But such a state of enlightenment is earned 

rather than giveni The individual has to cultivate and obtain 

it as the necessary consequence of a sustained struggle in 

overcoming the blinding ignorance. This is possible only in 

the context of living a life of action which not only affords 

the opportunity to cultivate detachment or renunciation but 

also serve as the touch-stone to ascertain, for oneself, the 

extent to -which one has succeeded. 

From the above, it is evident that both knowledge and 

action are indispensable to achieve the Highest'. The one, 

given to life of activity without the right knowledge is sure 

to stray into the path of darkness and one who is lost in 

theoritic speculation with the total abandonment of action 

runs into greater darkness, 

"Into blinding darkness enter those who worship 
ignorance and those who delight in knowledge ^ 
enter into still greater darkness, as it were,"' 

1. "andhana tamab pravisanti yo' vidyam upasate tato bhuya 

iva te tamo* ya u vidyayam ratab," (Isa. 9). 
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Here 'vidyS' stands for the theoretieal knowledge about the 

ultimate truths •without the accompartylng realisation and 

'avidya' stands for the life of action hereft of the right 

knowledge. Darkness symbolizes the path leading one avay from 

the cherished goal. There are some vho lead the life of action 

but, ignorant as they are, find themselves in the fetters Of 

Karma, Such ones can be made to see the truth so that the 

actions performed -with appropriate ideation of the coimlc, 

instead of binding, liberate them from the Karmic Cycle, But 

there are also those who pride in erudition or the Verbal 

knowledge of the scriptures though their actual living repre­

sents a total contradiction of what they preach. Such Indivi­

duals arrogate themselves to be the knowers of Brahman, They 

are still farther from the truth. In fact, the so called 

knowledge is not knowledge because knowing the self is tanta­

mount to becoming it and becoming it entails the appropriate 

transformation in the individual psyche which amounts to 

living a distinctive life. One who simulates the knowledge of 

Brahman without the appropriate mode of living is a self 

styled pedant and cannot be made to tread the path of light 

unless he opts to see the truth. Hence what is insisted ui)on 

as the idealpaiai is the syn-ttiesis of action and knowledge. 
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"Knowledge and Ignorance, he who knowe the 
two together crosses death through Igftoranoe 
and attains life eternal through knowledge,"1 

The highest good is not inconsistent with the pheno­

menal good. The former is not to he sought at the cost of the 

latter. Having been aaked by Janaka as to whether Yajnavalkya 

wished for cattle or subtle questions, he retorts that he 

needed both,^ In the Talttlr;Ly^ one comes across the teacher 

exhorting the outgoing disciple to keep to tmth, virtue and 

study and apart from discharging the obligation to the teacher 

he is urged to take to the life of the householder (Garhastha) 

and perpetuate the progeny. 

"...Speak the truth. Practise virtue. Let there 
be no neglect of yoiir (daily) reading. Having 
brought to the teacher the wealth that is 
pleasing (to him), do not cut off the thread of 
offspring..."3 

1. "vidyam cavidyam ca yas tad vedobhayam saha avidyaya 

mrtynm tirtva vidyayamrtam asnute," (Isa. 11). 

2. "...kirn artham acrarih, pasun icchan, aî vantaniti 

ubhayam eva, samra^ iti hovaca." (Br. ̂ ,1.1.) 

3. "...satyafii vada, dharmam cara, svadhyayan ma pramadah, 

acaryaya priyam dhanam ahytya prajatantum ma 

vyavacchetsih..." (Taitt. 1.2.1). 
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The Invocation in the SvetSsvatai*a, 

"Rudra, hur t us not- in my chi ld or grandchild'^ 
hu r t us not in my l i f e , hur t us not in my 
c a t t l e , hur t us not in my horses . Slay not our 
heroes in your wrath for we c a l l on you always 
with obla t ions ."1 

only, goes fur ther t o corroborate t h a t the tlpanlsadio fti^iei 

i s not l i fe-negat ing* The n e ^ t i v i s t i c obeerva t ions ' l ike 

"*.* in t h i s foul-smell ing, unsubs tan t ia l body, 
a conglomerate of bone, sk in , muscle^ marrow, 
f l e sh , semen, blood, mucus, t e a r s , rheian, f ae ­
ces , u r ine , wind, b i l e and phlegm, what i s the 
good of the enjoyment of des i res? In t h i s body 
which i s a f f l i c t ed witii d e s i r e , anger, corvetous-
ness , delusion, fear , despondency, envy, separa­
t ion from what i s des i red , union with the 
undesired, hunger, t h i r s t , old age, death^ d i sease , 
sorrcw and the l i k e , what i s good of the enjoy­
ment of d e s i r e s , " 2 

only point to the apparent s t r a i n s of pessimism, A l l t h a t 

such passages dwelling on the t r a n s i t o r i n e s s or unsubstant ia-

l i t y tend to suggest i s tha t t^e obsession with the f i n i t e as 
i t ^ ^ — I I - • • • • — • I l » l « I W urn, I IIM • ^ • ! • • • • • • • ! I I ! • • • ! • I !•! I I M • • • — — M M — - ^ — « — ^ M l l — 1 • • • • • M ^ t W ^ — 1 — • — — 

1, "mia nas toke tanaye ma na ajrufi, ma no gogu ma no 
a^vesu r i r i s a h , • • • 

2, " • , . as th i-earma-snayu-maj ja-mamsa-sukra-sc^lta s le^na-
§ru-du§ika-vin-fflutra-vata-pitta-kai*ia-sam^ate durgandbe 
n i h s a r e ' smin s a r i r e kirn kamopabhogaib? Kana-krodha-
moha-bha3ra-vi§adersyestagviyogani|ta-sampfrayoga-ksut-
p ipasa- ja ra ar tyu-roga-sokadyair abhibate asmin s a r i r e 
ki& kamopabhogaib?" (Mai t r i 1.3). 



157 

such cannot secure one the desired goal. Knowingly or unawa­

res man craves for the infinite happiness. The yearning for 

the infinite happiness (Bliss) is innate. The desire for it 

is a constitutional necessity, the reason being that, man has 

its origin in Infinity vhich is of the nature of hliss and 

therefore has the innate urge to regain its pristine state. 

But due to ignorance (Avidya) one seeks to obtain it 

from the finites. The individual under the sway of infatua­

tion fails to perceive the patent absurdity of securing the 

infinite happiness from the finite. So, for the one, obsessed 

with the satiation of the baser passions by indulgence with 

the finite, the infinite remains ever unattainable an ideal, 

"The infinite is happiness. There is no happi­
ness in anything small (finite). Only the infi­
nite is happiness. But one must desire to 
understand the infinite, 'Venerable Sir, I 
desire to understand the infinite."1 

"...Verily, the infinite is the same as the 
immortal, the finite is the same as the 
mortal..."2 

But the infinite must not be misconstrued as a nega­

tion of finite. Knowing the infinite consists in discovering 

1. "yo vai bhuma tat sukham, nalpe sukham asti, bhumaiva 

sukham, bhuma tu eva vijijnasitavya iti, bhumanam, 

bhagavah, vijinasa iti." (Ch. 7.23-. 1) 

2, ".,, yo vai bhuma tad amrtam, atha yad alpa.m tan 

martyara..." (Gh. 7.2^.1). 
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It everywhere and therefore in all finltes. The infinite 

happiness is ohtained by sublimation of the finite conscious­

ness. In the state of Brahmahood what finite has to forego 

is not his being but the finiteness of the being. The knower 

of Brahman, instead of having repulsion or indifference to 

the externalities cannot but help loving everyiihing because 

for him, everything else is but the varied forms in which ' 

the Self manifests itself. His lowe for the finite springs 

from the recognition that the finite is essentially the Infi­

nite. He does not love the form but the essence. Everything 

is dear to him not for its own sake but for the fact that it 

is verily an expression of the cosmic. 

