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KNOWLEDGE REALITY AND THE HIGHEST GOOD
(A Reappraisal of the major Themes of the Upanisads)

The Upanisads are indisputaﬁiy, 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 the 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 noteworthy that the studies of the
classical commentators are of the nature of interpretations.
That is to say, they have sought to expopnd the Upanisadic
doctrines in the light of their respecti&e 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 exhaustive

and coherent account of the ontology, epistemology and axiology

s



of the Upanisads in the 1light 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), Knowledge, (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, Samhitds, 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 Upanisads 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
Kgatriyas 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 ma¢rocosmic and microcosmic phenomena, As the egsence,
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 noticon 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.
As 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

*he 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, which, 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 potentialitys;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 _ngvo. Brahman does not create the world out of
nothingith‘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 inconseguential ard is different from
the finite and 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 down 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 Upanigads. 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. Knowledge 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 neccssarily calls for

the knowledge of the essence. It is significant that the



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 teachcr (Acarya or Guru) is also consi-
dered 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 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 summum
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 Kptakéma, Ax3ma and Atmak3ma signifying
that it being attained, all desires are fulfilled (Aptakama)
and this being so there is no desire (Ak3ma) and the only
persisting desire is the desire for the self (Atmakdma).,

The Upanisads do not plead for inaction or passivism, What
they decry is not the phenomenal good but an exclusive
obsession or indulgence with them. Action is not incompati-
ble with the highest good. What binds is not the faction'
but the desire behind. Action binds when performed in igno-
rance but it liberates when performed with 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 animals, plants and even the
inanimate creations. He 1lives spontaneously ir active com-

munion with the rest of the creation., He becomes the very
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paradigm of ideals or perfections. They are called the real
Brahmins who become the very reference points in all acts of
moral valuations. Hence they are indeed, beyond the duali-
ties of good and evil. Man is free to act but is not free

to choose the consequences of the action. But the real free-
dom (Svaraj) is obtained only when one is established in the
supreme perfection, whereof, one glories in one's native

state of truth, consciousness and bliss (Saccidananda).

The !'Conclusion' sums up the findings of the disser-
tation. BEach paragraph or section contains an explicit
account of the problems, followed by the attempted solutions

or answers, They are as follows:

(a), The monistic or absoiutistic strain of the upani-
sadic doctrines bear an unmistakable influence of the non-
Aryan thinking., (b), The upanisadic metaphysics is unique
of its kind. Unlike other sister metaphysical systems which
are rational and speculative, the upanisadic metaphysic is
a-rational and a-speculative. Brahmen and Atman are not of
the nature of logical postulation but existentially real.
(c), We have tried to disagree from the classical commenta-
tors like Sankara, Ramanuja, Midhva, Vallabha and Nimbarka,
whogse interpretations are known as Visistadvaita, Dvaita,

Suddhadvaita and Dvaitadvaita rcspectively. Instead, the
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Advaitadvaitadvaita-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 knowledge 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 lkmowledge 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 conflict between the indi-
vidual and the collective good. (k), The upanisadic ethics
is not humanistic but wholistiec or neo~humanistic. (1),
Unlike other normative theories the Upanisads tend to make
room for absolutistic ethics, We have attempted to argue out
that an ethical system worth the name has got to be absolu-
tistic.

The chapter coneludes in exhibiting that the upanisa-
dic ethics is the only viable alternative and panacea for

the ills of today.

(ADITYA KUMAR MOHANTY)
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INTRODUCTION

The Upanisads embody the quintessence of the Vedic
wisdom and are the fountain head of the subsequent philosophi-
cal speculations in India. The Upanigads 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 born into a soil or
tradition. So any faithful appreciation of the texts calls
for an understanding of its "before' and "after" meking it
imperative to trace their place in the whole corpus of the
Vedic literature against the backdrop of the socio-cultural

milieu,

As the 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 Yajur-Veda, 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),
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 'Sm?ti'.
whereas the Veds are viewed as 'S?uti.' Interpretation of
"Weda' as 'Sruti' (anything that is heard) is suggestive of
the fact that théy (the Vedas) were meant to be remembered
having been heard and were handed down from generation to
—~-gemeration through oral transmissioh. 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 the 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 tradition 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 be plausible on
the strength of the fact that the Aharva Veda, from the
points of view of theme, language and style marks a signifi-
cant departure from the other Vedas. Bach Veda in 1ts turn is
sald to have four distinguishable components, namely - the
Samhitd, the Brahmana, the Aranyaka and Upanisad, The Samhita
refers to the books containing the hymns, invocations, lita-
nies addressed to the various personified deitles of nature.
The Brahmanas, on the other hand, are the liturgical texts
that contain the details as to the performance of the ceremo-
nies and the saerifices, In the Brahmanas, the mantras or

the hymns 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 imﬁortance
and efficacy of the meticulous observances are broqght home
by arguments, narrations and popular legends. The Aranyakas
appear as appendage to the Brahmanas in which one finds a
tangible shift from the obsession with formalism (so charac-
teristic of the Brahmanas) in favour of more liberal and
symbolic interpretation of them, One notices in the Kranyakas
a persistent attempt for the progressive emancipation of the
Vedic thinking from the ritualistic ado and ostentations.
This finds its consummation in the speculation of the Upani-
sads which are sald to have grown out of them, The colnage
of the term 'Aranyaka' has the obvious suggestion that they
were supposed to haﬁe been taught not in the village, 1.0,



amidst the din and bustle of ordinary human habitation, but
in the seclusion and quietude of the forests. Yaska 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 (as 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 exuberanee 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 (gsi). Though Agni and Indra appear
as the focal point of most of the eulogies thelr various
manifestations in form of Surya, Mitra, Savitru, Pusan,
Aditya, Parjanya, etc., and other Gods such as Varuna, Rudra,
Asvinis, Maruté, Usha also command absorbing attention of
the seers, lLack of continuily and symmetry among different

suktag render it evident that it was composed over an expanse



of time 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 description 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

Re. 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 Yajué or the liturgi-
cal formulas in rhythmic prose, The hymns of the ?g 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 Bg and bears witness to the popularity and rampant prac-

tice of ostentious formalism,

The Sama Veda hasg hardly any thematic peculiarity of
its own except that it employs, mostly, the hymns of the
Rg Veda; broken and rearranged; meant to be recited on dif-
ferent occasions of the sacrificial observances. It is
predominantly the Veda of -+sic, Certain references in the
Brahminical law books indicate that the S3ma was subgequently
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 gg and
the Yajur ought to stop at the recital of the 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 hypnotic 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
witcherafts, 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 evideﬁt 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, TaittirIya,
Kausit@ki, Chandogya, Kena, Brhad Aranyaka, Isa and Katha
are pre-Buddhistic. The relevant references in Buddhist |
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 Kranyaka and
Upanisads ) from 800 to 600 B.C, and the Sutra period from

600 to 200 B.C. whereas some fix the Mantra period from



1200 to 2000 B.,C, and still some, in an alr to accord greater
antiquity to the Vedas fix the date at 4000 B,C. These
debates aparty what is significant and worth c¢onsidering is
the rise of the Vedic Schools or the Sakhad, It is; by far,
an established proposition that a econsiderable streteh of
time must have elapsed between the composition of the Mantras
and the Brahmana text which presupposes the former. Bach Veda
(in 1ts narrow sense of Samhita) was taught in different
S3khds, As a result, the original Mantras in their employment
in the liturgical textbooks (Brahmanas) and their interpreta-
tion in the form of the Kranyaka (forest books) and in the
Upanisads (the philosophical treatises) were influenced by the
local peculilarities of the Sakhds and the subjective interpre-
tation of the individual acaryas (teachers of the Sakhis).
This explains as to why for each Veda there are different
Brahmanas, and several Kranyakas and Upanisads; sometimes
showing the divergences in detail, at places thematie incon-
gruity and disecontinuity. The division of the Vedas into
Reg, Yajur, Sama and Atharva are sald to correspond to the four
priestly offices at the saerifielal altar, the Hotr, Adharyu,
Udgata, Brahma respeectively whose respective functions were
to invoke mantras, earrying out the details of the eeremony,
chanting of the hymns with appropriate melody and overall

supervision of the saerifice respectively., Moreover, the



division of each Veda into Samhita, Brahmana, Aranyakas and
Upanisads are said to correspond to four Ashramas, Brahmacarya
(celibate), Grhastha (householder), Vanaprastha (the forest
dweller or the recluse) and the Sanyasa (the monk) respectively.
This shows that the elassification of the Veda into four dis-
tinct treatises and the division of each Veda into four dis-
tinguishable components were determined by consideration of
priestly offices and suitability of their being imparted at
different stages { according to Varnasrama Dharma) in the
Sakhas, This explains how the ecommon theme or subject matter
must have suffered changes in the hands of the Sakhfz and
eventually, crystallised into fixed texts in aceordance with

exigencies of social needs.

. Ag the integral part of the Vedas; the UPanisads belong
to the tradition of Srutl, As to the authorship of these texts
there exists the view that they are impersonal (Apuruseya)
and eternal (Sasvata), They suggest that the Vedas and the
Upanisads are not creations of man but divinely revealed to
the Vedic seers, who were but mere instruments in passing on
the truths to posterity as such. "Rsayah Mantra Drastarah”,
™e truthsso revealed are claimed to be eternal for they are
immme from changes in time, place and person. Though the
view, primafacie, sounds absurd, a little reflexion would
bring home the underlaying suggestion of the claim, This goes
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with the recognition of the fact that unlike the relatdive
truths (pertaining to the gamut of finite existence and pro-
cesses) the truths about the infinite or the ultimate substra-
tum of the reality transcend the relativities of time and
space. Truth, In its absolute sense, is tenseless., Knowledge
of it amounts to living in conformity with it or discovering
it in its pristiné purity., It is neither created nor recreatecd
by the individual, The knowlcdge of it calls for an intuitive
or wholistic mode of apprchension (Bodhi), It is only in
giving up le.by sublimation of the intellectual or the dis-
cursive mode of comprehension (Budhi) that the reality can be
grasped. It is only in an exalted state of cxistence that the
transcendental or the highest truths dawned upon one in spite
of oneself, This might heve led the ancient seers to see rea-
sons for prefering to remain unnamed, Thus the scriptures are
deemed as impersonal having been revealed to them in moments
of elevation and ecstasy, They are verily, 'the eternal'
because they underly and are prcesupposed by all the relativi-
ties.

Though, denotationally, 'Upanisads! refer to the whole
body of philosophical literature growing out and are poste-
rior to the Aranyakas, the term itself has admitted of various
interpretations, Btymologically, 'Upanisad' is a compound con-

sisting of "Upa" (near), "Ni" (down) "Sad" (to sit), signifying
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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 Upanisadic 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, That 1s why both the Guru and
the disciple of such knowledge vwere 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 doetrine 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 econnota-
tion of the term "Upanisad" where it signifies "Secret"
(Rahasyam). The recurrence of the terms like 'Om' (Aum) 'Tajjalard
are words with esoteric import. Katha qualifies the knowledge

1.'Ascaryo vakta kusalo sya labdha, ascaryo jnata
kusalanusistah" (Katha 1.2,7).
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of the "Supreme" as "Parama Guhyam"1 in Chandogya such know-
ledge is descriled as "Guhyidesa"? in Svetdsvetara the
highest knowledge is said to be "Veda guhyopanisatsu gudham"?
Thus the Upanisads expatiating on the knowledge of the Abso-
lute came to obtain the above connotation. Samkar and other
native scholars trace the meaning of the term to the root
"sad" which means "to loosen" and which together with the
prefixes "upa" and "ni" are interpreted to connote a body of
knowledge that loosens or rends asunder the knot of ignorance
leading to Immortality., Under this interpretation, 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" (upasand) having
traced 1ts derivation from the root "sad" and prefix "upa'
and obviously by lgnoring the prefix "ni." The above interpre-
tations apart; what seems to be characteristic of the Upani-
sads is their distinctive theme, The post-Buddhistic Upani-
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 communication' 'esote-

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

1. Katha 1.3.7.
2- C.U. 3-5-7-
3, Sveta 5.6.
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they represent a thematic continuity in furthering the specu-
lations about the ultimate queries about Atman, Brahman, the

World and their inter~relationship.

Besides their thematic peculiarity the Upanisads typlfy
a noticeable revolt against the senseless and insipid forma-~
lism of the Brahmanas., The -thinkers appear to be to0 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 fires, from the smoke
into the night..."

"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

4., "Atha ye yajnena dinena tapasa lokan jayanti te dhuman
abhisambhavanti, dhtmdd ratrim,.." (B.U. €.,2.16).

2, "Atha ya ime grawa istaplrte dattam ity upasate, te
dhiimam abhisambhavanti, dhGmad ratrim..." (C.U. 5.10.3)

3. "... tad ye ha vai tad ista plrte krtam ity up@sate,
te candramasam eva lokam abhijayan te, ta eva punar
avartante,.." (Prasna 1.9)
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The Upanlsads seem to be unequivocal in their explicilt
denunciation of the senseless formalism. In Chandogya one
finds, even the dogs emulating the priests in chanting hymns.
This is in other words the caustic satire on the priesthood

and ostentious formalism.

"(They sang), 'Aum, Let us eat, Aum, Let us
drink, Aum, may the god Varuna, Prajapati and
Savitr bring food here. 0 Lord of food, bring
food here, yea, bring it here. Aum."1

Thus it can rightly be said to be an ideological revolt from
within, Apart from exhibiting the inadequacy of the Vedic
knowledge,

"...I know the Rg Veda, the Yajur Veda, the Sama
Veda, Atharvan 4s the fourth (Veda) and the
ancient lore as the fifth, the Veda of the Vedas
(i.e. the grammar),..,"

"But, venerable Sir, I am only like one knowing
the words and not the knower of the Self...

To him (Narada) he (Sanat Kumar) then said,
*"Werily whatever you have, here learnt is only
a name '™, 2

1. "aum, adama, aum pibama, aum devo varunah prajapatih
saritannam ih3harat. anna-pate annam ithahara ahara,
aum iti" (C.U. 1.12.5).

2. "...Bg vedam, adhyemi, yajur vedam; Samavedam, atharvanam
caturtham, itihasa-puranam pancamem, vedanam vedam,.."

*Soham, bhagavah, mentra-vid evasminatmavit... tam
hovaca yad val kifi caitad adhagisthah, namatvaitat,"
(G‘ U)i 7. 1.2‘3 )u

/

Tl ls
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The Upanisads appear to be reformative in spirit in

far as the sacrifices are given new meaning suiting to

their universal teachings,

"Werily, a person is a sacrifice, His (first)
twenty four years are the morning libation, for
the GayatrI (metre) has twentyfour syllables

and the morning libation is offered with a
gayatrI hymn, With this (part of the sacrifice)
the Vasus are connected. Verily, the Vital
breaths are the Vasus, for they cause everything
here to endure,'1

"When one hungers and thirsts and abstains from
pleasures these constitute the initiatory rites.”

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

"And when one laughs and eats and indulges in
sexual intercourse, then he joins in the chant
and recitation."