",,. Verily, not for the sake of the beings are 
the beings dear but the beings are dear for the 
sake of the Self. Verily, not for the sake of 
all is all dear but all is dear for the sake of 
the Self."1 

What the Upanisadic passages disparage is not the love for 

the finites but the obsession or. indialgence with them, tt 

urges upon to transfigure the worldly existence into the 

divine. The highest good consists in seeing divinity every­

where and accordingly, to live in consonance with the rest 

1. "... na va are bhutanam kamaya bhutani pri3^ni bhavanti, 

atmanas tu kamaya bhutani priyani bhavanti, na va are 

sarvasya kamaya sarvam priyam bhavati, atmanas tu 

kamaya sarvam priyam bhavati..." (Br. 2.^.5). 
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of the creation. One is asked to be non-ccvetous and enjoy-

through sacrifice for everything verily is pervaded by Brahman. 

"(Know that) all this, "whatever moves in this 
moving world, is enveloped by God, Therefore 
find your enjoyment in renunciation, do not 
covet vhat belongs to others,"1 

But in the empiricistic framework where 'existence' 

means the empirical existence, such values as feelf-suffering,' 

'sacrifice', ̂non-pos session'will be deemed as life-negating, 

therefore, as disvalues. The incongruity between the views 

stems from the basic difference in their metaphysical world 

views. For an empiricist, the physical existence is an end 

in itself whereas to the Upanisadic seers this life is but a 

preparatory transition for the higher mode of existence. So 

an action incompatible with the physicality may be deemed as 

a value if it otherwise conduces to the elevation of the 

inner being. Thus their ethics appears to have been rooted in 

their ontology. 

The one, established in the supreme stance is very 

much a man in the world, but does not belong to it. He acts 

but is not tainted by the Karmic forces. He is, at were, 

like a drop of water on the lotus leaf. 

1. "isavasyam idam sarvam yat kim ca jagatyam jagat, 

tena tyaktena bhunjitha, ma grdhah kasyasvid dhanam." 

(Isa. 1). 
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"...as -water does not cling to the lotus leaf, 
so evil does not cling to one who knows it..,"1 

For him, all beings are the very many expressions of the 

transcendental Self, all acts and happenings are the act of 

the divine. He discovers his Self or being in everyone. The 

sorrows and happiness of others become, verily, his. Thus 

move about the liberated beings in the world of finites. 

"when, to one who knows, all beings have, 
verily, become one with his own self then 
what delusion and what sorrow can be to him 
who has been the oneness?"2 

He does not struggle to be virtuous but becomes, in­

deed, the paradigm of all virtues. He does not imbibe ideals 

but all ideals become embodied in him. Nay, he having been 

beyond the realm of dualities transcends the categories of 

good and evil, 

".,.being a knower, shaking off good and evil 
and free from stain, he attains supreme equality 
with the lord."3 

1. "...yatha pu^karapalasa apo na lipyanta evamevamvidi 

papam karma na slisyata iti..." (Ch. if, 1U^.3). 

2. "Yasminsarvani bhutanyatmaivabhudvijanatah 
Tatra ko mohah kah soka ekatvamanupasyatah." (Isa. 7). 

3. "...tada vidvanpunyapape vidhuya niranjanah 

paramam samyamupeiti," (Mund. 3.1.3) 
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All moral valuation are intelligible only against 

the vorld of diversities. An action is said to be good or bad, 

against a paradigm and is said to be less good or more good 

to the extent to vhich it approximates the same. If there were 

no manyness one would not know what to or whom to posit as 

the standard and how and what to adjudge as good or bad. 

As observed earlier, Brahman as the undifferentiated 

mass of consciousness is the point of origin and terminus of 

all dualities and therefore, is beyond them. It is precisely 

on this score that Brahman and the knoweis of Brahman - who 

has become verily the Brahman - transcend all acts of moral 

valuations. 

"...In the space within the heart lies the con­
troller of all, the lord of all, the ruler of 
all. He does not become greater by good works 
nor smaller by evil works..."1 

"the eternal greatness of the knower of Brahman 
is not increased by work nor diminished..,"2 

The actions of the 'realised' can neither be said to 

be good nor bad for the moral concepts get their meaning only 

1. ",,.prane§u ya esontarhrdaya akasastamichete, sarvasya 

vasi sarvasyesanah sarvasyadhipatih, sa na sadhuna 

karmapa bhuyan, no evasadhuna kaniyan..." (Br. V,U.22) 

2. "B§a nityo mahima brahmanasya na bardhate karmana no 

kaniyan..." (Br. l+.^.23). 
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against his actions. Brahman, being the stance of supreme 

perfection the knower of Brahman also "becomes the perfection 

incarnate and the highest point of reference in all acts of 

moral predications. They are the real •Brahmins."'' They are 

supposed to be the reference individuals in matters of con­

duct and morality whom the seeker after truth is urged to 

emulate. 

"...So, if there is in you any doubt regarding 
any deeds, any doubt regarding conduct, you 
should behave yourself in such matters, as the 
Brahmanas there (who are) competent to judge, 
devoted (to good deeds), not led by others, not 
harsh, lovers of virtue would behave in such 
cases..."2 

There can be no denying the fact that the Upanisads 

put greater emphasis on the righteous mode of living. Theore­

tical disquisitions, verbal wrangling are said to be of little 

avail in the realisation of the transcendence which, is to be 

achieved by turning the mind inward. To realise it is to 

realise it within 'one' where it lies ensconced. Hence some 

passages tend to lay stress on introversion, simplicity with­

drawal into the quietude of the self and even silence, 

1. "Brahmam janati iti, Brahmanah" 

2. "...atha yadi te karmavicikitsa va vrttavicikitsa va 

syat ye tatra brahmanah samarsinah, yukta ayuktah, 

aluksa dharmakamah syuh, yatha te tatra varteran, tatha 

tatra vartethah..." (Taitt 1.11.V). 
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"...Let him not reflect on many words, for 
that is mere weariness of speech,"1 

''...Knowing him, the wise man does not talk 
of anything else. Sporting in the self, 
delighting in the self, performing works, such „ 
a one is the greatest of the knowers of Brahman." 

In the ethical literature of the west, values are 

claimed to be relative. The moral worth of an action Is norm 

specific. The standards of goodness have been differently 

conceived as pleasure (Hedonistic), utility (Pragmatic), hap­

piness (Eudaemonistic) and moral excellence etc. An action 

is said to be good if it conforms to the respective standards. 

Consequently, something passing off as virtue in one frame­

work may be considered as a positive disvalue in another. But 

the Upanisads do not subscribe to the relativistic concep­

tion of good. The ethical merit of an action is determined by 

appeal to the one ultimate standard, i.e. by considering-whether 

or to what extent it promotes or contributes to the Highest 

Good, The Brahmahood, being the acme of perfection, the 

supreme fulfilment of all motivations and desires, the 

1. "... nanudhyayad bahi3n labdan, vaco viglapanath hi 

tat." (Br, 6.if.2l). 

2, "...vijanan vidvan bhavate nativadi atma-krida atma-ratih 

kriyavan esa brahma - vidaA varisthah." (Mund 3.1.5) 
• • • • 
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desideratum of all evolutionary process, anything that is 

in consonance with it is bound to "bring good to the indivi­

dual and the collective body. That, being the ultimate pro­

tasis of all morality; lends objectivity and absoluteness 

to the notion of the 'good,' 

While dilating upon the practical morality, the thin­

kers acknowledge that the customary virtues have to be rela­

tive depending on the peculiarities of time, place and per­

son. The Brhadaranvaka relates that Gods, men and demons 

having approached Prajapatl for instruction, the latter 

uttered the syllable 'Da' which is understood as 'Damjrata', 

'Datta' and 'Dayadhvam' respectively by them. ' The Gods are 

asked to cultivate restraint (Damynta) so that they do not 

abuse their powers for meaner ends, men are to practise 

charity (datta) to curb their greed and the demons, who are 

prone to cruelty, are to practise compassion. This allusion 

is highly suggestive, as it shows how God, men, and demons 

representing different levels of elevation take to the vir­

tues suiting to their native proclivities. Self-control, 

charity and compassion are not mutually incompatible. Each 

by itself and all, together, contribute to the good of the 

whole. In other words, they get their meaning only in rela­

tion to the Absolute good. The texts also enjoin in unambi-

1. Br. 5.2.1-3. 
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guous terms the respect for mother, fa ther , the teacher and 

the guest as s t e r l i n g v i r t u e s . 

"Be one, to whom the mother i s a god, the 
fa ther i s a god, the teacher i s a god and the 
guest i s a god. VThatever deeds are "blameless, 
they are to he prac t i sed , not o the r s . Whatever 
good prac t ices there are among us , they are to 
be adopted hy you, not o thers . "1 

Thus anything tha t proves to be expedient for the indiv idual 

and the soc ia l good and therefore i n d i r e c t l y for the highest 

good i s deemed as a value whereas anything to the contrary 

are to be eschewed as d isvalues . 

"He -who s t e a l s gold, he who drinks wine, he 
who dishonours the t eacher ' s bed, he who k i l l s 
a Brahmana, these four do f a l l as a l so the 
f i f t h who consorts with them,"2 

I t i s i n t e r e s t i n g to note t ha t the Upanisadic thought 

does not coittitenance the p o s s i b i l i t y of conf l i c t , of the indi­

vidual and co l l ec t ive i n t e r e s t . The good of the individual 

i s the good of the co l l ec t ive body and vice versa , Everything 

i s e s s e n t i a l l y the se l f . So the notion of the ' o the rness ' i s 

1. "matr devo bhava, p i t r devo bhava, acarya devo bhava, 
a t i t h i devo bhava, yany anavadyani karmani t an i 
sevi tavyani , no i t a r a n i , yany asmakara suca r i t an i t a n i 
tvayopasyani, no i t a r a n i . " (Tal t t 1 ,2 .2 . ) . 

2. "steno hiran3rasya suram pibams ca 
guros talpam avasan brahma ha 
ca-e te pa tan t i catvarah 
pancamaS cacarams taih." (Ch. 5.1.9). 
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a misnomer. The individual learns to merge his insular inte­

rest in the interest of the whole, nay he finds the fulfil­

ment of his interest in that of the collective. Here the 

collectivity does not have only the "humans' within its domain 

hut is inclusive of everything mobile and immobile, animate 

and inanimate. The values are not necessarily humanistic but 

cosmic (neo-humantic). The highest good of the individual 

therefore consist in living in accord with the rest of the 

cosmos, 

Evil accrues when the 'individual,'attempts to violate 

the cosmic order. The Absolute is immanent in the cosmos in 

form of the moral order i.e. the Rta. It is the eternal 

inexorable law, that is, otherwise termed as the Truth. Any 

deviation or violation of it is bound to recoil and bring 

evil to the individual and the society. Truth ultimately 

prevails and he who is wedded to truth, is sure to be victo­

rious. 

"Truth alone conquers, not untruth. By truth 
is laid out the path leading to the gods by 
which the sages who have their desires ful­
filled travel to where is that supreme abode 
of truth."1 

1. "Satyam eva jajrate nanrtam, sateyna pantha vitato deva 

yanah yenakramanty rsayo hy apta-kama yatra tat 
• • • 

satyasya paramam nidhanam." (Mund 3.1.6). 
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And he who is established in it secureg immunity 

from all evil. Rather one vho intends evil to the truthfia 

courts evil for oneself. 

"Just as (a ball of earth) striking against 
a solid rock is destroyed, so will one be 
destroyed who wishes evil to one who knows 
this, as also one who injures him, for he is 
a solid rock,"1 

One is free to choose the ways of the pleasurable or 

preferable, good or evil, knowledge or the ignorance. But one 

is not free to choose the fruits of what one does. Good or 

bad,follow from the very nature of the action and is dis­

pensed with by the very nature of the moral order which is 

nothing but the Brahman, immanent. Action is performed not 

for its sake but for the desired dividends. So an action,in 

the true sense of the term,is inclusive of its attendant 

consequences. But to the extent one is not free to choose 

the consequences ( inevitably accruing from the action), 

one is constrained. The true freedom consists in having no 

constraint, no limitation whatsoever. The real freedom, 

therefore, is attained only to the extent one lives in 

conformity with the cosmic order. It is only when one rea­

lises the native infinity of one's own being and the conse­

quent non-difference from the 'apparent other' that one 

glories and reigns in the infinite freedom, happiness, self-

rule (Svaraj ) 
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" . . .The self , indeed, i s a l l th i s (world). 
Ver i ly he who sees t h i s , who thinks t h i s , 
who •understands t h i s , he has pleasure in 
the se l f , he has de l igh t in the se l f , he 
has union in the se l f , he has joy in the 
se l f , he i s independent ( s e l f - r u l e r ) , he 
has unlimited fredom in a l l wor lds , , , "1 

1. " , , . s a va esa evam pasyatm evam manvana evam vijanann 
atma - r a t i r atma - kr ida atma - mithuna attnanandah, 
sa svarad bhavat i , tasya sarvesu lokesu kama-caro 
b h a v a t i . . . " (Ch. 7 .25 .2) , 



CHAPTER - VI 
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CONCLUSION 

Philosophy, is a vinique academic purstilt. Neither 

its problems become stale nor the doctrines^ obsolete. This 

is precisely the reason why the phi3fl6ophical classics are 

always of contemporary interest. In the empirical sciences, 

there may not be any need on the part of a working scientist 

to go back to the classical sources (the past scientific 

doctrines) for, the past records of scientific achievement, 

quite appropriately, belong to the history of science rather 

than to the contemporary scientific enterprise. But the 

classics in philosophy are very much an integral part of a 

genuine philosophical exercise. The classics are the foun­

tain head or the very bed rock of philosophic speculations. 

They lend vigour and provide nourishment to philosophical 

thinking. Hence to undertake the study of the classics is 

always, an academic exigency. 

The Upanisads are indisputably, the earliest philo­

sophical classics of the world. They embody the quintessence 

of the Vedic wisdom and are the source of subsequent philo­

sophical speculations in India. The Upanisads are otherwise 

termed as the Vedanta because they form the concluding por­

tion of the Vedas and more significantly mark the consumma­

tion of the Vedic thinking. 
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The greatness of a classic lies in the fact that it 

lends itself to alternative interpretations. Philosophers 

like Sankara, Ramanuja, Madhva, Nimharka and Vallabha have 

interpreted, the Upanisadic themes in the light of their res­

pective metaphysical convictions. In the contemporary period, 

the U-panisads have engaged the attention of philosophers and 

indologists, both eastern and western. Scholars like Max 

Muller, Deussen, Sri Aurobindo, Radhakrishan and Dasgupta 

have also written commentaries on the Upanisads. It is note­

worthy that the studies of the classical commentators are of 

the nature of interpretations. That is to say, they have 

sought to expound the Upanisadic doctrines in the light of 

their respective philosophical viewpoints; whereas the works 

of the contemporary scholars are, by and large, expository 

in nature. The work of Shri Ananda Murtii, contained in his 

magnum opus 'Namami Krsna Sundaram' is both expository and 

interpretative. But there has hardly been any significant 

enterprise to present an exhaustive and coherent account of 

the ontology, epistemology and axiology of the Upanisads 

in the light of the objections or criticisms of the positi-

vists and the analytical philosophers in the contemporary 

period. 