"And austerity, almsgiving, uprightness, non-
violence, truthfulness, these are the gifts
for the priests."2

1e

"Puruso vava yajnah, tasya yani catur-vimsati varsani,
tat pratah savanam, catur vimsaty-aksara gayatri, gaya-
tram pratah savanam, tad asya vasavo nvayattah, prana
vava vasavah, etc. hidam sarvam vasayanti."(C.U.3.16.1)
"sa yad asisigatl yat pipasati, yan na ramate, ta asya
diksah, "

"atha yad agnati, yat pibati, yad ramate, tad upasadair
eti,"

"atha yadd hasati yaj jak§ati, van maithunah carati,
stutasastrair eva tad eti."

"atha yat tapo danam arjavam ahitsa satya-vacanam 1ti,
ta asya dakginah." (Ch. U. 3.17.1-}4)
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The above mentioned incompatibility in the essential
irport of the Brahmanas and the Upanisads lends eredence to
the views of Garbe and others that the Upanisads must have
been the creation of the warrior class and not of the Brahmins
(as the orthodox views assume) as the latter were given to
rites and rituals. In the Chapdogya one finds Uddalaka Aruni
doubting his competence to discourse about the K¥manj to
the five learned Brahmanas; repairs with them to the King
Asvapati Kaikeya who imparts them the proper instruction
having first shown the flaws in their knowledge, Narada is
algso seen as having been Instructed by Sanat Kumar who is a
Ksatriya, In B,U. one encounters King Ajitsatru imparting the
knowledge of Ktman to Gargya Baldki, having exposed the
latters! ignorance and observing that it was unbecoming of a
Brahman to be solieitous of the instruction from a Ksatriya,
This together with many other references seem to suggest that
the Ksatriyas were the expositors of the Brahman knowledge,
Keith shows the argument to be too tenuous for acceptance on
the ground that it was only the warrior class who were sup-~
posed to be the chief benefactors of the sacrifices or
(Yajnas) as it was they who patronised the Priests for per-~
forming their obligatory duties. It is also observed that the
names of the Ksatriyas found in the Upanisads far frem deno-
ting historical figures may be the popular namesg and charae-

ters choosen conveniently in course of the dialogue to eluci-
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date the teachings, For example, Yajnavalkya reappears both
in Brahmanas and the Upanisads. It is ncedless to read histo-
ricity from a treatise which is out and out of speculative
interest. It is further argued that if the Upapisads were
exclusively treated as representating an ideology quite in
conflict with the interests of the Brahmanas who were, evi-
dently, the preserver of the tradition it could have hardly
survived the ravages of time. Prof. Deussen suggests that the
Upanisadic teachings, though initiated by the Brahmana eircle,
gained wide acceptance among the warrior class but was conti-
nually nourished in the Sakhdg, It may here be indicated that
the Upahlpadg are not as non-partisan as they are deemed %o
be for the ritualistic vestiges are well discernible from the

texts of the older Upapisads, especially in Changdegya and
Brhadaranyaka,

Again in attempting to account for the genesis and
Flowering of the Upanisadic doectrines some scholars have been
tempted to read the influence of the aboriginal or the Noti-
Aryan ceulture in them, The Indologists' endeavour to substan-
tiate the thesis by an appeal to the allusions to plaees and
cities in the South (as found in Kausitaki Upanisad in the
movements of Gargya BA13ki) and the mountains of the South
(guch as Vindhya) which led them risk the conjecturs that the
Aryan civilisation extended far into the South, The scriptual
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references to '"Rudra," and "Siva" are taken as a point of
corroboration because "Siva" was the presiding deity and the
focal point of Tentra; the culture of the indigenous inhabi-
tants, It may here be observed that the inference of the
Non-Aryan influence, on the strength of the relevant allusions
to cities, mountains of the South would be illegitimate for it
is quite probable that the expositor in a given Upanisad might
have been in know of the places and has employed them as the
ancillary descriptive devices to expound the doctrines., But
the references to "Rudra" or "Siva" secems to be a positive
pointer to the cultural interaction between the Aryans and the
Non-Aryans. The archeological excavations in Mahenjodaro and
Harappa have brought to lime light a ecivilization highly deve-
loped and more ancient than the Aryan civilization, The seals
and coins bearing the impression of "Pasupati" (Siva) has

the obvious suggestion of the culture being Tantra-based. The
Tantra ideology is essentially monistie, and in its unalloyed
form (Vidya Tantra) rests on internal contemplation and is
non-ritualistic. As the tradition goes "“Siva" happened to be
the propounder of Tantra which, subsequently, in the hands

of the inefficient, degenerated into the cult of magic,
sorcery or black art (Avidya Tantra) the influence of whieh
can easily be read off from the Artharva Veda. The radical
shift from a predominantly pluralistic thinking and ritualis-

tic ostentatlons to monistic speculation with characteristie
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stress on asceticism, can with all fitness of explanations be
ascribed to the doctrinal influence of Tantra on the Vedic
thinking. Again, the recurrence of the terms like "Dasyus"
"Asuras" the destroyers of sacrifice, makes one pause and
reflect as to who could possibly be the '"Dasyus.," Certain
stanzas in the Rg Veda indicate that the "Dasyus" were black
complexioned and the invocation to Indra (the War God) to
extirpate the destroyers of sacrifice, point to the cultural
incompatibility and the consequent animosity between the
Aryans and the aborigins.

"Indra, who is invoked by many, attended by the

moving (Maruts), having attacked the Dasyus and

the Simyus, slew them with his thunder bolt: the

thunderer then divided the fields with his white

complexioned friends.,..™1
The long drawn conflict (which was essentially ideological
manifesting from time to time in physical encounters) had its
distinet echo even in the Puranas. Hence, it is quite plausi-
ble to presume that the conflict between the Aryans and the
the Non-Aryans which has so distinct a ring throughout the
Vedic literature had resulted in the doctrinal synthesis.
However, the controversies pertaining to the genesis of the
Upanisadic thought might not be quite relevant in adjudging
the philosophical merit of the treatises,

1. "Dasyun simyun ca puruhutah evaib hatua pgthivyém sarva
ni barhit sanat ksetrah sakhibhih svitnaibhih sanat...™
(R.V. 1.7.18)
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The Upanisads are the treatises containing in suceint
aphoristic form the most profound of the philosophical
inklings, Some of i1ts suggestions are far reaching and céonse-
quential in relation to the subsequent developments, A faith-
ful study and an adequate understanding of the texts might
prove to be rewarding in throwing illumination on some of the
seminal ideas which not only foreshadowed some of the modern
doctrines but also opened up wmexplored dimensions in various
areas of philosophical investigations. The Upanisads; being
the creation of different authors produced over a considerable
span of time; do at present an apparently unitary system of
thought, But it is needless to say that the anomalies and
differences are apparent and marginal and underlie an unmis-
takable unity., The Upanisads are rich in ontological, episte-
mological and ethical discussions which of course lie scattered
and at places, inchoate, So, an attempt to umearth the onto-
logy, epistemology and ethics of the Upanisads and determine
thelr relevance in relation to the contemporary developments

becomes an academic exigency.

The philosophical quest in the Upanlsads is charac-~
terised by their typical obsession with ultimate questions -~
what is the cause? (Kim Karanam), whence are we born? (Kutah
kena), on what are we established? (Kva ca sampratisthah).

Philosophy begins in wonder, or in theoretic eurlosity 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 vorld which subsequently pave the way for
modern philosophy and science, In the Upanisadic 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
gspite of their structural affinity with the western parallels
are actuated by motivations, essentially distinct from the
latter, The 1gtter 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, conseiousness; Brahman. The
emergence of the manifoldness of creation is traced to the
unitary world ground which is of the nature of truth (Sat)
consciousness (Cit) and bliss (&nandam). 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-consclousness. The metaphysical world view enshrined in
the Upanisads has been variously described as panentheism,

acosmism, panpsychism, Sankara, Ramanuja, Madhava, Nimbarka,
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Ballava, and quite recently Rnanda Murtii have tried to
reconstruct the alternative metaphysical systems known res-
pcctively as Advalta, Visistadvaita, Dvalta, Dvaitadvaita,
Suddhadvaita and Advaitadvaitadvaita. The relative cogency
and appropriateness of the alternative interpretations of the
Upanisadic metaphysics shall be attempted in the chapters to
follow, It is worth noting that in the wake of the analytical
movement in philosophy some Indlan scholars have been keen on
Interpreting the Upanisadic reflexions as a critique of
language and concepts. But thelr extreme enthusiasm to inter-
pret the Upanisads anew by appealing to the discussions on
"Wak" have led them to ignore a good deal of other suggestions
which remain unexplained explicitly because of their failure
to glve a consistent interpretation of the texts in their
entirety and implicitly because they are positively incompa-
tible with thelr 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 gilven with due regard for internal coherence, In this
sense, of course, there can be as many interpretations as
there are perspectives from which one could look at a given
text. But philosopﬁy is not born 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 understanding of the text at
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times calls for a peep into the context, The truncated inter-
pretation of the so called analysts not only lgnores the
context but doecs positive injustice to it.

Many of the occldental scholars have tried to see the
development of the Vedic thought through an evolutionary
model, According to them the cosmological speculations of the
Vedic seers were essentially polytheistic as there are copious
references to the nature Gods which in course of time matured
into henotheism (the term coined by Max Muller) as each of
the Gods of the pantheon is accorded the status of supreme
importance deserving all the superlative appellations and even-
tually culminated in the monotheism and eventually in the
monism of the Upapisads. Such an evolutionary model betrays
the ignorance on the part of the adherents of this view that
even though the Vedic thinking was predominantly polytheistic

there were definite monistiec strains in the "Mantras.,"

"The one being, the wise call by many names as
Agni, Yama and Matarisvan,"1
"The one being,the sages contemplate in many ways."2

Truth is not the prerogative of a people or race nor is it

the outcome of a developmental process. It reveals itself to

1. "BKam sad vipra bahudha vadanti
Agnim, Yamam, Matarisvan ahuh" (R.V. 1.164-46)
2., "BKam santam bahudha kalpayanti"(R.V. 10.11.%)
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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 unity beneath the diversities.
Since the "Mantras" 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 Comtels
view that human knowledge has to pass through the stages of
maglc 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 1ts own sake. This is precisely what is characteristic of
the Buropean 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 1s to pursue knowledge for immortality or spiritual
sublimation. Knowledge is for immortality., To the former,
knowledge is power whereas for the latter knowledge 1is 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 "Apard" (the Lower): 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 exelusiveness 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 categorlal mode of
knowing (which consists in knowing by and through the attri-
butes or predicates which are but finite in thair import) and
plead for a kind of knowledge where knowing consists in
beeoming, 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 preoccupatlon with
the transcendental and the characteristic stress on ascetism

or renuncilation, they were, it is said; disposed to consider
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the worldly pursults as of little significance and sometimes
positively deterimental to liberation, the summm bonum of
human existence, This charge is evidently motivated and
betrays the gross ignorance and prejudice of the thinkers.
The Vedas abound in 1llustrations where the individual prays
for long life (Pasyema 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 eloguent testimonies of man's love
for nature and himself, Though the Upaplsads dwell at length
on the themes of Brahman, Xtman and immortality no where dose or
come across the denunciation of "Karma," Rather they urge
the individual to enjoy the life through renunciation (Tena
tyaktena bhunjithah), They do not obviosusly preach renuncia-
tion of action but renunciation in aetion. The individual 1is
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 home the seeret 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 1life. "Sarve bhavantu sukhinah, Sarve santu
niramayah, Sarve bhadrani pasyantu, Ma kaseit dukhao bhag
bhavet! becomes his daily prayer., Universal fraternity
"Wasudeva kutumbakam" becomes the motto of the eolleetdive

bOdyo
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A large number of studies have been made on different
aspects of the Upanisadas by scholars, occidental and oriental,
But the studies, mostly, are either expository or descriptive
of the Upanisadic 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 metaphysics. Though Strawson in the contemporary
period has made 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 pregent 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 course of exhibiting the structure of Upanisadie
thought (Polemical). (1i) To defend and justify the Upanisa~
diec metaphysics in general (Justificatory). A&s far as vwe know

no systematic study has been done in this respeet.
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THE_UNSPEAKABLE

To construe rationality as the sine-qua-non of the
human species is an Aristotelian legacy and a native prejudice
of man ahbout himself. A close look into the behavioural pat-
tern of the non-human's discloses sure signs of intelligent
manipulations, though in a very dim and confused fashion,
coercing one to look for something truely unique or distine-
tive of man, But one can, tentatively, define man as a predo-
minantly rational being signifying that, far from being instinc-
tively conditioned,he is capable of control, manipulation of
his impulses and circumstances around. This is what precisely
secured to him the advantage and superlority over his co-
primates. But to conceive man as a physieo-psychic organism
does hardly reveal the total gamut of human personality. The
rational acumen of man sometimes finds a sublimated expression
in form of self-transcendence which is characteristically
human. In other words, it is the prerogative of man and man
alone to be able to transcend the first order awareness where-
in, the subject continues to know the object without having
been aware that he as the subject is knowing the object, The
self transcendent awareness may be understood as a second
order conscilousness having for its object the very act of
knowing. An animal perceives and understands but it is man
who can withdraw himself and subject the very act or fact or

the conceptsof 'perception' and 'understanding! as the objeet
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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 guestions as -

"What is the cause? Is it Brahman? Whence are

we born? By what do we live? And on what are

we established?"1
are termed as 'Pariprasna'! ags 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 thelr satisfaction by thinkers both western and eastern
from time to time. The pre-Socratic philosophers like Thales,
Anaximander, 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-~
sadlec tradition a sustained endeavour by the seers and sages
at a cogent and explicit artieulation of the ultimate quest.
But there is a remarkable difference in respéct of the mode

of speculation and the answers arrived at. The ontology of

1. "Kim karapam brahma, kutah sma jata, jivama kena,
kva ca sampratigthah..." (Sveta U. 1.1).
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the Greeks and for that matter the subsequent Buropean Philo-
sophers is by far rational or speculative whereas the Upani-
sadlic ontology is a-speculative or a-rational in so far as it

awalts justifications from beyond the sense and reason,

It is vworth pointing here that the analytical philo-
sophers of the west would question the very sanity of metaphy-
sical pursuits and pronounce the speculative ontology as the
logical product of illieit operations with the concepts and
hence, dub them as disguised non-sense (a non-sense that can
be made explicit by pointing to the way it originates) and
label the transcendental ontology of tbe upanisads as patent
non-sense by indieating that proponents, thereof, have paid
scant regard for the nroms of sense or intelligibility. The
positivists, on the other hand, would contest the claims of
the proponents in showing that they are neither analytlc
(expressing obviously no formal truth) nor synthetic (as
they do not conform to the criterion of verifiability) but
non-sensical, However, the merit of the objections in respect
of the Upanisadic ontology shall be attempted in the relevant

sections of the concluding chapter,

The Upanisads trace the gamut of reality, with its
manifold particulars to Brahman, The 'Reality'! in its totali-
ty, in respect of creation, sustenance and dissolution is,

they maintain, intelligible only with reference to Brahman,
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"eseBrahman is verily that from which these beings

are born, that by which, when born they live and

that into which on departing they enter:™

The recurrence of the term Brahman 1s_ noticeable in
course of the development of the Upanisadic literatures. In
the @g-Veda Brahman is usced 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 equatcd 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 ccrtain cherished ends it came to be under-~
stood as the basic and controlling spirit of the universe, In
the Upanisads Brahman, obviously, is used to denote the ulti-
mate rcality and the essence, the nucleus of everything actual
and possible. As the ultimate substratum of the macrocosm, the
suprcme progenitor of all existents, the controller of the
cosmic phenomena, the immanent and transcendent principlec of
the universe it 1s termed as Brahman, But as the Logwus, the
essence of the particulars, the invariable agent, the eternal

witness and as the immortal essence it 1s viewed as I?man.

1. "...yato va imani bhutani jayante, yen jatani jIvanti,
yat prayanti, abhisamvisanti,.., tad brahmeti"
(Taitt 341.1)
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Brahman literally means that which is Great (Bghttvad Brahman).
This paraphrasing lays emphasis on the macrocosmic dimension
of the reality, Brahman. Btymologically, it is derivable from
the root "Brh" which means !'To grow,! 'to swell' or 'burst
forth,! In these senses, Brahman can be viewed as the unmani-
fested potentiality evolving itself into the world of names
and forms. Sankara dervies 'Brahman' from the root "Brhati®
(Atisayena) which means 'to exceed.' This interpretation high-
1ights Brahman as the transcendent principle signifying eter-
nity from the point of wview of the world of space, time and
eaBality and absolute purity from the stand point of mora-
1lity.

Brahman is unmlstakably construed as most primeval

and anterior to the creation as suech -
"Brahman indeed wag this in the beginning..."1
This together with the proposition that,

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

"In the beginning this world was Bralfnna,n..."3

1: Yorahme v8 idah agra 8sIt.. " (Br. 1.4,10).
2. "brahma va idah agra asIt, ekam eva.,;" (Br. 1.%.11).
3: "brahma ha v& idam agra as¥t,.." (Maitri, U- 6.17).
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suggest that Brahma is not only the primal world ground but
in its undifferentiated pristine state contains the world of
multiplicities as one of its infinite possibilities. The same
notion is expressed by the cryptic formula 'Tajjalan' meaning
that from which all things originate and into which they are
dissolved and in which they live, The above accounts describe
Brahman as the supreme matrix (the Creator), the sustaining
principle (Preserver) and the ultimate absorbent of all change
and progress (Destroyer), of everything actual and possible,
The analogy comparing Brahman to the splder that spreads the
web from within and finally withdraws it into its own is
highly illustrative.

The stand-point of the Upanlisads in respect of the
ontological status of Brahman in relation to the world appears
to be ambivalent. One finds parallel observations relating to
Brahman as both 'Asat! and 'Sat! translated respectively as

'Non-being! and 'Being.!

"There was nothing, whatsoever, in the beginning..."1

The primafacie oddity of the position that there was nothing
in the beginning, thereby implying that the reality or the
existence came out of it amounting to creation ex-nihilo
seems to be greatly reduced when the above is read with the

statements that

1. "Naiveha kimeanagra asIt..." (Br - 1-2-1).
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"Non-existent, verily, was this (world) in the
beginning, therefrom, verily, was existence
produced,,,"1

",..in the beginning this (world) was non-
existent, It gecame existent, It grew.,."2
The above three propositions together go to suggest the exis-
tence of Brahman anterior to the world and that the latter
owes its existence or reality to the former, The world of
partieularities is said to be 'Sat' (Being) and Brahman as
tAsat! (Non-Being) obviously because the latter in its expres-
sed form was non-existent in the Brahman, Hence Brahman as
the unmanifested and undifferentiated state, can be said to be
Asat (Non-Being) in relation to the Sat (Being or the exis-
tent world),
"At that time this (universe) was undifferentlated
it beecame differentiated by name and form,,."3
Moreover, the rationale behind treating the world as
Sat might be that Sat or Being has the necessary suggestion
of 1t being manifest or existent, The idea of 'existence! or
ipronencss to speeificity! is built into the concept 'Sat,!

as it were, Since Brahman,in the pre-creative stance,is of

1. "asad va idat agra asIt, tato val sad ajayata..."
(Taitt - 2,7.1).

2. "...asad evedam agra asIt; tat sad asIt, tat
samabhavat,..”" (Ch, 3.19.1)

3. "taddhedam tarhy avyskrtam asit, tan nima-rupabhyam
eva vyakriyata,,." (Br 1-4-=7).
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the nature of the undifferentiated infinite consciousncss,

Nirguna, it defies all attempts at understanding it through

existential categories. Hence it is as good as Non-Being or

‘Asat! from the point of view of common discourse.

several

Quite in keeping with the above, one comes across

passages describing Brahman as Impersonal or a-personal,

"..sHe is radiant, bodiless, invulnerable, devoid
of sinews,...™"1

"There is no action and no organ of his to be
found, there is not seen his equal or his better,
His high power 1s revealed to be various,

indeed. The working of his intelligence and
strength is inherent (in him),%2

".ee 1t is neither gross nor fine, neither short
nor long... wnattached, without taste, without
smell, without eyes, without ears, without voice,
without mind, without radiance, without breath,
without mouth, without measure.,. it consumes
nothing nor is consumed by any."3

1. "...sa chukram, akiyam, avranam, asnaviram..." (Isa - 8).

"na tasya kiryah karanah ca vidyate, na tat samad eapy

adhikad ca driyate.
parasya 8aktir vividhaiva $ruyate svabhavikIjnana-
bala - kriya ca." (Sveta, U-6.8).

3. "...asthlilam, anapu, ahrasvam, adIrgham, |
... asafgam, arasam, agandham, acakgugkam, adrotam, avak,
amanal, atejaskam, apranam, amukham, amatram,...
na tad a8nati kim cana, na tad asnati kascana,"

(Bro 3. 808)0
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The passages have the unmistakable 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 Brabman 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 1s that great unborn self who 1is

undecaying? undying, immortal, fearless
Brahman,.."2

1. ",..satyat jnanam anantam brahma,.." (Taitt... 2-1-1).
2. "sa va ega mahan ajatma, ajaro, amaro 'mrto! bhayo
brahma,.." (Br. 4¥.%,25).
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Brahman being immortal is not subject to the plight of the
mortals
"...It is that which transcends hunger and

thirst, sorrow and delusion, 9ld age and
death,..™1

observes Yajnavalkya.

'Sat! (Being) in the sense of a finite existent must
necessarily have the spatio-temporal dimension. Brahman being
non-finite eludes description through the spatio-temporal
categories, It is worth noting that the legitimate application
of the temporal categories like 'now,' 'them,' tearlier,’
'later, ' 'always,! 'mever! and the s tatements relating to
*pasf, present and future! presuppose change and succession
of events, In other words, the meaningful employment of these
concepts can be made only against the back drop of the multi-
plicities subjeet to mutation or change. Conversely, one
could not know what the distinction of past, present and
future would mean and how to apply the temporal terms in a
context where there is no duality, far less a multiplicity

and where there is no change.

Brahman being the undifferentiated unicity is said
to be,

" ..Wwithout an earlier and without a 1ater..."2

1 "...Yo, 8anaya-pipase 3okam mohah jarim mrtyum atyeti,.."
(Bro 30501) - - ~
2. ", ,tad etad brahmapurvam, anaparam,.." (Br. 2.5.19)
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Sinde %ine'domes to adquite meaning along with the existence
of partioularities in the process of change, Brahman; ad the
steator of the world of parbidilars can be said to ve

"{,,the auther of %imei,‘u‘

"eys as the Lord of the past and f‘uhure...“ﬂ

Brahman is

As

As

"That in front of which the ear revolves with
its days,.i "3

the begetter of time he remains beyond time i.e.

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

"He is the beginning,.,., who has many forms, the
origin of all being,.."S

he 1is anterior to time

"He 1s without beginning, without end, in the
midst o?echaos, the crea%or of all, of manifold
form.,."

1.
2,
3.

b,
5.

", ..Kdla-karo..." (Sveta 6,1€)

" .. I83nam bhuta-bhavyasya..." (Katha 2.1.5)

"Yasmdd arvak satvatsarah ahobhih parivartate..."

(Br. L.k, 1€)

" ..paras trikalad,,." (Svetd 6.5)

"3dis sa .6 tah vi$va ripam, bhava-bhutam,,,"(Sveta 5.13)
"anddy anantah kalilasya madhye vi8vasya srastaram

aneka- ripam..," (Svetd 5.13)
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The expression that the was in the beginning' should not be
misconstrued to imply that Brahman was the first to exist in
the temporal series. Here 'beginning'! Kdi or tAgram' 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
continucs to exist even after the dissolution of the world of

names and forms and therefore is 'SZsvata!' (Bternal).

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'! ete. 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-
ealled finitcs 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 compared., This, renders it logically impossible to make
out as to what, the categories of spaee would mean in respect
of them, This discloses the possible oddity of predicating

the spatial categories to Brahman in whom,
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... there 1is no diversity..."

Brahman 1is

",.owithout an inside, without an outside,,."?

On account of its infinity it is conceived as

"Smaller than the small and greater than the

great . M3
The spatial concepts qualify an object of finite dimension.
Brahman,in i1ts microcosmic dimension is more minute than the
minutest and is the egsence of all particular manifestations
and as macrocosmic, is all inclusive and there can be nothing
greater than it. As the essence it includes nothing and as
macrocosmic it includes everything.

"That which is above the sky, that which is

beneath the earth, that which is between the

two, sky and earth.,, across space is that
woven like warp and woof "k

1. "...naiha nandsti kim cana..." (Br. 4.4,19)

2. "...anantaram, abdhyam,.. (Br. 2.5.19)

3. "anor aniy@n mahato mahIyan..." (Katha 1.2,20)

4. "... yad Grdhvam, divah, yad avék prthivyah, yad
antara dyavaprthivi ime, ... 2kfisa eva tad otath ca
protah ceti,..." (Br. 3.8.7)
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"Of him the castern direction is the eastern
breath; the southern direction is the southern
breath,i: all the quarters are all the breaths;"1

"e2Thils is myself within the heart greater than

the earth, greater than the atmosphere, greater

than the sky, greatcr than these worlds."2
It is variously desceribed as the omnipresent (Sarva gatam),3
(sarva gatas),u (Sarvatah),s (Sarvagam Sarvatah).6 To endea-
vour to describe it through spatial terms is to make infinite

appear as finite,

It is also significant that Brahman has been viewed
as non-causal. The existence of all finites is necessarily
contingent. That is why it always makes sense to ask about a
finite as to how or why it exists rather than being non-
existent and it is always sensible to talk of the prior non-
existence (Prigbhdva) i.e, the non-existence of something
before it comes into being and the posterior non-existence

(Pradhvamsabhava) i.e, non-existence of a thing after its

1. “tasya praci dik préncaj prénah, dakgina dig dakgine
pranab,....sarva disah, sarve prandh.,." (Br. L.2.k)

2. "...ega ma atminter hydaye jyayan prthivydh, jyayan

antarikgaj jayan divah, jyiyan ebhyo lokebhyah."

(Ch, 3,14.3) |

", ..sarva-gatah,,." (Mund 1.1.6)

", ..sarva~gatas,,." (Sveta 3.11)

"... sarvatah,.." (Mund 3.2.5).

. "...sarvagah sarvatah..." (Mmnd 3.2.5).
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destruction. 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
", ..unborn, great and constant, "

It is unborn (Aja) and immortal (Amrtam), constant or unchang-
ing (Dbrvah). 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

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

7¢ "...aja atmd mahan dhruvah" (Br. 4.4,20)

2, "adis sa samyoga-nimitta hetul..." (Sveta €,5)

3. "...atma-yonir...sahsdra-mokga - sthitibandha-hetujp."
(Sveta 6.16)
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In other words, Brahman, as the pre-condition of all mutations
remains beyond change and therefore beyond the reach of the
causal nexus, Being self-caused or self-existent it is self-
explanatory and having caused everything, is all-explanatory.
To insist on causal explanations in respect of Brahman betrays
the assumption that Brahman is contingent and is to involve

oneself in the illicit assimilation of categories.

Along with the description of Brahman as ‘'‘Bsat! one
encounters the antithetical descriptions of Brahman as !'Sat,'!

"In the beginning, my dear, this was Being alone,

one only without a second..."1
Uddalaka while fortifying his views draws the attention of
Svetaketu to the apparent oddity in accepting 'Asat' as prior
to 'Sat,' the former giving birth to latter.

"But how, indeed, my dear, could it be thus?

said he, how could being be produced from

non-being? On the contrary, my dear, in the

beginning this was being alone, one only,

without a second.!2
But the objections of Uddalaka seem not to be pertinent for,

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

1. "sad eva, saumya, idam agra asId eckam evdditiyam,.."
] b}
(Ch, 6.2.1)

2. "Kutas tu khalu, saumya, evat syat, iti hovaca, katham,
asatah saj jayeteti, sat to eva, saumya, idam agra asid
ekam evadvitiyam," (Ch. 6.2,2).
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as absolutely non-existent or non-entity and 'Sat' as bhare
factuality. Rather, Brahman as 'Asat,'is viewed as the undif-
ferentiated unity where the world of multiplicity is contained
as a mere potentiality. Seen in this 1light, Brahman can,
befittingly, be viewed as the unexpressed reality and the

reality as the Brahman, manifest,

Nonetheless, by conceiving Brahman as 'Sat' the
Upanisadic thinkers focus their search light on an ulterior
mode of viewing Brahman in relation to the reality, Brahman
as Sat or Being is to be contra~distinguished from the being!
in the sense of a finite particular., The translation of !'Sat!
as 'Being! seems to be little strained and sweeping for it
overshadows the suggestions of the term if it were translated
as 'the Real,' Brahman as 'Sat' or 'Real! has the unmistakable
suggestion of its being an immutable abiding substratum where
the world of particularities make their appearance, live and
meet final dissolution. They are, as it were, the varied
vaves that rise, thrive and finally merge in the bosom of the
ocean, Brahman is verily the 'Sat,' it is the only Real
against the unstable and evanescent which though have a sem-

blance of being real are really appearances.