The present study is but an humble attempt in this 

direction. The focal concern of the work is two fold i.e. 
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(a), to present an exhaustive, coherent and integrated expo­

sition of the ontology, epistemology and axiology of the 

Upanisads^ (b), to offer justification and defense of the 

Upanisadic views against the actual and anticipated onslaughts 

of its critics. 

It may appear orthodoxical and queer to offer a 

defense of metaphysics in the contemporary period, particu­

larly, when some brands of empiricism rule the day masquera­

ding as conceptual analysis or analytical philosophy. How­

ever, P.F. Strawson in recent times, makes a significant 

attempt to make a case for metaphysics. He draws a distinc­

tion between descriptive and revisionary metaphysics. Revi-

sionary metaphysics presents alternative structures of human 

thought reflected in alternative metaphysical models; whereas 

descriptive metaphysics aims at laying bare the basic struc­

ture of human thought. In other words, one seeks to revise 

and the other seeks to describe. But it is worth pointing 

out here that the Strawsonian reflections have hardly any 

bearing on the metaphysics of the Upanisads as it falls 

beyond the ambit of the above Procrustean categorisation. 

It is worth observing that the Upanisadic metaphy­

sics is unique of its kind and remains distinct from the 

sister metaphysical systems of the west in some vital respects. 
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An analysis of the metaphysics of Plato, Aristotle, Descar­

tes, Spinoza, Leihnlz, Hegel, Bradley and many others reveal 

that the 'Absolute' in their respective frameworks are of 

the nature of logical postulates. The 'Absolute', in other 

words, is a logical conclusion of certain basic assumptions 

and the method of ratiocination. Thus, the basic or the 

ultimate reality termed differently, as the 'God', the 

'Absolute', the 'Substance', are more of the nature of con­

cepts than of realities. Metaphysics, in this sense, is 

a logical picture of reality -with due regard for consis­

tency and coherence. The viability of a system, therefore, 

depends on the extent to which it is rigorous and contains 

an adequate or exhaustive vision of reality. On the contrary, 

the Upanisadic metaphysics is a-rational and a-speculative. 

Brahman and iCtman are not concepts. They are not the logical 

constructs, nor hypostatised as a matter of logical necessity 

consequent upon a particular mode of ratiocination. They are 

affirmed as existentially real and ontologically rooted. They 

are not the thought constructs but items of experience. The 

Upanisadic speculations draw their rigour and cogency from 

the basic and veridical visions or experiences of the reality 

rather than from the exclusive rational considerations. But 

this is not to say that rationality is alien to the spirit 

of Upanisadic thinking or that it is non-rational. In fact. 
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the Upanisad^ contain e x p l i c i t i r r e fu tab le reasoning in 

support of some of t he i r basic a s se r t i ons . I t i s needlesss 

to say tha t in the Upanisadic mode of philosophising expe­

r ience or v is ion i s basic and focal and the arguments or 

r a t i oc ina t i on are corroborative and therefore , peripheral* 

The Upanisadic th inker , in c h a r a c t e r i s t i c phi loso­

phical mode, addresses himself to ul t imate quest ions. The 

questions such as 'what is the cause? (KiA Kara^am), whence 

are we born?(Kutah sma Jata)By what do we li-ve?(J"ivama kena) 

On what are we established?(Kva ca sampratishah)are s i g n i f i ­

cat ive of the basic human urge to in te r roga te and understand, 

Asking ul t imate questions about the t o t a l i t y are but the 

paradigm instances of the c h a r a c t e r i s t i c human craving. Such 

questions have been raised and answered by thinkers from 

time to time. 

Before adjudging the merit or v i a b i l i t y of the 

Upanisadic answers i t i s worthwhile to pause and r e f l e c t on 

the a n a l y s t s ' object ions . The analyst would perhaps dispute 

the very s an i ty of such endeavours in pointing out tha t the 

questions about the t o t a l i t y are not genuine quest ions. 

These quest ions , though grammatically sound, are semanti-

c a l l y odd. They are pseudo quest ions . This being so , there 

can be no def in i t e p lausible answer to them. Hence any 
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attempt to look for answers to such quest ions are mere exer­

cises in f u t i l i t y ; I t makes sense to ask as to what i s the 

cause of a given ' t h i s ' or ' that*? Causal questions and 

causal explanations are meaningful only in the realm of the 

spat io-temporal d i v e r s i t i e s where Sonlething putat ive i s 

explained m t e :^s of i t » ^ a ^ a l ailt^ae«ieitJl» M i the j ^ l l a -

aopher in asking causal questions about the t o t a l i t y i s 

employing the concept beyond the context of i t s legi t imate 

app l ica t ion . In the words of Wit tgenstein, to use an expres ­

sion beyond i t s nat ive context i s to take language on a 

hol iday, i . e . , to harvest nonsense. The ana lys t s , would a lso 

dispute the l og i ca l s t a tus of such questions in pointing out 

tha t a question is a genuine question i f an only i f i t has 

a def in i te answer, ac tua l or poss ib le . In case of the t r a n s ­

cendental quest ions, there have been answers tha t are not 

only very many but a l so , mutually conf l i c t ing . In the absence 

of any objective c r i t e r i o n , one does not know how to go about 

in s e t t l i n g the mutually incompatible t ru th claims. A.s a 

reply to the c r i t i c s , i t may here be observed t h a t the ques­

t ion about t o t a l i t y are not only sound but cam have def in i t e 

answers. The questions per ta in ing to the p a r t i c u l a r i t i e s are 

empir ica l ; but the questions about the t o t a l i t y or the whole 

are non-empirical or phi losophical . But what i s of s i g n i f i ­

cance i s t ha t the questions about the t o t a l i t y are l og i ca l l y 
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presupposed in questions about the particularities; For 

example, progressive knowledge and about the liridecatfuiding 

of the -world in the sciences acquaint one vith more and more 

f-undamental substances. The compounds are explained in terms 

of its constituents and the constituents are, in turn, under­

stood in terms of still simpler components. Now it perfectly 

makQgsense to say that energy is the ultimate form of all 

matter or material existents. Though such ohservations are 

tentative and are subject to sublation in the light of more 

cogent and explanatory findings, the question "what is the 

most fundamental or basic substance constituting all compo­

sites?" is quite meaningful. An adequate understanding of a 

particular, involves necessary reference to the generic pro­

perties of which they are but different instantiations. 

Similarly, the less general laws are explained in terms of 

more general ones. VJhen such questions are pushed to their 

logical extremes one finds oneself asking the most general 

questions that are speculative and philosophical. Philosophers, 

Scientists and the l^stics have arrived at different answers 

sometimes complementary, sometimes mutually conflicting. 

Even philosophers also are found to be disagreeing with one 

another. However, the relative merit of a philosophical 

thesis as to the ultimate can be determined against the 

criteria of their explanatory adequacy and the appropriate 
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verificational experience. So a transcendental ontology is 

presupposed in the understanding or comprehension of the.finite, 

In the Upanisads. Brahman is said to be the ultimate 

reality. The world of multiplicities, in respect of its ori­

gin (Srsti), existence (Sthiti), dissolution (Laya) is made 

intelligible in terms of Brahman. As the basic and the eter­

nal substratum of all acts of creation, preservation and 

destruction it outlives all change and manifestations. It 

is the primal vorld ground, the sustaining principle and the 

ultimate absorbent of reality. It is of the nature of Truth 

(Sat), Consciousness (Cit) and Bliss (J[nanda), It is the 

truth Absolute, for it does not suffer from any consequence, 

i.e. it is inconsequential (Apari^ami), In other words, all 

changes take place in it but it remains beyond change,'Con­

sciousness' is not an attribute of Brahman but is constitutive 

of it. In other words, Brahman does not have consciousness 

as one of its attributes but is of the nature of consciousness. 

To say that Brahman is bliss, is to offer an affective des­

cription of the state of Brahmanhood. It being the state of 

absolute harmony, all comprehensive, cognitive, conative and 

and affective stance, to attain it is to be established in 

the infinite happiness, which is the summum bonum, which 

marks the fruition of all aspirations and strivings and which 

every finite knowingly or unawares craves for. 
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Brahman i s construed to be the i n f i n i t e conscious­

ness which evolves i t s e l f in to the world of p a r t i c u l a r i t i e s 

or f i n i t e s "by s e l f - l i m i t a t i o n . The world i s nothing but the 

metamorphosed form of the supreme consciousness. There i s 

nothing l i k e matter as such. The so-ca l led matter is but the 

crudif ied form of the consciousness. Brahman in i t s p r i s t i n e 

s t a t e is denotative of the undif ferent ia ted p o t e n t i a l i t y . I t 

evolves i t s e l f in to the world by act of se l f w i l l . I t i s 

sa id tha t He was one and He desired to be many. Such a w i l l , 

on the par t of Brahman was followed by the creat ion of the 

m u l t i p l i c i t i e s . Willing is a form of cognit ive a c t i v i t y and 

can be true of a conscious e n t i t y . Since, Brahman i s the 

nature of consciousness, i t i s quite I n t e l l i g i b l e to qualify 

i t by self-knowledge and s e l f - w i l l . The des i re or w i l l on 

the par t of Brahman to become many need not mistake one to 

t r e a t i t as a person. Brahman in i t s -unmanifested s t a t e i s 

without any a t t r i b u t e and therefore is impersonal. But in 

a r t i c u l a t i n g as to how t^e Brahman evolves i t s e l f i n to the 

world one need to paraphrase one's explanation in terms of 

anthropomorphic metaphors. So the desire of Brahman has to 

be understood as follows: Brahman as the i n f i n i t e po ten t i a ­

l i t y contains the world as one of the i n f i n i t e p o s s i b i l i t i e s . 

The so ca l led w i l l or des i re i s nothing but the tendency of 

the p o t e n t i a l i t y to manifest in to the a c t u a l i t i e s . If one 
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insists to question as to why at all it desired to be many 

or in other words, why at all there has been the transition 

from potentiality to actuality it does not evidently have 

any answer. In theistic interpretations the creation is 

attributed to the sport of the Supreme (Lila), Lila or the 

sport of the Supreme is distinguished from Krida or play of 

a finite; the difference being that the dynamics of human 

play has an intelligible logic or explanation; whereas the 

ways of the Supreme fall beyond the ambit of mind and there­

fore are inscrutable. Though couched in mystical terms the 

above contains an implicit rationale. The demand for intelli­

gibility and explanation is a demand of the mind or intellect. 

But mind being a post-creational emergent, a gross evolute; 

there remains the oddity of the finite mind to know the ways 

or the dynamics of the Infinite, The constitutive limitations 

of the finite prevents one from knowing the ways of the 

Infinite unless and until the finite transmutes and sublimates 

his finitude by becoming the Infinite, 

There have been divergent views about the nature of 

the ultimate substance but they can broadly be brought under 

three distinct categories so far as they rest on three basic 

assumptions, i.e. some claim the ultimate to be of the nature 

of matter, some claim it to be of the nature of consciousness 

and some posit both matter and consciousness as ultimate, 
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co-e te rna l substances. Those -who advocate the ultimacy of 

'matter 'cons true 'consciousness'as a new r e s u l t a n t a r i s i ng out 

of a p a r t i c u l a r combination or synthesis of the mater ial con­

s t i t u e n t s . As the redness i s a necessary emergent of a p a r t i ­

cular combination of be t e l leaf , nut and lime, (though i t i s 

not the nat ive property of any of the cons t i t uen t s ) ; the con-

scioiisness, s imi la r ly , i s an epi-phenomenon of matter. The 

s c i e n t i s t s succeed in producing organic compounds by subjec­

t ing a sample atmosphere of hydrogen, water vapour, ammonia 

and methane to e l e c t r i c discharges and u l t r a v i o l e t l i g h t . This 

has led them to hjrpothesize tha t some kind of prebiological 

synthesis of matter must have occurred p r io r to the creat ion df 

l i v ing beings. Let us agree with the advocates in assuming the 

pr imordia l i ty of matter . Now the per t inent question i s 'How 

did matter come in to ex is tence? ' E i ther i t i s to be thought 

as ex is t ing from e t e r n i t y or i t has come to ex i s t from i t s 

pr ior non-existence. Now, to accept the former view i . e . the 

e t e r n i t y of matter , is to say tha t there i s no reason as to 

why 'mat te r ' ex i s t s but simply tha t 'mat te r ' e x i s t s . Put th i s 

\7ould be s e l f - s t u l t i f y i n g as i t m i l i t a t e s against one of the 

bas ic assumptions of science, i . e . the p r inc ip le of s u f f i ­

c ien t reason, which means tha t for everything ex i s t en t , there 

must be su f f i c i en t reason as to why a t a l l i t i s and why i t 

i s as i t i s . If one concedes to the other a l t e rna t ive t ha t 
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matter came out of its prior non-existence, one either sub­

scribes to the creation de novo or violates the principle of 

ex-nihilo nihil-fit which are euqally unacceptable. If one 

accounts for the existence of'matter'in terms of something 

non-material, *matter'reaiains no more primordial. This Vould 

be suicidal. Moreover, one could still question the basic 

contention of the materialists in asking as to 'How conscious­

ness could emerge from matter if it were not already there?' 

All that the experiments or empirical experiences bring out 

is that a particular configuration, combination or synthesis 

of material elements are followed by certain specific resul­

tants. Negatively, anything does not come out of anything. 

Redness comes out of betel leaf, nut and the lime; for these 

three have the potentiality to produce the colour 'red.' 