If 'Sat' is to be translated as t'being! Brahman ean
be viewed as the Being-essential and the Being-macrocosmic,

In the former sense, Brahman constitutes the essence of all
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exlstence, It is not one of the existents but their essence,
the immanent principle of all that could exist, Uddalaka
illustrates 1t by asking Svetaketu to bring a fruit of the
Nyagrodha tree who,having broken it into extreme fine seeds
1s 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

"o oMy dear, that subtle essence which you do

not perceive, verily, my dear, from that very
essence this great nyagrodha %ree exists,.."1

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

This 1s explicitly stated in Taittiriya as
3

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

As the essence Brahman is the

", .otruth of the truth..."h

1. "...saumya, etam apimadnam na nibh3layase, etasya vai,
saumya, esopimna evam mahan nyagrodhas tisthati..."
(Ch. 6.12.2)

2, "sa ya egopima aitad atmyam idath sarvam, tat satyam, sa
atma, tat tvam asi, svetaketo..." (Ch 6,13,3)

3. "...raso vai sah ,.." (Taitt 2.7.1)

L, ",..satyasya satyam iti,.." (Maitri. 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 B3aldki, 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 1ightning..."2

In the above, 'truth' is used in the sense of a relative or
contingent existents and Brahmangas 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 essence 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 everything animate and

inanimate, mobile and immobile, microcosmic and macrocosmic,

1. "...vaca atmagner atmd jyotisa Atmeti va aham etam
upasa iti..." (Kaus - L4,17)
2. ",..satyasyatma, vidyata atma..." (Kaus - 4.18)
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"The God who is in fire, who is in water, who

has entered into the whole world, who is in

plants, who is in trees...™1
It is the nucleus of everything. As the logus of the manifes-
ted macrocosm it is 'Hiranyagarbha,'! As the logus of the
finite it is Atman or the Self,

", +«Brahman the supreme, the great hidden in

all creatures according to their bodies, the
one who envelops the universe.,.,"2

The selfsame reality as the unmanifested (Avyakta)
is known as Brabman, as the agent of creation (Syosti), pre-
servation (sthiti) and destruction (pralaya) is the Isvara,
as the log@s of the world, the Hiranyagarbha and as the self
of the particulars is the Atman, The identity of Brahman and
Ktman recurs throughout the Upanisadie literatures,

"..sThat is the Brahman, that is the Etman..."3

"...He who is here in the person and he who
is yonder in the Sun - He is one,,."h

1. "Yo devo'gnau yo'psu yo viovam bhavanam avivesa, ya
ogadhigu yo vanaspatigu..." (Svetd - 2.17)

2, "...brahma param byrhantam yatha - nikdyah sarva-bhutegu
glighah visvasy aikam parivegtitaram..." (Sveta 3.7)

3., "...tad brahma, sa atma..." (Taitt 1.5.1)

Y, ",..sa ya8 ciAyam puruse, ya$ casavaditye sa ekah.,."
(Taitt - 2.8,1),
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"issthis is the sclf of minc within the hcart,
this is Brahman,,. "1

", ««This Atman is the Brahman, the all pcrceiving.."2

Usastha Cakrayana asks YAjnavalkya to bc cnlightened about
Brahman which is immcdiately present and directly perccived
and who is the self in all things, To this Yajnavalkya
replics that

",..This is yoursclf that is within all things."3

Thus Ktman can be scen =s nothing but Brahman expresscd
through the unit structures and conversely Brahman ¢an be
scen as the Atman without the limiting adjuncts. Ktman is the
egsence and the enlivening principle of the finite. It is the
immortal vwithin the mortal frame, Unlike the body that is
subjcet to the law of flux and the phenomena of birth,growth,
decay and death, the Ktman remains untouched by ravages of
time and untainted by evil to whieh the mortals fall a prey
to,

1. "...esa ma AtmAntar hrdaye etad brahma..."(Ch - 3. 1h,4)
2. "...ayam atmd brahma sarvanubhih..."(Br. 2.5.19)
3. "...ega ta Atmd sarvantarap...," (Br. 3.k.1)
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",..It does not age with old age, it is not

killed by the killing (of the body)..., It is

the self free from sin, free from old age,

frce from death, free from sorrow, free from

hunger, free from thirst..."1
The icdentity of Brahman and Ktman is tacitly assumed and one
finds Brabman and 'Ktman' usedy indifferentlyyas synonymous
expression denoting the ultimate rcality so that what is said

of one is decemed as true of the other.

The immanence of Atman in all thé finite structures
must not make one conceive the relationship bectween the self
and the body on the model of the container and the contailned.
If Ktman were something particular it would make sense to say
that it inhabits in a particular part of the body. On the
contrary, Atman being the essence is thought as immanent and
all permeating,

", ..Just as a razor might be hidden in a ragzor-

case or as fire in the fireplace, even so this

self of intelligence has entered this bodilyself
up to the hairs and nails.,."2

1. "...nasya jarayaitaj jIryati, na vadhenisya hanyate...
ega atmapahata papma vijaro vimptyur visoko vijighatso!
pipasah..." (Ch,- 8.1.5)

2, "...tad yatha kgurah kgura dhane'vopahito visvambharo
va visvambharakulaya evam evaisa prajnatmedam sariram
atmanam anupravista alomabhya anakhebhyah..,"

(Kaus - 4%,20)
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Ktman pervades the whole being of the individual,
Brahman is construed as pervading the whole rcality. Yajnaval-
kya dwells on the immanence and the all pervasiveness of the

Supreme by the analogy of salt and water.

"As a lump of salt thrown in water becomes
dissolved in water and there would not be any
of it to seize forth as it were, but wherever
one may take it is salty indeed, so, verily,
this great being, infinite, limitless, consists
of nothing but knowledge..&rising from out of
these elements one vanishes away into them.,'"1

As all pervasive;

"That indeed is below, it is above, it is
behind, it is in front, it is to the south,
it is to the north, it is indeed all this
(world)..."2

and since Ktman is equated with Brahman the same deseription

is given about the self.

"the self is indeed below, the self is above,
the self is behind, the self in front, the self
is to the south, the self is to the north, the
self is indeed all this (world)..."3

1. "sa yatha saindhava-khilya udake prasta udakam evanuvi-
1Iyeta, na hd3sya udgrahapayeva syat,yato yatas tu adadIta
lavagam eva, evath va ara idam mahad bhitam anantam aparath
vijnana-ghana eva, etcbhyo bhiitebhyalh amutthaya, tany
evanuvinasyati..." (Br. - 2.4,12)

2. "sa evadhastdt, sa uparigtadt, sa pascat, sa purastat, sa
daksinatah, sa uttaratah, sa evedah sarvam iti..,"

(Ch - 7.25,1)
3. "...,atmaivadhastdt, dtmoparigtit, atmi pascit, atma
. purastat, atma dakginatap, atmottaratah, atmaivedam
sarvam iti..." (Ch., 7.25.2)
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Thus goes the celebrated maxim

"A1ll this is Brahman..."1

Again as the indwelling spirit of the finite it is identified

digtributively with the c¢osmic¢ phenomena

"That indeed in Agni, that 1s Kditya, that is
Vavu, that is Moon,.,"2

The all pervasiveness of Brabman is figuratively brought out

by likening it to cosmic person

"That one God, who has an eye on €veryside, a
face on everyside, an arm on everyside, a foot
on everyside, creating heaven and earth forges
them together by his arms and his wings.™

"He who is in the faces, heads and necks of all,
who dwells in the cave (of the heart) of all
beings, who is all pervading, He is the Lord
and therefore the omnipresent 8iva."h

1o
2e
3.

"sarvam khalu idah brahma..." (Ch. - 3.1%.1)

"saivagni saivaditya saivaylh saivasomab,.."

"vi8vatas cakgur uta visvato mukho visvato bahur uta
vidvataspat,

sam bahubhyah dhamati sampatatrair dyava-bhimI janayan
deva ekap." (Sveta - 3.3)

"sarvanana - siro-grival sarva-bhiita - gubdsayah
sarva vyapl sa bhagavan tasmat sarva-gatas sivah."
(Svetd - 3.11)



53

Brahman as the macrocosmic being is variously described as
possessor of qualities (Guni) and the Lord of qualities.1

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.
Bverything animate and inanimate is pervaded by Brahman.2
Bverything snimate 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 whollstic or 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‘ "‘. 'gur.}eShbc ® ." (Svetg'. - 6. 16)
2. "Isavasyam idah sarvam yat kit ca jagatyah jagat..."
(IS& - 1)0
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is in the world; encompasses it and yet transcends its con-

fines. To restrict Brahman to the world is to limit the

limitless,

", ..He surrounds the earth on all sides and
stands ten fingers' breadth beyond, "1

" ..the one stands like a tree established in
heaven, by Him, the Person, is this whole
universe filled."2

"Higher and other than the forms of the world-
tree and time is he from whom this world
revolves... "3

Yama points to the hierarchy of realities to bring

home the ultimacy of supreme Purusa.

"Beyond the senses is the mind; above the. mind
is its essence (intelligence), beyond the
intelligence is the great self, beyond the
great (self) is the unmanifest."4

"Beyond the unmanifest is the person, all perva-
ding and without any marks whatsoever,.."S

1.

24

3.

"...sa bhiumit visvato vrtva aty atigthad dasangulam."
Sveta, 3.14)

", ..vrkga iva stabdho divi tigthaty ekas tene'dam purnam
purugepa sarvam." (Svetd 3,9)

"sa vrksa kalakrtibhih paro'nyo yasmat prapancab
parivartateyam,.." (Sveta - €,€)

"indriyebhyah param mano manasas satlvam uttamam, sattvad
adhi mahan Atma, mahato' vyaktam uttamam." (Katha - 2.3.7)
"avyaktdt tu parah puruso vyapakolinga eva ca..."

(Katha -~ 2.3.8).
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In Brhadaranyaka and in Kausitfki Baldki works out,

rcspectively, twelve and sixteen progressive definitions of
reality where Brahman is alternatively identified as the per-
son (Purusa) in the cosmical phenomena like the Sun (Surya),
the Moon (Candra), Lightning (Vidyut), Thunder (Stanayitnu),
Quarters (Dik) and as the physical elements like ether (Kkasa),
air (Vayu), fire (Agni), water (Kpah), as person in the

shadow (Chdyi), in the gsound (Sabda), in the echo (Pramtisutka)
and the person in the organs like the right eye and the left
eye and each time Ajatsatru seeks to prove the inadequacy of
the definitions by showing the place of secondary importance
the respective persons (Purusas) occupy. When Balakl feels
handicapped from going further Ajatsatru undertakes to eluci-
date the nature of the self by (practical demonstration)
arousing a person from the dcep slcep and thereby, pointing
out the 'Self'! to be the ultimate unitary state from whileh all
physical, psychic and supramundane manifestations spring

forth.

"As a spider moves along the thread, as small

sparks come forth from the fire, even so from

this Self come forth all breaths, all worlds,

all divinities, all beings. Its secret meaning
is the truth of truth.,..™

1, "sa yathorpanabhis tantunocearet, yathigneh kgudrd
visphulinga vyuccaranti, evam cvasmad atmanah sarve
prangah, sarve lokah, sarve devah, sarvani bhutani
vyucearanti, tasyopanisat, satyasya satyem..."(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 1s 1

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 is called incorporeal, who makes
existence and non-existence, the auspicious,
the maker of creation and its parts..."3

"He who is the source and origin of the Gods..."

1. z...sa iga ﬁ%ti nety atma agyhyah na hi grhyate..."
BI‘. - .2.

2. "sa visva-kpd..." (Sveta - 6.16)

3. "...anIgakhyam, bhavabhava karat sivam, Kala-sarga-karad...
(Sveta - 5. 1"")

%, "Yo devanam prabhavas codbhavas ca..." (Svetd - 4.12)
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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 world 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 functions.

"Werily, 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 akgarasya pradasane, gargi, suryacandra -
masau vidhyptau tigthatal... dy@vaprthivyau vidhrte
tisthatah... nimesa, ahoratrany, ardhamasa, masa,
rtavah, satvatsara iti, vidhrtas tisthanti..... pracyo
nya nadijah syandante svetebhyah parvatebhyah...."
(Br. 3.8.9)
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It is as 1if;

"From fear of Him does the wind blow, from fear

of Him does the Sun rise, from fear of Him do

Agni and Indra (act) and death, the fifth doth

TUn,..."1

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 refercnce 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
objeet and determines the speecificity of it, For example, the
galine 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 1is
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 particula-
rised manifestations. The course of origination and the final
destination of all realities, (the way of the world) necessa-
rily follow from the very naturc of its essence. It is pre-
eisely this that probably led the Upanisadie thinkers to
conceive Brahman, figuratively, as the virtual controller

and protector of the creation,

1. "higismid vitap pavate, bhigodeti sfiryah, bhigismid agnis
cendras' ca, mrtyur dhavati pancama iti,.." (Taitt 2.8.1).
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",ssthe guardian of the world is He who rules
this world for ever,,,"1

"That God, who, after spreading out one net after
another in variaus ways draws it together in that
field, the Lord, having again created the lords,

the great self, exercises his lordship over all,"2

Ktman is Brahman, Hence similar descriptions have also been

given in respect of Atman,

as

",.sHe 1s the protector of the world, he is
the sovereign of the world, he is the lord of
all, He is my self, this one should know, he
is my self, this one should know,"3

Brahman 1s transcendent in so far as it is thought of

the self-determining principle, as the self-gubgistent

entity.

" ..in which are eentred 2ll the worlds and
those that dwell in them, that is the imperdish-
able Brahman,..'"&

1,

2,

3.

", ..bhuvanasyasya gopta, ya 1ise asya jagato..."
(Sveta, 6.17)

"ekaikah jalam bahudha vikurvan, asmin kgetre
satharaty ega devab,

bhiiyah srsiva patayas tathes'as sarvadhipatya® kurute
mahatma." (Sveta 5.3)

"...e52 lokapala ega lokadhipatih, esa lokesah, sa ma
atmeti vidyat, sa ma atmeti vidydt..." (Kaus 3.8)
®,..yasmin 1lokd nihitd lokinas ca, tad etad akgaram
brahma,.." (Mund 2.2)
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"The source 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 1t goes to rest,
in 41t are all Gods founded and no one ever goes
beyond that, This, verily, is that,"2

"Th.at in which the five groups of five and space 3

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 justification for
treating Brahman as being beyond good and evil. In other words,
Brahman 1s said to transcend all moral valuations. It 1is

observed that,

1. "yak ca svabhivam pacati visvayonih, piacyams ca sarvan
parinamayed yah,
sarvam etad visvam adhitigthaty eko gunan ca sarvan
viniyojayed yah." (Sveta 5.5)

2. "yatas codeti suryo astam yatra ca gacchati tam devas
sarve!pitas tadu natyeti kas cana: etad vaitat.,"
(Katha 2-1.9)

3. "yasmin panca panca-janalh Zkasas ca pratigthitah tam eva
manya atmanam..." (Br. 4.4.17)
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"Prom him also the gods are born in manifold
ways, the celestials, menj cattle, birds,,.

austerity, faith, truth, justice and the la'ws,"1

The moral valuations are made with reference to certain norms
in a particular framework or content which may be expedient
for certain purposes. 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 rest; 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 metaphysical systems have given rise to their res-
prective value frameworks; In the Upanishadic context, Brahman
being the peucleus, 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 bahudhd samprasiitdh sadhyid manugyah
pasavo vayamsi,
...tapas ca 3raddha satyam - brahmacaryam vidhis ea,"
(Mund 2.1.7)
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"(Know that) all tris, whatever moves in this
moving world, 1s enveloped by God, Therefore
find your enjoyment in renunciation; do not
covect what belongs to others.™1

An action can be counted as good or moral if and only

if it conduces the good of the whole which, in fact, is instru-

mental for the good of the individual. The good of the indivi-

dual consists in living in harmony with others. The conflict

or incompatibility between the individual good and the collec-

tive good is, theoretically, precluded by the Upanishadic

world view which rests on the basic vision of the manifest

diversities as the veritable expressions of Brahman, So, even -

tually, all the moral discourse or acts of morality or valua-

tions g :t their meaning frca Brahman, In tlis sense, Brahman

can befittingly be said to have given birth to morality along

with the world of particularities. Brahman remains beyond the

reach of moral valuation.

"...He does not become great by good action nor
small by evil action, it 1s one, indeed, also
causes him whom he wishes to lead from %hese
worlds to perform good actions, It is one, also,
causes him whom he wishes to lead downward, to
perform bad aetion."2

"Jaavasyam idah sarvam yat kit ca jagatyah jagat tena
tyaktena bhunjitha, ma grdhah kasyasvid dhanam," (Isa - 1)
", . .na sadhuna karmana bhuyan bhavati no evasadhuna
kanlyan, esa hy eva sadhu karma karayati tam yam ebhyo
lokebhya unninigata esa u evasadhu karma karayati tah
yam adho ninisate..." (Kaus - 3.8)
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The above accounts 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 with 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.

", .Brahma is infinity..."1

It is the

", ..undecaying, ancient (primeval) self of all,
present in everything on aceount of infinity."2

It is only the ‘'infinite' that can be defined as
greater than the greatest and subtler than the subtlest.

1. "... satyah jninam anantam brahma,.." (Taitt - 2.1.1)
2. "...ajaram purdpam sarvatmanam sarva-gatam
Vibhutvato [ 3 ‘“ (S‘V'e'té - 3.21)
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"Than whom there is naught else higher, than

whom there is naught smaller, naught greater..."1

"This is my self within the heart, smaller than
a grain of rice, than a barely corn, than a
mustard seed, than a grain of millet or than the
kernel of a grain of a millet. This is myself
within the heart, greater than the eart, greater
than the atmosphere, greater than the sky,
greater than these worlds,.,"2

"Smaller than the small, greater than the great?3
the self 1s set in the heart of every creature.”

The above descriptions appear as incongruous when seen as qua-
lificatory of finites but are quite significant in respect of
the 'Infinite.' The ‘'Infinite!, definitionally, is something

which does not have a determinate dimension.

It can be viewed both from microcosmic and macrocosmic
perspectiveg, The 'Infinite' is, obviously, something which does
not have a finite correlate, Negatively speaking, it is some-
thing that is not finite. Hence the only appropriate mode of

unders tanding it from the macrocosmic perspective is to say

1. "yasm3t parath naparam asti kincit yasman naniyo na jyayo'
sti kineit..o" (Sveta - 3.9)

2. "esa ma atmantar hrdaye' niyan vrlher va, yavad va,
sargapad va, Syamikad va, Syamaka-tapdutad v3, esa ma
atmdntar hrdaye jyaydn prthivysh, jyayan antarikgaj jayan
divah, jydydn ebhyo lokebhyah." (Ch. 3.14.3)

3, "anor anIyan mahato mahiyan, atmasya jantor nihito
guhayam,.." (Katha - 1.2,20)
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that it 1s greater than the greatest possible and microcosmi-
cally, as more minute than the minutest possible, The 'Infi-
nite! being something non-spatial, the descriptions in terms
of spatial differentiations are simply inadequate or rather
irrelevant. If one insists on understanding 1t through spa-
tial determinations it would be as follows:

"Werily, 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, Bast and the other

directions exist not nor across, nor below, nor

above, Incomprehensible is that supreme seif,

unlimited, unborn, not to be reasoned about, not

to be thought of lunthinkabled..."
The infinite excludes duality or differentiation. It 1s finlte,
which is excludent of other finites. There can be no sense in
speaking of plurality of 'Infinites.! Plurality presupposes a
distinction among the wmultitudes and that again presupposes
an objective criterion for mutual differentiation. Hence, it
1is 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 asit, ekonantal, prag ananto
dekginato'nantah, pratlcy ananta udiey ananta urdhvan
cavin ca sarvatonantah; na hy asya pracyadi-disah
kalpante'lhZ tiryagvin cordhvam va, anlthya ega paramatma
parimito yo tarkyo cintya..." (Maitri 6-17)
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between 'I' and 'thou,'!' 'this' and 'that'!' do not hold good.
As all the ordinary modes of cognition presuppose the exclu-
siveness of the observer and the observed with regard to
Brahma,; It is said,

"Where onc sees nothing else, hears nothing else,

understands nothing else, that is the infinite.

But where one sees something else, hears some-

thing else, understands something else, that is

the small {the finite)."1

As the essence it exceludes cverything and therefore
regsists all attempts at predication or partieularisation. As
transcendent it includes everything and hence eludes the reach
of finite or exclusive predications. Human understanding is
necessarily through concepts or categories. So, if understan-
ding is,at all,insisted upon Brahman in its all pervasive and
transcendental aspect, shall be found to accommodate all

possible predications. Bven contradictory predications shall
be found to be appropriate of it.
"Tt moves and it moves not, it is far and it 1is

near, it is within all this and it is also
outside all this.™2

1, "yatra nanyat pasyati nanyae chrnoti nanyad vijanati sa
bhuma, atha yatranyat paslyati anyac chrnoti anyad
vijanati tad alpam..." (Ch. 7.2k,1).

2. "tad ejati tan naijati tad dure tad vad antike tad
antarasya sarvasya tad u sarvasyasya bahyatah.," (Isa 5).
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"(The spirit) is unmoving, onec, swifter than

the mind. The senses do not reach it as it is
ever ahead of them., Though itself standing

still it outstrips thosc who runs;in it the all
pervading air supports the activities of beings.™"1

"Sitting, he moves far, lying,he goecs everywhere

Who, save myself, is fit to know that god who

rejoices and rejoices not?"2

The jarring contradictions might mislead one to think
that the exponents of the doctine in order to securc the
uniqueness of Brahman have taken recourse to the poetic frenzy
and consequently, landed themselves in contraditions with the
supercilious disregard for the norms of intelligibility. Con-
sequently, they, in lieu of saying something of ultimate
significance, harvest nonscnse. Such misgivings seem to
spring from the assumption that laws of logic are the laws of
intelligibility. One could violate them only at the cost of
sense or intelligibility. But it is worth pointing here that
the basic laws of logic operate in a framework that takes for
granted the multiplicity and the rclative constaney of the
particulars, In other words, if one could think of a state of
affailr where,there is no duality or multiplicity or where,

things having been subject to constant flux,cease to be what

1. "anejad ckam manaso javIyo nainad deva apnuvan
piurvamarsat,
tad dhdvato! nyAn-atyeti tisthat tasminn apo matarisva
dadhati." (Isa L)

2. "asIno dlirah vrajati, Sayano yati sarvatah kastam
madamadah devam mad anyo jnatum arhati." (Katha 1.2.21)
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they are; in every succegsive 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 isj 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 ordinary lan-
guage, the rules of intelligibility, deemed saerosanct for
understanding empirical phenomena, are found to be inadequate
or positively misleading, Since use of concepts or categories
is indispensable to and 1s the constitutive limitations of
linguistic understanding, the language in its bid to deseribe
Brahman 1s bound to issue out contradictions, The contradie-
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 distinect
approaches with regard to the use of language in respeet of
the ultimate reality. Probably, realiging the ineffieaey of
language Badhva when questioned by Basklin about the supreme,
resorts to silence, When pestered by the diseiple again and

again Badhva retorts:
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"I am teaching you indecd, but you do not

understand, Silence, is that s»oul.™1
Secondly, 'Neti,' 'Neti' is a logical caution against affirma-
tive or excelusive predications, So one is left with either
negative descriptions which tell us what Brahma is not, imply-
ing positively the transcendence or infinity of Brahman,

"Brahman is 'that which is ungraspable, without

family, without caste, without sight or hearing,

without hands or fect..."2

Turiya - which is equated with Brahmanhood, 1s also
negatively described.

"(Turiya is) not that which cogniscs the internal

(objects), not tha. which cognises the external

(objects), not what cognises both of them, not a

mass of cognition, not cognitive, not non-cogni-

tive, (It is) unseen, incapable of being spoken

of, ungraspable, without any distinctive marks,

unthinkable, unnameable, the cssence of the
knowledge of the »ne seif...“B

Lastly, one finds contraditions t» be the only positive asser-

tions approximating the nature of the 'Infinite.!

1. Sankara bhasya (Brahma Sutra) - 3.2.17.

2. "Yat tad adres'yam, agrahyam, agotram, avarnam,
acakgubSrotrah tad apani-padam..." (Mund - 1.1.€)

3. "nantah-prajnam, na bahis prajnam, nobhayatah- prajnam,
na prajnana-ghanam, naprajnam, naprajnam, adystam,
avyaveharyam, agrahyam, alakganam, acintyam, avyapadcsyam,
ekatma-pratyaya-saram..," (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 infinlte, has to be known or realised in its native stance.
It is to be comprchended as such, But when understood in rela-
tion to findites it is to be construed negatively as non-finite

or indeterminate.

Nonectheless, there have becen positive descriptions of

Brahman as truth (Sat), consciousnecss (cit) and bliss (Anandam).
tSat! here is to bc translated as a real. Brahman is Sat in

the sense of being abs»lutely real or ultimately real. The
reality of Brahman is to be understood in contradistinction to
the relative rcality of the empirical. According to Sankara,
real is that which is non-sublatable (Abadhitam). Against this
criterion even the drcam 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 (Vyabahdrika Satta)

is also progounced to be relatively real. The empirical
consciousness assumes the reality of the multiplicities which
is sublated by the 'Brahman awareness, whereof, the fragmenta-

Ty consciousness of the divided reality gets transmuted in
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the cognition of cosmic unity, Brahman is real (Sat) in the
absolute sense of the term for it is not sublatable in princi-
ple, In other words, Brahmanhood is e¢-nstrued as a state »f
permanence. Thus, the notion of sublatability depends for its
explanation on the hotion of change. This has led some thinkers
to define real as inconsequential (Aparinami). Brahman is the
ultimate truth for it does not suffer from consequences, It
remains steady in and through the creation, preservation and
dissolution. It is the creator, preserver and destroyer., It is
the real of the real (Satyasya Satyam) in so far as the empi-
rical world owes its reality ( its relative permanence) to

Brahman.

It is the pan-consciousness that transcends the limit-~
ing awarencess of the individual whereas the knower discovers
himself as the knower of the cognition of all (Antaryami) and
cognitions of all times (Trikaladarsi). As the subjeet Atman

is not only the cognitive agent but the only agent.

"Werily, that Imperishable, O Gargi, is unseen
but is the seer, is unheard but is the hearer
unthought but is the thinker, unknown but is the
knower. There is no other seer but this, there is
no other hearer but this, there is no other
thinker but this, there is no other knower but
this. By this Imperishbable, O Gargi, is space
woven like warp and woof."1

1. "tad vi etad akgaram, girgi, adygtah dragtr, asrutam,
Sroty, amatam mantyp, avijnatah vijnatr, nanyad ato' sti
drastr, nanyad ato! sti Srotr, nanyad ato' sti mantr,
nanyad ato' sti vijnitr, etasmin nu khalu aksare, girgi,
akdsa otas' ca protas' ca." (Br. 3.8.11).
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It is in this sense that Ktman is considered to be the essence

of all the kmowing organs, figuratively described as

",..1life of 1ife, the eye of the eye, the ear
of the ear and the mind of the mind, they have
realised the ancient primordial Brahman,'1

",..1t is that which is the ear of the ear, the
mind of the mind, the speechy indeed of the
speech? the breath of the breath, the eye of the
EYCase''2

Being the very subject and the basic presupposition of all
acts of knowledge they argue about the oddity of knowing 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, 1s

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
(pecople) here adore."4

1. "...prapasya pranam uta caksugas cakguh uta
Srotrasya Srotram,
manaso ye mano viduh, te nicikyur brahma purapam
agryan.” (Br. 4.4%,18)

2. "$rotrasya Srotram manaso mano yad vaeo ha vacam sa u
pranasya pranah cakgusa$ cakgur..." (Kena - 1.2)

3. "yac cakgusd na pasyati yena cakglmgi pasyati tad eva
brahma tvah viddhi nedam yad idam upasate., (Kena - 1.7)

4, "yan manasa na manute yenahur mano matam tad eva brahma
tvah viddhi nedam yad idam updsate." (Kena - 1.€)
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From this they argue the consequent unknowability of Brahman
by the sensory acts of cognition,
"There the eye goes not, speech goes not, nor

the mind, we know not, we understand not how
one can teach this."1

"He is not grasped by the eye nor even by speech
nor by other sense organs,.."2

"Whence words return along with the mind. . . "3

The consciousness has also been described as 'Purusa.' It
literally means that which lies quiescent in everything., '€it’
has been differently translated as 'intelligence! or ‘con-
sciousnéss.' Consciousness should not be understood as an
attribute gqualifying Brahman. It does not define Brahman but
constitutes it, Brahman does not have consciousness, but is

of the nature of consciousness (Caitanya Svarupa). As Xtman,
it is the animating principle of the organism, It is of the
form of pure intelligence, uncontaminated by the materiality

or the cognitive appropriation of the sense organs., Having

been non-spatial, it lacks an inside or outside.

1. "na tatra cakgur gacchati na vag gacchati no manah na
vidmo na vijanImo yathaitad anusigydt." (Kena - 1.3)

2. "na cakguga grhyate napi vaca nanyair devaih..."
(Mund -~ 3.1.8)

3. "yato vaco nivartante,.." (Taitt - 2,4.1)
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", othis self is without inside, without outside;
altogether a mass of intelligence only,"1

As the invariable subject of all cognitions it reveals the

world and 1s self-revealing or self-illuminating. Therefore,

it is figuratively described as the light of the light.

"In the highest golden sheath is Brahman without
stain, without parts, Pure as it, the light of
lights., That is what the knowers of self know."2

"When the sun has set, Yajnavalkya, and the moon
has set, and the fire has gone out and speech
has stopped, what light does a person here have?
The self, indeed, is his light, said he, for
with the self, indeed, as the light, one sits,
moves about, does one!s work and re urns. '3

", ,.Bverything shines only after that éhining
light, His shining illumines all this world.™4

Lman is the real subject of all cognitions. The sense organs

are the mere gateways,

"That by which (one perceives) form, taste, smell,
sounds and touches of love, by that alone one
perceives. What is there that remains (unknown

to 1t)? This, verily, is that."5

1

"...atma, anantaro! bahyah, krtsnah prajnana-ghava eva..."
(Br. 4.5.13)

"hirapmaye pare ko'se virajam brahma nigkalam tac chubbram
jyotigah jyotih tad yad atma-vido vidah,." (Mun. 2.2.10)
"astam eta aditye, yajnavalkya, candramasy astam ite,
sante agnau, santayam vaci, kim-jyotir evayam purusa iti.
atmaivasya jyotir bhavati, atmanaivayam jyotigaste,
palyayate, karma kurute, vipalyeti iti." (Br. 4.3.6)

" ..tam eva bhantam anubhati sarvam tasya bhasa sarvam
idam vibhti," (Katha. 2.2.1)

"yena ripam rasam gandhan Sabdan sparsam$ ca maithunan,
etenaiva vijandti, kim atra paridigyate, etad vai tat."
(Kat 2 2.1.3)
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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 Etman,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 Xtman is
not the empirical consciousness that accompanies all acts of
cognitions but the universal consciousness which runs 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 stuff. 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 symmetry 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

1. "kenesitam patati pregitam manah kena pranab prathamah
praiti yuktah.
kenegitam vacam imadm, caksuh rotrat ka u devo yunakti,"
(Kena - 1.1)
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Upanisadic world view, EKtman remains invariable in and through
the changes in states of consciousness, namely, waking
(Jagrata), dream (Svapna), deep sleep (Susupti) and the high-
est state of non-duality (Turiya) and is termed respectively,

ag Waisgvanara,' 'Taijasa,' 'Prajna' and Atman respectively,

Brahman is of the nature of Bliss (Enanda Svarupa),
Ananda (Bliss) is to be distinguished from Sukham (Pleasure),
Pleasure can be defined as a gtate of agreeable feeling
accruing out of the interaction of the individual with the
finite, Since it owes its origin to finite it is contingent
and discontinuous, Whereas 'Bliss' (Enanda) is connotative of
a state of affective awareness where one gets one self esta-
blished in an ecstatic experlence which is total and infini-
tely eontinuous, The experience of 'Bliss'! cannot be expressed
by means of affective terms for it is unique of its kind
having no sensory correlate, It can be known only by under-
going it. Several passages in the Upanisads appear to be
vocal in describing Brahman as a state of ineffable bliss,
Bhrgu in his quest for the highest knowledge undertakes
austerity at the instance of his father Varuna and discovers
progressively Brahman as matter (Annam), life (Pranah),
mind (Manah), intelligence (Vijnanam) and ultimately as Bliss
(Enandam). His knaowledge of Brahman as 'Bliss' marks the
culmination of his self discovery or terminus of spiritual

voyage.