This goes to suggest that the effect is contained in the 

cause in form of potency or causal efficiency. If life could 

come out of matter it is because 'consciousness' is somehow 

embedded in matep, i.e., consciousness is not incompatible 

with matter but continuous with it. This exposes the inade­

quacy and oddity of the widely held view that 'matter* is 

unconscious and 'consciousness' is immaterial. The above 

observations also make explicit the untenability of the views 

advocating the ultimacy of both matter and consciousness. 
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Ramanuja t r e a t s matter and soul as co-e ternal with 

God or Brahman, Creation means the subtle matter "becoming 

gross and the unembodied souls becoming embodied. This 

posi t ion of Ramanuja seems, not to be in keeping with the 

Upanisadic observation that 'Veri ly in the beginning th i s 

woyM was Brahman' 'Veri ly a l l th is i s Brahman'. Ramanuja 

qua l i f i es Brahman with i n t e rna l differences (Svagata Bheda) 

even in the s t a t e , preceding and succeeding c rea t ion . The 

d i f ferences , be they homogeneous, heterogeneous or i n t e r n a l , 

make sense only in respect of the manifest r e a l i t y or de te r ­

minate existence i . e . , with regard to the world of name and 

form. But Brahman is denotative of a s t a t e of unmanifest 

p o t e n t i a l i t y or l indifferentiated un i ty . Pure uni ty makes 

sense against the d i v e r s i t i e s of the c rea t ion . Madhva sub­

scr ibes to rank dualism in construing matter and soul as not 

only co-e te rna l but e x t r i n s i c to Brahman or the God. God as 

the immanent con t ro l le r i s only the e f f i c i en t cause of crea­

t i o n , not i t s mater ia l cause. Even in the s t a t e of l i be ra t ion 

the individual souls are sa id to be r e t a in ing t h e i r d i s t i n c t 

p e c u l i a r i t y and autonomy. Though, they become s imi lar to 

God, do not become i d e n t i c a l with i t . This i s an e x p l i c i t 

departure from the basic themes of the Upanis^ds which not 

only equate the r e a l i t y with Brahman but take Brahman as the 

beginning and end of i t . 
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The Upanisads do not acknowledge the dichotomy 

between 'consciousness' and 'matter. ' Brahman and the world 

are denotative of the iinmanifest and the manifest states of 

the same reality. Though causal to the world; Brahman is not 

extrinsic to it. Brahman does not create the world out of 

the materials that are co-eternal with him nor is the world 

created out of nothing by the will of God. The Upanisads. in 

other words, neither advocate 'the creation de-novo' nor do 

they commit themselves to 'Deism.' The world is not a nega­

tion of Brahman but a continuation of it. The world is not 

different from Brahman but a manifestation of it. Brahman does 

not create the world out of nothing but evolves itself into 

the diversities by self-will. It has been construed as both 

'Asat' (Non-Being) and 'Sat' (Being) in relation to the 

created manifold. As 'Asat' (Non-Being) it is the bare and 

unmanifest potentiality, in which the particularities lie 

latent as mere possibilities. As 'Sat' (Being) it is the 

underlying essence, the abiding substratum, eternal, and 

inconsequential. Thus, it remains distinct from the finite 

or contingent evolutes. Though one; it appears as many 

because of the gross exterior that clothes it. Everything 

macrocosmic and microcosmic are but the modificatory appea­

rance of the essence. The self-same reality is conceived as 

Brahman and 5tman; as the essence of the macrocosm and 
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microcosm respectively. As the controlling logos it is the 

arbiter of the macrocosmic and microcosmic phenomena. The 

characteristic nature or activity of everything, animate and 

inanimate, mobile or immobile, is but a necessary manifesta­

tion of the essence. Therefore, all external or actional 

manifestations are attributed to the will of Brahman which 

inhabits as the essence in every structure. The unformity 

and symmetry, discernible in the unvierse is rightly said to 

be the design of the supreme. As the underlying conscious­

ness, it is the real agent of all actions and the real subject 

of all cognitions. It is not the 'I' consciousness or the 

empirical 'ego' that accompanies the cognitive, conative and 

affective acts of the individual, but the universal conscious­

ness that operates in and beyond the individual and outlives 

different states of consciousness, i.e. waking (Jagrata), 

dream (Svapna), susupti (Deep Sleep), Though instrumental to 

all acts and cognitions it remains immune to the bindings of 

action and knowledge. 

The Unanisads do not play down the difference, in 

treating everything as a manifestation of the cosmic but by 

virtue of it, restore dignity to the finite. Nothing is 

valued for its own sake but for the fact that it is an ex­

pression of Brahman, Even love, and fellowship among humans 

is said to be an expression of love for the divinity in one 
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another. This i s ref lec ted in Yajnavalkjra's teaching to 

Maitreyi . Love s ign i f i es the na tu ra l a f f i n i t y among the 

created beings that partake of the same essence. Brahman i s 

•unity running in and through a l l d i v e r s i t i e s in respec t of 

t h e i r o r ig in , ex is tence and d i s so lu t ion . 

The world, thus understood, i s not an apparent t r a n s ­

formation hut r e a l transformation of the \mity into d ive r s i t y . 

Brahman i s r e a l and the -world i s r ea l but the l a t t e r i s , 

r e l a t i v e l y , so (Brahma satjraJi, Jagadapi satyath apeksikat&).The 

absolute n on-dualism of Sankara tends to undeimine the on t o -

l o g i c a l s t a tus of the d i v e r s i t i e s by construing them as appa­

rent or i l l u s o r y . He seems to deny substant ive existence to 

the manifest r e a l i t y . The yor ld does not appear as many but 

i s , v e r i l y , the r e a l expression of one as many. In subsc r i ­

bing to the unqualif ied monism he offers an explanation of 

r e a l i t y only in i t s p re -c rea t iona l and pos t -c rea t iona l s tance . 

I t i s inadequate, to the extent i t f a i l s to offer a plausible 

and adequate explanation of the created manifold in r e l a t i on 

to the Unity, 

The Upanisads do not advocate a l i n e a r view of 

c rea t ion . The creat ion did not have a beginning in time nor 

s h a l l i t come to an end a t a point of t ime. Creation, ex i s ­

tence and d isso lu t ion do not re fe r t o the chronology of 
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events but they are simultaneously going on from eternity to 

eternity. There is an eternal cycle, as it were. This is 

certified by the cosmic sounds a, u, m (Om) (the spiritual 

seeker hears in the exalted state of consciousness) which are 

but the acoustic manifestation of the cosmic act of creation, 

preservation and destruction, respectively. Origination, 

existence and destruction can be deemed as temporal events 

in respect of the finite but vjhen considered in respect of 

the 'creation' or 'the totality', as such, they signify the 

eternal cosmic process and therefore transcend time. They 

are the limiting concepts that render all the temporal con­

cepts significant. The evolution signifies the extroversal 

transition from unity (Advaita) to diversity (Dvaita) followed 

by introvcrsal transition or absorption of the diversity into 

unity (Advaita), So the movement is from unity to unity, in 

and through diversity. Shri Ananda Murtii's interpretation 

of the Upanisadic metaphysics as 'Advaitadvetadvaita' seems, 

therefore, to be the most plausible. 

The Upanisads contain the delineation of Brahman 

both from its microcosraic and macrocosmic perspective. As 

microcosmic, it is the essence. As the essence, it eludes 

all attempts at particularisation in terms of categories and 

concepts. Temporal categories do not apply to it. Time 

becomes meaningful only against the world of multiplicity and 
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change. Brahman, being the begetter of the manifold and the 

invariable substratum of all mutations is rightly said to 

be the author of time and therefore, remains beyond the ambit 

of time. Spatial categories also fall short of Brahman, The 

spatial concepts describe an object of finite dimension. 

Brahman,by virtue of its infinity is concieved as smaller 

than the smallest and greater than the greatest. To describe 

it through spatial notion is to finitise the Infinite. Simi­

larly, the causal categories are also seen as inappropriate. 

Causality presupposes contingency. A thing amenable to caiisal 

explanation is ontologically dependent on its causal antece­

dents. It has a beginning and an end i.e., it is meaningful 

to speak of its prior and posterior non-existence in time. 

Brahman, being beginningless (Anadi) and endless 

(Ananta) is the eternal (Sasvata). The causal descriptions 

are, therefore, not only irrelevant but positively misleading. 