77

"He knew that Brahman is bliss. For truly,
belngs here are born from bliss, when born,
they live by bliss and into bliss, when
departing, they enter,"1

The description of the highest state in Kaugitdkl runs as

follows

"v..This same breathing spirit is, truly, the 2
intelligent self, bliss, ageless, immortal..."

", ..Verily, different from and within that
which consists of understanding is the self 3
consisting of bliss. By that this is filled..."

In Brhadaranyaka,Yajnavalkya gives a qualitative account of

'‘Bliss! in terms of mundane pleasures (to be understood as

figurative explanations pointing to the infinity of Bliss)

and eventually observes,

".:¢This is the highest bliss. This is the
world of Brahma..:"&

1s

"Inando brahmeti vyajan8t, anandadd hy eva khalu imini
bhiitani jiyante, anandena jatani jIvanti, Snandam
prayanty abhisamvisanti..." (Taitt 3.6.1)

".i.8a ega prana eva prajnatmanando jaro' mytab..."
(Kausi 3.8)

"..stasyaiga eva 3rira atma, yah plirvasya, tasmad va
etasmidd vijnana- mayit anyo'ntara atmd Znanda mayah
tenaiga plrpab..." (Taitt U.2.5.1)

"...athaiga eva parama Bnandah, 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 !'Sukham Anantam Rna.‘ndam.'1 But in spite of the cate-
gorial difference between !pleasure'! and 'bliss'! there seems
to be underlying suggestion which enables one to imderstand
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 objeet 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, When the unit consciousness 1s 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 Blisg, 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, has 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 predicationg. 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 communication. 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 'linguistie philosophers. '



- 11
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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
'‘wby! and 'how' of the ‘'given' has, consequently, given rise
to Philosophy, Science, and Theology. Though explanation and
understanding of the (same) reality is their common object
they remain distinct beeause of the very nature and seope of
the questions that the philosopher, seientist and spiritualist
address themselves to, The understanding of reality can be
attempted at two different levels, i.e. the mierocosmic and
the maerocosmic. The former consists in explaining and under-
standing the partieulars 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, econ-
ventionally, termed as seientific in the paradigmatie 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.
Bvery 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 and
experiment, So the questions about a particular is said to be
empirical and scientific whereas the questions about the
tbtality 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 gquestion; '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 sound
or genuine if it has an actual or possible answer, The ques-
tion aﬁout the ultimate are unsound because there is no con-
ceivable way of finding an answer to 1t 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 fundamental 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 fultimate.' It perfectly makes
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sense to, tentatively, posit ‘energy! as the 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 objcct 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, Pythagoras, Plato,
Aristotle, Descartes, Spinoza, Leibneiz, Hegel Bradley and
all other metaphysicians are spectlative in.so far as the
tultimate! 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.
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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 W thereof, are only corroborative of the
basic vision, To put it otherwise, the basic difference
between the intuitive and the rational ontology consists 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 ig the first in the series nor need one think of the 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:

“verily in the beginning this world wvas Brahman..,"

read in conjunction with

"verily all this is Brahman..."2

" ..the self (Xtman) is indeed all this world..."3

"The person (purusa) is truly this whole world,
whatever has been and whatever will be..."&
imply that the reality prior to its manifestation and as the
'manifested! is equated with Brahman, Atman or Purusa (terms
synonymously used to denote the ultimate reality). It is
significant to note that though Brahman has been, variously,

1. "brahma ha va idam agra asIt,..." (Maitri - 6.17)

2. "sarvam khalu idah brahma..." (Ch. 3.14.1)

3., "...atmaivedad sarvam iti..." (Ch, 7.25.2)

%, "puruga evedat sarvam yad bhitam yac ca bhavyam.,."
(8veta 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 accounts 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 world over
and above its entitative existence but of the One e€vol=
ving itself into the manifested particulars. Seen in this
perspective Brahman and the world 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 Brhadaranyaka relates that
the self, in order to put an end to its pristine monotony
became desirous of a second. That very wish is followed by

the primeval-self evolving into duality.

1. "taddhedam tarhy avyakptam asit, tan nama-rlipdbhyam
eva vyakriyata..." (Br. - 1.,4.,7).
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"He, verily had no delight... He desired a

second, He became as large as a woman and a

man in close embrace, He caused that self to

fall into two parts. From that arose husband

and wife,., He hecame united with her, From

that human beings are produced. '
Then the story goes that the female principle hides herself in
the cow, mare, she-ass, she-goat, ewe and the male principle
becomes the corresponding male counterparts in order to be
united with her, As a result, the creation of other organic
and inorganic realities follow.

"He knew, I indeed am this creation for I

produced all this. Therefore, he became the
creation,,.."2

In the Taittiriya, the creation of the manifold is, also,

traced to the will of thec cosmic self.

", ..He (the supreme soul) desired. Let me
become many, let me be born. He performed
austerity, Having performed austerity he
created all this whatever is here..,™3

1. "sa vai naiva reme..., sa dvitiyam aicchat, sa haitdvan
dsa yathd stri-pumfmsau samparigvaktau, sa imam evatminam
dvedhdpatajat, tatah patif ca patni cabhavatam... tam
samabhavat, tato manusyd ajdyanta." (Br. 1.4.3)

2, "so'vet, ahai vava sypgtir asmi, ahah hidam sarvam
asTkgIiti, tatah srstir abhavat..." (Br. 1.4.5)

3. Y...s0' kamayata, bahu syam prajayeyeti, sa tapo!
tapyata, so tapas taptva, idam sarvam asrjata,.."

(Taltt 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 entercd it he became both

the actual and the beyond, the defined and

the undefined, both the founded and the

unfounded, the intelligint and the unintel-

ligent, the true and the untrue,..™1
Moreover, one finds in the text a complete account of all the
fundamental elements ether (Vyoma), air (Vayu), fire (Teja),
water (Apa), earth (Kgiti), the herbs (Osadhayah), food
(Annam) and the person the empirical (Purusah) springing
forth from the self in order of the ontologlical subtlety.

"...from this self, verily, ether arose, from

ether air, from air fire, %rom fire water, from

water the carth, 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 srgtva tad evinuprivisat, tad anupravisya.
sac ca tyac ca abhsvat, niruktam caniruktam ca,
nilayanah canilayanam ca, vijnanam cdvijnanam ca,
satyaq canrtath ca..." (Taitt - 2.6.1)

2. ",..tasm3d va etasmad atmana akisas sambhutah, akdsad
vayuh, vayor agnih, agncr apah, adbhyah prthivi,
prthivya ogadhayah ogadhibhyo annam, annat purugab...”
(Taitt 2.1.1)
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"Divine and formless is the person. He is
without and within, unborn, without breath
and without mind, pure and higher than the
highest immutable, ™

"From him are born life, mind, all the sense

organs, ether, air, light, water and earth..."2
As the mere potentiality, Brahman (the Purusa) is featureless
and therefore, is not to be treated as one in the series of
finites, but merits a different ontological category. It is
described as being, even, beyond the unmanifest.

"Beyond the senses is the mind, above the mind

is its essence (intelligence), beyond the

intelligence is the greatself (Hiranyagarbha

or the world Soul), beyond the greatself is the
unmanifest."3

"Beyond the unmanifest is the person, all
vervading and without any mark whatever.,.."

5

¥, ,.beyond the spirit there is nothing..."

1. "divyo hy amirtah purugah sa bahyabhyantaro hy ajah
aprago hy amanah Subhro akgarat paratab parah.”
(Mund - 2.1.2)

2. "etasmaj jdyate prano manah sarvendriyani ca, kham
vayur jyotir &phah prthivi,.." (Mund 2.1.3)

3. "indriyebhyah param mano manasas sattvam uttamam,
sattvad adhi mahan atma, mahato vyaktam uttamam."“
(Katha 2.3.7)

4, "avyaktdt tu parab puruso vyapako' linga eva ca..."
(Katha 2.3.8)

5. "...purugan na para® kincit..." (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
even the wnmanifest. 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 Brhadaranyaka 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.hungerz 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...™t

", ..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 kifmcandgra asIt. mrtyunaivedam avrtam asit,
asandyaya, aSandya hi mrtyub, tan mano kuruta, atmanvi
syam iti, so' rcann acarat, tasyarcata. apo' jayanta..."
(Br, 1.2.1)

2. "...tad yad apah Sara asIt, tat samahanyata, sa prthivy
abhavat, tasyam asramyat. tasya srahtasya taptasya tejo
raso niravartatagnih," (Br. 1.2,2)
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Interestingly in the Chi&ndogya, one finds an account
of the primeval 'Asat' turning itself into 'Sat!' or existence
manifesting itself into an egg the different parts of which is
later metamorphosed distributively into varisus cosmical

elements.

",s.in the beginning this (world) was non-existent.
It became existent. It grew. It turned into an
egg... It burst open. Then came out of the egg-
shell two parts, one of silver, the other of
gold., "1

"That which was of silver is this earth, that
which was of gold is the sky. What was éhe outer
membrane is the mountains, that which was the
inner membrane is the mist with the clouds. What
were the veins were the rivers. What was the
fluid within is the ocean,"2

"And what was born from it was the yonder Sun...“3

Curiously enough, the myth of the universal egg is not pecu-
liar to the Upanisads but has parallels in Babylonian, Egyp-
tian, Persian and Greek mythologies, However, the egg is not

to be interpreted literally. It is symbolic of the infinite

1. "...asad evedam agra asIt, tat sad asIt, tat samabhavat,
tad andam niravartata... tan nirabhidyata, te agdakapale
rajatah ca suvarna cabhavatam." (Ch. 3.19.1)

2, "tad yad rajatah seyam prthivi, yat suvarpam sa dyauh,
yaj jarayu te parvatadh, yad ulbam sa megho niharah, ya
dhamanayas ta nadyal, yad vasteyam udakam sa samudrab."
(Ch. 3.19.2) *

3, “atha yat tad ajayata so! sav adityah..." (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 (Prajni) 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 unqualified
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 thce creation is the play of divine mind
(Liil3) is to say that it docs 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‘@ne’ 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 unmanifested potentiality stands in relation to the crea-
tion, with 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
Upanisadic cosmogony as a whole, then the passages enuncia-
ting the uitimacy 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..."

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
intos the air."2

1. "apa evedam agra asul, t3 apah satyam agrjanta, satyam
brahma, brahma prajapatim, prajdpatir devan..."(Br. 5.5.1)

2. "vayur vava samvargal), yada va agnir udvayati, vayum
evapyeti, yada slryo'! stam eti vayum evapyeti, yada
candro! stam eti vAyum evapyeti."™ (Ch. 4%.3.1)
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With regard to Bther (Akasa)

", ..A1]1 these beings are produced from space.

The return back.into space for space is 1

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
basie 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 which has 1ts prototypes 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.,

1e "eosarvani ha va imAni bhitiny 3kAsad eva samutpadyante,
akadam pratyastam yanty akiso hy evaibhyo jyayan,
akasab pardyanam." (Ch. 1.9.1).
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"... verily, indeed, all beings heie enter

(into 1life) with breath (Prana) and depart
(from life) with breath..."1’

"..sPrana, 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 Prajapati 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 organs for all practical
purposes are identificd with the vital breath,

", ..Revered Sir, remain, you are the best
of us, do not depart."3

observe the sense organs.

Werily they do not call them speeches or
eyes or ears or minds, They, call them breaths
(Prépa) for all these are breath."u

1. "...sarvini ha vd imini bhiitdni pranam evabhisadvisanti,
pranam abhyujjibate...” (Ch, 1.11.5).

2. "...prano vava sahvargah, sa yada svapiti pranam eva vag
apyetl, pranah cakguh, pranam srotram, pragah manah,
prano hy evaitan sarvan samvrnkte iti." (Ch. W.3.3).

3. “...bhagavam edhi, tuam nah Srestho'si, motkramIr iti,"
(Ch, 5.1.12).

%, "na vai viAco na caksumgi na §rotrani na mandmsity
acaksate, prana ity evacaksate, prano hy evaitani
sarvani bhavati." (Ch, 5.1.15).
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The same theme is repeated in the Kausitdki where Prana is
equated with Brahman and portrayed figuratively as a person
with mind =as

",..the messenger, the eye the protector, the

ear the announcer, spcech the house-keeper,.."1

This stresses the fact of the sense organs are functionally

subservient and posterior to Prana (the life principle),

The fundamental elements, and the Prana are the post
creational c¢xpression of the Supreme. The pure consciousness
does not get lost in the act of creating itself into the
world but remains concealed in the unit creations as their
very ¢ssence,

"Non-existent, verily was this (world) in the

beginning. There from verily cxistence was

produced. That made itself a soul... that

verily is the essencc of existence,..."2
Prior to the creation, Brahman is as good as non-exlstent
but lends itself to specification and is identified as the

essence only in relation to the particulars.,

1. "...manoditam, cakgur goptr, Srotram samSravayitr, vak
parivestri..." (Kaus 2.1)

2. "asad va idam agra asIt, tato vai sad ajayata, tad
atménam svayam akuruta... raso val sab..," (Taitt 2.7.1)
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As the essence, it permeates the finite but is never
to be identified with any particular feature or aspect of
the finite. As the 'logos,' immanent, it determines the
manifestation of the finite, So the finite is nothing but a
functional manifestation of its essence,

"...He (the gelf) entered in here even to the

tips of the nail as a razor is (hidden) in the

razor case, fire in the fire source. Him they

see not for {as seen) he is incomplete, when

breathing he is called the vital force, when

speaking the voice, when seceing the eye, when
hearing the ear, when thinking the mind, These

are merely the names of his acts:.."1

Since all the existents partake of this same essence
all exnlanations of the diversities have to be in terms of
the underlying essence. Being the transcendental condition
of all cognitions and acts;all sensory and motor organs
along with the mind get their functional significance only

with reference to the transcendental subject.