As the essence, it is the real of the reals, truth 

of the truth (Satyasya satyam) and is not to be mistaken for 

the particularities. Hence it is beyond the reach of the 

attributive knowledge. The relation between this essence and 

the particular is not one of the 'contained' and the 'con­

tainer. ' As the essence, it permeates the whole being of the 

unit. As the indwelling principle, it is distributively 
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identified with all existents. In its macrocosmic manifesta­

tion, the expressed reality in its entirety is equated with 

Brahman, The world is Brahman but Brahman is not all that 

the world is. The world though vast, is finite. It is "but a 

finite expression of Brahman, the Infinite, The infinitude 

of Brahman is not exhausted by a finite expression of it. So 

to equate Brahman with the world is to limit the limitless. 

The Upanisadic world view therefore is not pantheistic. 

As the essence, it is immanent and all pervading; 

as infinite it is transcendent. It lies quiscent in every-

structure. So everything is real as far as it is an expres­

sion of the essence. As essence, it resists all descriptions 

and as macrocosmic, all descriptions seem to be appropriate 

of it. In the UiDanisads.. one finds four distinct ways of 

conceiving the absolute (a) 'Neti Neti' is a logical caution 

against affirmative or exclusive predication. All predicates 

or categories have determinate semantic import. So predica­

tive description makes the infinite and indeterminate; appear 

as the finite and the determinate, (b), the negative descrip­

tions of the form "Brahman is without this without that,.." 

point also to the inadequacy of linguistic categories, in 

respect of transcendence of Brahman, (c), the contradictory 

predications of the form "it moves and moves not... it is 

far and it is near..." can be taken as the only positive 
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description of the reality -which in its macrocosmic stance, 

accommodates all possible predications; therefore, contradic­

tory predications, (d), silence, points to the non-verbal 

mode of apprehension. 

The Upanisadic epistemology is also ijnique of its 

kind. The conventional models in epistemology are, tacitly, 

committed to empiricism in so far as they posit sensation or 

intellection or both sensation and intellection as the princi­

pal modes of knowing; vhereas the Upanisads become vocal 

about the inadequacy of the so-called modes in respect of the 

knowledge of the Absolute. They make an explicit distinction 

between 'Para' (Higher Knowledge) and 'Apara' (the Lower 

Knowledge); the latter denoting the body of empirical know­

ledge. Empirical knowledge is pronounced as mere names and 

are deemed incomplete as they do not enable one to obtain 

the highest good. This goes to suggest that the Upanisads 

do not advocate a disinterested passion for knowledge. Know­

ledge is not to be pursued for the sake of knowledge but for 

the sake of the highest good. Knowledge of the Brahman is 

said to be 'Para' because thereby, one obtains the highest 

good. The highest knowledge is equated with the highest 

good. Knowledge is not value-neutral. 'Knowledge' as an end 

in itself, is worth nothing unless it is conducive to the 

attainment of Brahmanhood. Paradoxically, Brahman is construed 
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to "be both the (transcendental) subject and the (ultimate) 

object of knowledge. The Upanlsads dwell at length to high­

light the -onknowability of the self by the empirical modes of 

knowing. The self being the very subject, the very protasis 

and presupposition in all acts of knowing, cannot bo made 

the object of knowledge. How can that by which everything is 

known; be known? It points to the logical oddity of having the 

very means of representation as the object represented. Know­

ledge presupposes the exclusiveness of the knowep and the 

known. Brahman being infinite and all pervasive, there remains 

the further oddity on the part of the finite to have the 

infinite as the externalised datum of knowledge. Brahman being 

all inclusive, the knower also constitutes an integral part 

of it. Hence there remains the patent oddity of the part to 

know the whole. But the Upanisadic thinkers, instead of 

ending up in agnostic note hold out the plausibility of an 

alternative mode of knowing, whereby, the finite knows the 

infinite by becoming it. In the empirical acts of knowing, 

the subject and object of knowledge have their respective 

identity and autonomy and the three components of knowledge 

namely, the knower (Jnata), the known (Jneya), the knowledge 

(Jnana) are distinguishable. ICnowledge consists in dispas­

sionate or unbiased apprehension of the known. But the finite 

in the attempt to comprehend the infinite undergoes a pro­

gressive inner transformation, loosing, steadily, its native 
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f in i tude and event-ually, becomes v e r i l y the i n f i n i t e . The 

kno^^er of Brahman becomes v e r i l y the Brahman. To know Brahman 

i s to a t t a i n the Brahmanhood. The Upanisads. thus introduce 

us to a mode of cognition vhere the subject knows tbe object 

by becoming i t . The Brahman knowledge s ign i f i e s a s t a t e where 

the knower, known and the knowledge mingle in to one in the 

• h o l i s t i c cosmic awareness. Brahman i s not other than the 

s e l f wi th in . Hence the knowledge of i t , amounts to self-know­

ledge. Self knowledge is the highest knowledge because by 

knowing the essence one knows the modifications and converse­

l y , an adequate understanding of the modifications necessa r i ­

l y ca l l s for the knowledge of the essence. On the contrary, 

in empirical cognition knowledge is piece-meal and se l f -

l i m i t i n g . In othey words, the knowledge of a given, as such, 

does not e n t i t l e one to know anything beyond i t . 

I t i s worthwhile to pause and r e f l e c t as to whether 

self-knowledge can a t a l l pass off as a knowledge claim, per 

se . Knowledge, in the paradigmatic sense of the term, i s 

d i f fe ren t from bel ie f and opinion in being object ive . 

Object ivi ty i s the sine-qua-non of 'knowledge.' Al l knowledge 

claims are the t ru th claims in disguise and a l l t ruth claims 

are claims for ob jec t iv i ty . So making a knowledge claim 

e n t a i l s the t a c i t onus on the par t of the claimant to vouch­

safe i t s ob jec t iv i ty , i . e . , to specify the conditions under 
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which the cognition can be made the object of intersubjective 

experience. The Upanisads appear to be explicit and exhaus­

tive in delineating the conditions or the epistemic prerequi­

sites for the highest knowledge. Further, the objectivity of 

the highest knowledge has been certified by the very mode of 

living and the intersubjective assent of the enlightened ones 

from time to time. To know Brahman is not the prerogative or 

monopoly of the privileged or the competent few. But is 

inevitably obtained on attainment of the highest state. 

The certitude of empirical knowledge calls for sen­

sory competence and presupposes an effective interaction 

between the knower and the known. But in respect of the 

highest knowledge what is insisted upon is the moral compe­

tence of the knower. The self can be known only by one whose 

passions have been stilled and mind collected and composed. 

Hence the injunction, that it is to be imparted only to the 

worthy few displaying an ardent yearning for the same, having 

been wedded to a life of penance and austerity. Meditation on 

'Om', cultivation of the yogic practices, have also been 

highlighted as the potent ways of knowing the ultimate. To 

knô ;̂ the self is to realise one's native infinity. It is a 

kind of self discovery. To know is to participate in a mode 

of living or a form of life. The highest knowledge is to be 

imparted only to a son or a pupil. A proximate living with 
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the teacher is deemed salutary for the moral transformation 

of the seeker. The role of a teacher (Scarya or Guru) is 

considered indispensable. The Upanisads also insist on the 

moral competence of the teacher. It is enjoined that only he 

who is established in perfection, i.e., the knower of Brahman 

can impart instruction about the self. 

The Upanisadio ethics marks a significant departure 

from the conventional^ axiological doctrines. It is charac­

teristically human to have a sense of purpose or direction. 