Brahman, the infinite, though pcrvades the macrocosm
and the microcosm as their very essence, its infinity 1s
never exhausted by the world which is but a finite expres-

sion of it. There is a sense in which the world can be said

7. "... sa ega iha pravigta anakhagrebhya} yatha, ksurah
kguradhine' vahitah sydt, visvam - bharo va vd
visvam-bhara-kuladyc, tah na padyanti, a krtsno hi sah,
pranann eva prago nama bhavati, vadan vak, pasyats'
éakéub, $ypvan srotam, manvano manah, t3ny asyaitani
karma - naminy eva..." (Br, 1.4.7)
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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 rclation to a given framework of space,
time and individuality, it appears finite, Bven so, the
infinity of Brahman is not spent up by the infinite expres-
sion of it,

"That is whole (infinitc); This is whole, The

wholc comes out of the whole, Taking the whole

from thc whole the whole itself remains,,.™

The evolution of reality from the substantive conscious
ness 1is brought out by the analogy of the sparks emanating
from the source of fire

"...as small sparks come forth from the fire,

even so from this Self come forth all breaths,

all vworlds, all divinities, all beings..."2
That which is one non-dual, the wunallsyed or the pure con-
sciousness appears as materirl, many and tainted by virtue of

inhabiting in the object.

1. "purpam adah, pirnem idam, plrpat purpam udacyate
plirnasya plrpam adaya plrpam evévaéigyate."
(Isa=Invocation).

2. ",..yathagneh ksudrd visphulinga vyuccaranti, evam
evasmAd atmanah sarve prangh, sarve lokah, sarve devah,
sarvanl bhutani vyuccaranti...® (Br. 2.1.20).
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"As fire which is one, entering this world
becomes varied in shape according io 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 account 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.

To put 1t differently, the phenomenal differences are
but the varled 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 rcality itself, The appearances or
modifications follow from the very nature or essence of the

Absolute, Hencc all understanding of the reality is possible

1. "agnir yathaiko bhuvanam pravigto riupam riupam
prati-ripo babhuva,
ckas tathd sarva - bhiitdntar - atmd rUpam rupaam
pratirlipo bahis! ca." (Katha 2.2.9).

2. "vayur yathaiko bhuvanam pravigto rupam rupam
pratirtpo babhiva, '
ekas tathid sarva-bhiitAntar-atma..." (Katha 2.2,10)
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only in terms of the essence of which they are the necessary
and dcterminate manifestations,

"As when a conch is blown one is not able to

grasp its external sounds but by grasping the

conch or the blower of the conch the sound is

grasped, "1
The same rationale 1s harped upon in the analogy of drum and
the lutc, The passages simply bring home the epistemic truth
that,that which 1s ontologically more basic or primltive 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 cled of clay all that is

made of clay becomes known the modification being

only a name arising from spcech while the truth is
that 1t is just clay."2

"Just as... by one nugget of gold...“3

1. "sa yatha 3ankhasya dhmayam3nasya na bahyan sabdar
Saknuyad grahapaya, Sahkhasya tu grahaenan Sankhadhmasya
va Sabdo grhitah." (Br. 2.4.8).

2. "yathd, saumya, ekena myt-pindena sarvah mrnmayat
vijnatam syat, vacdrambhanam vikaro nama-dheyam,
mrttikety eva satyam." (Ch, €,1.4).

3. "yatha,.., 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.

", «s In it there is no diversity., He goes from

death to death who gees in it as it were, the
diversity.™

"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 (Sgsti) 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 nanfsti kin cana, mrtyos sa mytyud gacchati ya
iha naneva pasyati." (Katha 2,1.11).

2. "Katama Atmeti,.., sa samanal sann ubhau lokau
anusancarati..." (Br. 4.3.7).

(blbf}‘
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As the essence it persists in and through all creations.
Everything atomic or cosmic, animate or inanimate, mobile or
immobile partakes of the very essence which is the Self, the
Brahman., Thus, while describing Brahman as the macro-cosmic
personality,different elemental and heavenly rcalitles and
even the basic acoustic manifestations (the vedas) have been
construed as constituting different parts of His body.

"Fire 1s His head, His eyes are the sun and the

moon, the recgion of space are His ears, His

speech the revealed Veda, air is His 1life and

His heart thc world. Out of His feet the earth 1

(1s born), indced, He is the self of all beings."
This being so, Brahman is thought as the omnipresent and is
identified as anything macrocosmic and micro-cosmic.

"He is the swan (Sun) in the sky, the pervader

in the spacc, the gucst in the sacrifice, He

dwells in man, in gods, in the right and in the

sky. He 1s (all that is) born of water, sprung

from earth, born of right, born of mountain. He
is the true and great."2

"Whatcver is here, that (is) there whatever is
there, that too is herec..."3

1. "agnir niirdhd, caksugl candra-sirya u, disap
Srotre, vag vivrtas ca vedal,
vayuh prago hrdayafh visvam, asya padbhyAam prthivi hy
esa sarva-bhiitantardtmd," (Mund 2,1.4).

2., "halisad Sucigat, vasur antarikgasat hotA vedisat,
atithir duronasat,
nrsat, varasat, rtasat, vyomasat, abji, goja, rtaja,
adrijd, rtam brhat." (Katba 2.2.2).

3. "yad eveha tad amutre, yad amutra tad anviha,.."
(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 1ef%. 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 sun -

He is one.,."2

“"As above go below," the celebrated theme in the

" "theosophical literatures owes its legacy to the Upanisads.

Bvery unit or the particular is a prototype of the great,
This is well made out in the Altreya Upanisad where fire,
alr, 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 1i.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,
dakginatas cottarepa
adha8cordhvam ca prasrtam brahmaivedam visvam idah
varigtham." (Mund 2.2.12).

2. "...ya8calso' gnau yas' cayam hrdaye yas' casau
aditye sa ega eka ity..." (MaitrI 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 fegtters of
the materiality is verily the cosmic (Pdsovaddha bhavet Jiva,

Pasomukto bhavet 8iva).

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,inVlees reference to the Being, which is the common
ground or abode of all,

" ..This Atman is the world of all beings..."2

1. "agnir vag bhiitva mukham pravisad, vayuh prano bhutva
nasike pravisad, adityas caksur bhiitvakgini pravisad,
disah Srotrah bhiitva karnau pravisann, osadhi vanaspatayo
lomani bhiitvd tvacam pravisamd candrama mano bhutva
hrdayem pravisan, mrtyur apano bhutvd nibhim pravisad,
apo reto bhitvd sisnam pravisan." (Aite 1.3.4).

2. ".,.atho ayam vi 3tm3 sarvegim bhiitdnam lokah..."

(Br. 1.4.16),
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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 subgtance.

By constituting the being of everything it is rightly
said to be the controlling logos of all existents,

"ivethat inmmer 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 imner 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 antaryiminam, ya imam ca lokam param ca lokam
sarvani ca bhiitdni yo' ntaro yamayatIti... stutram
vidydt, tam cantaryaminamiti, sa brahma-vit..."(Br.3.7.1)
2. "eko vasI sarva-bhiitantar - AtwmA ekam bIjam bahudha
yah karoti,
tam Atmastham ye'nupasyanti dhIrfis tesém sukhah
sdsvatam netaregam," (Katha 2.2,12).
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As the unit consciousness it remains constant and
unaffected in and through different states of consciousness
of the unit mind described variously as waking (Jagrat),
dreaming (Svapna), deep sleep (Susupti), and the non-dual
state (Turiya). Therefore, all empirical cognitions are
quite befittingly, appropriated to the transcendental
unitary consciousness. It is the unity beneath all the empi-

rical acts of cognition,

With regard to the macrocosm, Brahman is both the
agent and witness of creation, preservation and dissolution.
It exists beforc creation and outlives it, It is eternal
having no beginning and no end, though, itself is the begin-
ning and end of all things. He is like thc splder, as it
vere, that brings forth the network from within and again
withdraws it into His within,

", ..this is the source of allj this is the
beginning and the end of beings."1

"As a splder sends forth and draws in (its
thread)....so from the imperishable arises
here the unlverse."2

1. "...ega yonih sarvasya prabhavapyayan hi bhiitanam, "
(Mand 6).

2. "yothorpa-nabhih srjate grhpate ca... tathakgarat
sambhavatIha vidvam.," (Mund 1.1.7).
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Creation, preservation and dissolution are qualificatory of
Brahman, in different states, Brahman is unmanifest both in
the pre-creation and post-creation state, The creation is
nothing but the self-willed expression of one as the mani-
fold., The observed evolution in the creation 1s essentially
from a state of non-duality (Advaita) to that of non-duality
through the creational phase of duality (Dvaita). As, of
late, expounded by Shrii Ananda Murtii the metaphysical
standpoint of the Upanisads can, appropriately be termed as

"Advaitidvaitidvaita vada,"’

The Upanisads should not be interpreted as enuncia-
ting a linear view of creation. Creation and dissolution do
not refer to the singular events at the beginning and end of
the world process. It is rather that,they advocate the recur-
rence of the c¢ycle of creation. Again, one should also be
on the guard not to interpret creation, existence and disso-
lution as three distinct phases;one succeeding the other
and therefore, finally taking dissolution to be the end of
everything to be followed by a new act of creation. In fact,
the act or fact of creation, preservation and dissolution
is simultaneous and is going on from eternity to eternity.
The doctrine of "“Pranava' or "Aum," though not explicitly
articulated in the Upanisads, is illustrative of this. Bvery

act, whatsoever, has to have its acoustic manifestation.

1, Namami Kyishnasundaram
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A (3), U (3), M (3r),are respectively, the acoustic root
of the act of creation, preservation and destruction.
Because of the divine act of eternal creation, preservation
and dissolution, the sound of 'AUM! (Q%Q? is eternally going
on. When properly attuned, the spiritual aspirant continues
to hear the cosmic sound which is verily deseribed as the
determinate Absolute, (Saguna Brahman) or the (Kirana

Brahman ).

The problem of unity and diversity is studied and
discussed in many disciplines including social sciences,
Bven in philosophy this problem is discussed from various
stand points. The problem of universal and particular, and
that of type and token are very much related to the problem
of unity and diversity. However, in the Upanishadas, the
problem of unity and diversity has been discussed both from
metaphysical and epistemological stand points, The ideas of
one and many, unity and diversity are conceptually connec-
ted. Logically speaking, intelligiblity and understanding
are not possible without the concepts of unity and diversity,
one and many, The Upanishadas have brought out in detail
the logical potency of the idca of unity and diversity.
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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, (1t'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-
gsions about 'knowledge'! facilitate and regulate any cognitive
enterprise, whatsoever. But metaphysics 1s construed to be
more basic, We shall notice later that the theories of know-
ledge, epistemological controversies)largely)rest on the

metaphysical assumptions of the respeective proponents.

The term ‘knowledge!, in common parlance, is used in
very many ways. It is used in the sense of opinion (I know
Mr X to be good), acquaintance (I know Mr. X), knowing how
(I know playing on the piano); knowing that (I know the dif-
ferential ecalculus) and to denote the absolutely veridical
claims, such as, one finds in mathematies ( 2 + 2 = k) and
scientific knowledge (material bodies gravitate or H20 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,' 'bellefy a
lucky conjecture! or unfounded claims. 'Knowledge' in the
paradigmatic sense of the term is different from opinion, for
an opinion—stateﬁent such as 'I know 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 évaluative statements in disguise whereas

a knowledge claim is out and out cognitive with its accre-
dited claim to be true irrespcctive of time, place, and per-
son. S0, to uphold that I know 'P! entails the further claim
that I know 'P' to bc 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 thc simple reason that the claim

'T believe 'P' to be the casc! and that 'it may not be that
the 'P! is the case' are not incongruous. & belief state-
ment is qulte consistent with 1ts 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 trues

though a nccessary 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 specdial 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 knowlcdge
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-
ledgec claims are nothing but truth claims and all truth
claims arc,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 vords,
to say I know 'P! 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 verificational proeedures,
thereby, letting and coercing others to certify that 'P' is
the cage. 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 herc that 'objec-
tivity'! is very often, misconstrued as person-neutrality
implying that a cognition is objective if and only if it 1is
descriptive of the brute matters of fact i.e. what is the



112

case independent of the observer, To thils we may point out
that objectivity in the above sense is a logical impossibi-
1ity. Knowledge is the end product of the epistemic process.
Knowledge accrucs when the sense contents generated by the
interaction of the subject with the object, is interpreted in
terms of categories or concepts and subsequently synthesised
into judgements. Kant appears to be more radical in maintain-
ing that even the very intake of bare sense data is not pas-
sive, They bear the unmistakable marks of ordering and syn-
thesis, in so far as the chaotic medley of bare stimull lend
themselves to be in space and time in the very apperceptive
act of sensibility. All knowledge (internal or external)
involve the cognitive appropriation of the sense content which
consists in interpreting the stimuli according to the catego-
ries of thought, So the knower being a necessary participant
in the epistemic process it does not make sense to speak of
knowledge that is knower-neutral. This does not again suggest
that all knowledge is subjective, Though, objectivity in the
sense of person-neutrality is a myth one, can meaningfully
look for objectivity in the sense of inter-personality. All
humans, in spite of individual differences, exhibit a pattern
in respect of their cognitive apparatus and the modes of
cognition., This provides a ground for the inter-subjective
consensus about a gilven claim, For example, a rainbow

would look multi-coloured from a reasonable distance %o
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anyone, whosoever, unless,otherwise,one has defective vi-

gion. 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

'Rainbow'! 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, comparison etc, of the discrete sense

9
contents or the limpressions, This is the 'Ant's perspective,'!
On the other hand, the rationalists plead for the ultimaey
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 philesophy which figuratively
can be termed as the '"Bee'!s perspective." Knowing according
to him begins with the apperceptive act of the sensitility
and is complcted 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 nonsesnse in terms of the antinomies
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 framcwork,

It is worth noting that knowledge in the accepted
sense of the term 1s 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 myopilc
inadequacies of such views but argues out and vindicates the

possibility of an alternative epistemology.
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In the Upanisads, one 1is introduced to two distinct
levels of knowledge namely, the Para (Higher) and the Apara
(the lower).

"Of these the lower is the Rg Veda, the Yajur

Veda, the Sama Veda, the Atharva Veda, Phonetics,

Ritual Grammar, Etymology, Metrics and Astrology.

And the higher is that by which the Undecaying

is apprehended.'1
However, the term Apara does not have any pejorative import.
It signifies the body of empirical sciences. Though the pur-
sultsof empirical knowledge have their pragmatic value in
meeting the mundan exigencies, they are deemed to be inade-
quate in securing man the highest good.' The empirical know-
ledge is hypothetical, relative and is subject to progressive
revision in the light of richer and wider experience., Bmpiri-
cal truths are provisional in so far as a knowledge claim
being made it cannot be said to be true irrespective of
space, time and frame of reference. The history of empirical
sciences reveals the progressive formulation of theories, the
less adequate ones giving way to the more adequate ones, The
more adequate a theory, the larger is the frame of reference,

the more explanatory and more predictive it is,

1. "tatrapara pg-vedo yajur-vedah sama-vedo' tharva-vedah
3iksa kalpo vyékaragam niruktah chando jyotisam - iti,
atha para yaya tad aksaram adhigamyate. (Mund 1.1.5).