All human actions or strivings are purposive and goal approxi­

mating. The ethical merit of an action is ascertained by 

determining whether and to "what extent it contributes to the 

ends or purposes. In other words, the moral worth of an action 

is adjudged by an appeal to the norms or standards. The nor­

mative valuations involve reference to means and ends. There 

are hierarchy of means and ends. In the conventional litera­

tures, means and ends arc construed to be relative. That, 

which is an end in relation to its means, may be a means in 

relation to certain other ends. This makes one cogitate as to 

whether there could be a most basic or ultimate end. In fact, 

the ultimate end or the normative paradigm has been conceived 

differently as pleasure, utility, perfection or strict and 

non-compromising adherence to the duty appropriate to one's 

station and communion with God, by thinkers from time to time. 
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What is a 'value' with reference to a gi-ven norm may he a 

positive 'disvalue' with regard to another. For example, an 

action that yields utility may be reckoned as good by the 

pragmatist^. But to a religious man, the same action may not 

be of any moral worth if it is not| otherwise, conduOive to 

communion with God, This goes to suggest that all moral va­

luations are norm-specific and relative. Values can also be 

seen to be relative, even within a given paradigm. For exam­

ple, with pleasure as the norm,what is good for one may not 

be so for another because an action that yields pleasure to 

one may also be a source of suffering to another. "One man's 

meat is another's poison" goes the saying. An intimate view 

of the normative axiologics reveals that all of them involve, 

in principle, the notion of relativity of 'good,' But this 

is self-stultifying a position. The function of value is to 

bind and integrate. It is an exigency of collective living. 

It aims at synthcsising, harmonizing the varied and conflic­

ting interests of the individual members. If the norms or 

values are construed to be relative then there shall be 

ideally, as many norms as there are individuals. Each will 

have his own paradigm. So, values, pep so, have to be objec­

tive and absolute. 

It is against this that Upanisadic ethics can be 

seen to be most viable from the point of view of theoretical 
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soiandness and its applicability in the life situations. It 

is -worth noticing that each ethical theory is rooted in a 

metaphysics. Conversely, each metaphysical world view gives 

rise to a respective ethical view. The Upanlsads are not 

exception to it. In the Upanlsads^ attainment of Brahmanhood 

is the inevitable end and the summum bonum of all existence 

and endeavours. It is the terminous of evolutionary gamut 

and the state of perfection, harmony and bliss. This is not 

only the inevitable but also the most desirable state. The 

highest state has differently been described as JSptakama, 

Akama and Atmakama,* signifying that; it being obtained, all 

desires are fulfilled (JJptakama) and this being so, there is 

no desire (Akama) and the only persisting desire is the 

desire for the self (Atmakama). An action or pursuit is said 

to be good or morally enviable if it is conducive to the 

attainment of ultimate end irrespective of any consideration 

whatsoever. This is the ultimate paradigm that determines, 

objectively the moral worth of an action. 

The discussions pertaining to the hierarchy of means 

and ends, prima facie, tend to suggest that all values are, 

at the core, existence-values. In other words, the concepts 

'good' or 'bad' ultimately hinge upon the notion of 'exis­

tence' and 'well being' of man. An action is said to be good 

if it promotes ultimately the cause of existence. The notion 
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' ex i s t ence ' i s again nebulous. For an empi r ic i s t , existence 

may mean physical existence and well being may mean amelio­

ra t ion of the physical l o t of man. Others may conceive e x i s ­

tence as physico-psychic. But quite s ign i f i can t ly the Upani-

sads draw our a t t en t ion to the often unnoticed, often ignored 

facet of human exis tence. Î lan i s not only a physico-psychic 

being but the body-mind-spiri t complex. Suffering accrues 

when the well-being of the body and mind i s attended to with 

t o t a l neglec t of the s p i r i t u a l well being. The r ea l good and 

happiness ensues when the 'body' and 'mind' are harnessed to 

the s p i r i t u a l uplif tment. Man is e s s e n t i a l l y divine, poten­

t i a l l y the I n f i n i t e , The r e a l progress consis ts in effect ing 

progressive transformation of the inner . The highest good i s 

achieved when one a t t a i n s the Brahmanhood, whereof, one r ea ­

l i s e s oneself as the I n f i n i t e , the cosmic. The Yama-Naciketa 

episode in Katha and the Yajnavalkya - Ifeitreyi episode in 

Br. U, suggest tha t the mundane possessions or the worldly 

goods are worth nothing as they do not , as such, procure one 

the 'h ighest good,' 

But the TJpanis ads do not disparage the world or the 

worldly good. They are not l i f e -nega t ing . VThat i s decried i s 

not the phenomenal good but an exclusive obsession or indu l ­

gence with them. The d i s t i n c t i o n between 'preya ' (pleasurable) 

and the ' s r eya ' (preferable) are s ign i f i can t and consequen­

t i a l . 
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The Upanisads do not preach inaction, passivism, or 

escapism. Action is not incompatible with the highest good. 

What binds is not the 'action' but the desire behind. Action 

binds "When performed in ignorance but liberates when performed 

with the right ideation. Because of ignorance and infatuation 

one entertains oneself to be the real doer and that prompts 

him to wait upon, In order to appropriate the conse-quences of tl 

action to oneself. Thus, he remains bo"und to the action-

reaction nexus i.e. the Karmic bondage. Under the sway of 

ignorance, he takes the world of names and forms to be real 

and remains blind to the futility of seeking to derive abiding 

happiness from things, ephemeral. He remains goaded by the 

consideration of mine and thine. This makes him love and hate, 

happy and sorrowful. On the contrary, for the knower of 

Brahman everything, verily, is the expression of supreme. By 

knowing Brahman he becomes, verily, the Brahman or the Cosmic. 

He discovers his being everjAi/here, Everything noble or ignoble 

(so-called) become very much an integral part of his being . 

For him, everything is sacred and everyone is a kindred, not 

only the humans but also the animals, plants and even the 

inanimate creations. He lives spontaneously in active commu­

nion with the rest of the creation. This is indicative of the 

fact that the values are not humanistic but neo-humanistic.* 

He becomes the very paradigm of ideals or perfections. Such 

*A term coined by P,R, Sarkar. 
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individuals are the real Brahmins, the reference points in 

all acts of moral valuations. They remain beyond the duali­

ties. 'Good' and 'evil' derive their significance from their 

demeanour. Thus, the Upanisadic axiology is found to "be broad 

based in its ontology and epistemology. 

Unlike other ethical theories, the Upanisads do not 

countenance the possibility of conflict betvjeen the indivi­

dual and the collective good. The good of one consist in being 

good and doing good to others* The highest good consists in 

living in absolute harmony with the rest. One who is esta­

blished in the cosmic awareness lives in total concord with 

others. For him, there is :ao other; the real happiness con­

sists in service and the real enooyment, in sacrifice. One who 

lives in consonance with the cosmic order, secures immunity 

from all evils and any violation of it tends to recoil in 

form of evil. Thus a moral action is self rewarding and an 

immoral action proves to be self-ruining, 

?%n is free to choose the path of the pleasurable or 

the preferable, good or the evil but is not free to choose 

the consequences of the action. To that extent, man is con­

strained. An action, good or bad generates the appropriate 

consequences and the agent or the doer remains fettered to 

the action-reaction nexus. He moves in the realm of dualities. 
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But the r e a l freedom (Svaraj) i s obtained only vhen one i s 

es tabl i shed in the s t a t e of supreme perfect ion, whereof, one 

g lo r ies in one's nat ive s t a t e of t r u t h , consciousness and 

b l i s s , — Saccidananda. 
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