116

No knowledge is perspective-neutral: One can have
alternative descriptions of a given from alternative perspec-
tives. For example, "matter is g01id" and 'matter is a bottle
of energy! are two distinct descriptions of the same 'given'
from the stand point of commonsense 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 inadequaey
of them and approaches Sanat Kumar with his proverbial humi-
1ity, to be enlightened about the Self which could only secure
one the thighest good,!

"Wenerable 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, Bthiecs,.... weapon,
astronomy, serpents and fine arts."1

2. "pgvedam, bhagavah, adhyemi, yajurvedam samavedam,
atharvanah caturtham, itihdsa purfpam pancamam, vedanam
vedam, pitryam, rasim, daivam, nidhim, vakovakyam,
ekayanam kgatradvidyém, nak§atra-vidy£m, sarpa-devajana-
vidyam..." (Ch, 7.1.2).
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"But venerable Siry I am , only, like one

knowing the words and not the knower of Self,

It bas been heard by me from those like you,

that he who knows the Self crosses over sorrow,

Such a sorrowing one am I,..To him then he said,

Verily, whatever you have here learnt is only

a hame, ™

The empirical knowledge are pronounced as mere names
in two different senses. Firstly, they are not self-explana-
tory as they pertain to the modificatory appearances of the
essence, This is figuratively brought out by the analogy of
the sounds of the drum in relation to the drum and the beater
of the drum.

"As when the drum is beaten, one is not able to

grasp the external sounds, ﬁut by grasping the

drum or the beater of the drum the sound is

grasgped, "2
An adequate understanding of the modifications remains a logi-
cal impossibility without the knowledge of the essence of
which they are the necessary manifestations. Secondly, they

do not help one overcome the sorrows and sufferings and get

the cherished state of infinity or bliss. As evident from

1. "so'ham, bhagaval, mantra-vid evasmina'tma-vit, srutam
hy eva me bhagavad-drSebhyah, tarati Sokam atma-vid iti,
so! ham, ...tam hovica yad vai kin caitad adhyagIsthah,
namaivaitat." (Ch. 7.1.3).

2. "sa yatha dundubher hanyamanasya na bahyan sabdan
$aknuydd grahanaya, dundubhes' tu grahanena dundubhy-
aghdtasya va Sabdo grhitah." (Br. 2.4.7).
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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 thighest 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 show that the Upanishadic epilstemology is grounded in
their metaphysics and has the further suggestion that know-

ledge is not wvalue 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., 2.4.1).

2. "na tatra cakgur gacchati na vag gacchati no manal na
vidmo na vijanImo yathaitad anusigyat." (Kena., 1.3),

3, anyad eva tad viditadd atho aviditad adhi..."
(Kena 1.4).
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The highest reality is, in other words, beyond the
known and the knowable, It is unknowable from the point of
view of the empirical modes of knowing. They,not only rest
content in making assertsion about the unknowability of the
absolute, but are explicit in adducing grounds to substan-

tiate them., The grounds are out and out logical,

Firstly, they remind us of the logical oddity involved
in seeking to know the subject as the very object of know-
ledge. The Self being, the Iinvariable subject in all acts of
cognition is presupposed in all acts of knowing. As it is
the transcendental ground or the logical pre-condition of all
knowledge there remains the obvious oddity of knowing it as
the very object of knowledge,

"...He knows whatever is to be known; of him

there 1is none who knows. They call him the
Primeval, the Supreme Person,™"1

", ..By what should one know that by which all
this is known? By what, my dear, should one
know the knower?"2

1. ",..s0 vetti vedyah na ca tasyasti vetta, tam ahur
agryam purugam mahantam." (Sveta. 3.19)

2. ",..tat kena kam vijanIyit? yenedam sarvam vijdnati,
tath kena vijaniyat, vijnataram are kena vijanIyad iti."
(Br. 2.%,14).
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",e.YOu cannot see this seer of seeing, hear
the hearer of hearing, think the thinker of
thinking and understand the understander of
understanding. He is your Sclf which is in all
things..."1

"That which is not expressed through speech but
by which speech is expressed..."

"That which not thought by the mind, but by
which, they say, mind is thought (thinks)..."
"That which is not seen by the eye but by which
the eyes are seen,.."

"That which is not heard by the ear but by which
the ears hear that, verily, know thou, 1s Brahman
and not what (people) here adore,"2

tsbe
There are also passages affirming the selﬁknot only the

unperceivable subject, but also the only subject of all co-

gnitions whatsoever,

"...He is never seen but is the seer,he is never
heard but is the hearer, He is never perceived
but is the perceiver, He is never thought, but is
the thinker. There is no other seer but he, there
is no other hearer but he, there is no other per-
celver but he, there is no other thinker but he.
He is your Selif..."™3

Te

"...na drster dragtdram pasSyeh, na Sruter Srotaram
sSrnuyalh, na mater mantarah manvithah, na vijniter
vijnataram vijaniyah, esa ta atma sarvantarah,.."

(Br. 3.4,2).

"yad vaca nabhyuditam yena vag abhyudyate..."

"yan manasa na manute yenahur mano matam,.."

"yac caksusad na paSyati yena cakslmgi padyati..."

"yac cchrotrena na Srunoti yena Srotram idam srutam tad
eva brahma tvam viddhi nedam yad idam upasate."

(Kena - 1 - 5, €, 7, 8),

"...adrsto drasta, aSrutah Srotd, amato manta, avijnato
vijnatd. nanyo'to'sti dragta, nanyo'to'sti S§rota, nanyo!
to'sti mantd, nanyo'to'sti vijnata, esa to atma,.."

(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 Atman, The
Ktman or the self is nothing but the self-same infinite con-
sciousness working from and within the material exterior. The
Self 1s potentially infinite even though it resides in the
finite, As the transcendental ground, it is the subject of
all Cognitions, agent of all actions. Thus, it is not to be
misconstrued as either the empirical consciousness or the
logical 'I.!' It is non-empirical as it is the eternal witness
and outlives the different states of conseiousness, It is the
eternal seer and even outlives the body which is but its
temporary habitat.

"That by which one pereeives both dream states
and waking states..."1

"Werily, 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

A1l knowledge (empirical) presupposes the duality of
the knower (Jndta) and the known (Jneya) and the mutual

exclusiveness of the two, Knowledge is the outcome of an

1. "svapnantah jagaritantah cobhau yenanupasyanti..."
(Katha 2.1.4).

2. "yad vai tan na pasSyati, pasyan vai tan na paSyati, na
hi drastur drster viparilopo vidyate, avinasitvat..."
(Br. %.3.23),
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effective interaction of the subject with the object. The
self being all pervasive, undifferentiated infinite con-
sciousness, it is both the subject and the object. Bverything,
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 1t 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 amounts to having 'infinite! as the object of finite,

1. "yatra hi dvaitam iva bhavati, tad itara itaram
jighrati, tad itara itaram padyati, tad itara itaram
Srpoti, tad itara itaram abhivadati, tad itara itaram
abhivadati, tad itara itaram manute, tad itara itarah
vijdndti, yatra tuasya sarvam Ztmaivabhiit, tat kena kam
jighret, tat kena kam paSyet, tat kena kah Srnuydt, tat
kena kam abhivadet, tat kena kam manvita, tat kena kam
vijanIyat?..." (Br. 2.4.14).
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Empirical knowledge is cssentially judgemental, A
judgement involves the interpretation of the cognitive con-
tent by the concepts or categories of thought and therefore,
is governed by 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 objeet of knowledge,
It is not one among the knowables but is the ultimate
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. "™a vacath vijijnasTta vaktarah vidyat... na karma

e s 2w ™

vijijnasita kartarah vidyat... na mano vijinasita
mantaram vidyat..." (Kaus 3.8).
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Self, the transcendental subject of all knowledge is the
only object of all knowledge for by knowing that everything
is known.

"He who knows that, knows all., . "

", ..Verily, by the seeing of, by the hearing
of, by the thinking of, by the understanding
of the Self, all this is known,"s

'Knowledge! (empirical) is self-limiting in so far as
knowledge about a finite does not entitle one to know anything
other than itself. For example, one's knowledge about the
fruit 'mango! does not necessarily involve reference to other
fruits. But since anything whatsoever is construed‘as the
expression of the self-same logos, Brahman, the knowledge of
It amounts to the knowledge of everything,

"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.™3

1. "yas tad veda sa veda sarvah,.." (Ch, 2.21.4).

2. "...atmano va are darSanena sravanena matya
vijnanenedam sarvam viditam." (Br. 2.%.5),

3. "yatha, saumya, ekena mrt-pindena sarvam mygmayaﬁ
vijnatah syat, vacarambhapam vikaro nama-dheyam,
mrttikety eva satyam." (Ch. 6.1.4).
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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 loglcal
primacy of a substance in suggesting that the knowledge of
substance or essence amounts to the knowledge of its varied
manifestations: Oomversely, the adequate tmderstanding of

the finites or modifications involve necessary reference to
the essence of which they are modifications. This, in other
words, points to the basie inkling that, that whieh is onto-

1ogically primitive 1s, also, logieally so.

So, instead of ending up in agnostic skepticism the
Upanisadic thinkers make ogt the case for a mode of knowing
whereby, the finite can be sald to be knowing (unique of its
kind) the 'Infinite.' As already seen, the 'Infinite!
by definition, cannot be externaliéed 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, sensibly; 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 identiby or autonomy and the three components
of knowledge namely ‘the knower,! i'the known'! and ‘the 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 eventually) 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 co-
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 where the finite conscious-

ness has metamorphosed itself dinto the cosmiec conscious-
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nesg, the individual self realising itself to be the trans-
cendental Self, the Atman realising itself as, verily, the
Brahman, As the Self is nothing other than the Brahman, the
knowledge of the latter by the former amounts to self know-
ledge., The highest knowledge is described as the state,
whereof, the self glories in the knowledge of 1ts own nature,
It is the stance of ultimate unicity where the knower,! the
known'and the knowledge! have merged thelr identity in the
wholistic cosmic awareness; where the knower of the Self
(Brahma) has become verily the 8elf (Brahman).

"He, verily who knows the Supreme Brahman
becomes Brahman himself,™1

"As pure water poured forth into pure becomes

the very same so the self, O' Gautama of the

seer who has understanding becomes (one with

the Supreme ), "2

It is worthwhilc to dctermine if self-knowledge can
at all be reckoned as the 'knowledge' with its accredited
claims to objectivity., As observed earlier, the notion of

objectivity'makes sense only in the sense of Hnter-subjecti-

vity.' A cognition is said to be objective or inter-subjective

1. "sa yo ha vai tat paramam brahma veda brahmaiva
bhavati..." (Mund. 3.2.9).

2. "yathodakath 8uddhe suddham asiktah tadrg eva bhavati,
eval muner vijanata atma bhavati gautama," (Katha 2.1.15).
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if and only if (other condition being normal) the same can,
in principle, constitute the object of knowledge of any one
whatsoever, Soy the claim for objectivity goes along with the
tacit claim to vouchsafe the conditions of the very possibility
of making the claim. In other words, to claim that 'I know

P! is also to enumerate conditions, which being obtained,
anyone other than myself can make an identical claim, Adjud-
ged against this criterion, self-knowledge (Para Vidya) can,
with all conslderations of intelligibility be treated as
genulne knowledge clalm, The Upanisads not only, explieitly,
articulate the ways to enlightenment but there have appeared,
from time to time, the elevated personalities certifying the
eternal veracity of the Upanisadic truths by their very con-
duct and living. To dispute this 1s to dispute facts and to

take recourse to self-willed hypoerisy.

The possibility of empirical knowledge presupposes
the sensory competence and their validity is determined by
appeal to the rules of intelligibility. The highest knowledge
being non-empirical or trans-empirical no such physiological
or logical criteria are insisted upon. Instead, they reite-
rate the importance of moral competence of the aspirant of
Brahman knowledge., The passages below dwell upon the ethical
pre-requisites such as continence, comppsure, purity of mind

and heart, for the knowledge of the suppeme.
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"Not he who has not desisted from evil ways, not
he, who is not tranquil, not he who has not’ a
concentrated mind, not even he whose mind is not
composed can reach this (8elf) through right
knowledge, "1

"This Self is attainable by truth, by austerity,
by right knowledge, by the constant (practice)

of chas tlty; e "2
The life of indulgence and passions, in other words, the
extroversal way of 1life is sald to be incompatible with the
highest knowledge,

", e.1f a man, though well enlightened

afflicted with passion and darkness, if he is

attached to son, wife and family, for sueh a

one, no, never at all."3
The above passage does not, however, advocate the ereed of
renunciation. It does not disparage the worldly life but
indulgent living in this world. "Be a man in the world, but
do not belong to it," is the wateh-word for living. One is
urged to emulate the water on the lotus leaf in cultivating

detachment in the midsts of mundane alignments. The existence

1. "navirato duicaritdn nasanto nisamdhitah nasa@nta-minaso
vapl prajnanenainam apnuyat." (Katha, 1,2,24).

2. "satyena labhyas tapasa esa atma samyag-jnanena
brahmacaryena nityam,,." (Mund 3.1.5).

3+ "..srajastamobhyam viddhasya susamiddhasya dehinah
putra-dara-kupumbegu saktasya na kadacana,"
(Maitri 6,28).
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of sense-organs and the functions of the intellect are not in-
compatible with the apprehension of the highest, But left to
themselves the pasgsions tend to be unruly in their hectic
run for material fulfilment and the intellect is prone to
s8patialize and finitize., So what is insisted upon is not the
annihilation of senses and the intellect (For it is an impos-
8ibility) nor their suppression (for it may result in inevi-
table aberrations and therefore not desirable) but their
sublimation by the right grooming of the passions to make
their flow inward and the sublimation  of the intellect so
that instead of standing on the way they are harnessed in
the realisation of the supreme,

"He is not grasped by the eye nor even by speech

nor by other sense organs nor by austerity nor

by work but when onet!s (intellectual) nature is

purified by the light of the knowledge then 1
alone by meditation sees Him who is without parts."

"The subtle self is to be known by though in
which the sense of five different forms have
centred, The whole of man's thought is pervaded
by the senses. When it is purified the self
shines forth,"2

1. "na cakguga grhyate napi vaca nanyair devaib tapasa
karmapa va
fnéna-prasadena visuddha-sattvas tatas tu tam pasyate
nigkalafm dhyayamdnah," (Mund 3.1.8).

2. "ego'nur atma cetasd veditavyo yasonin pranah pancadha
samviveda,
prégaié cittah sarvath otam prajdnam, yasmin viduddhe
vibhavaty esa atma." (Mund 3:1.9)s
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Thus, the highest knowledge is seen to presuppose an
ethical living, an introvertive outlook, In other words,
knowledge, in this sense, calls for participating in a form
of 1life, That is why the Upanisadic doctrines, it 1s enjoined,
were to be imparted only to the worthy and the select few in
seclusion.

"Let no one declare the most secret dootrine to

any one who is not a son, who is not a pupil,
who is not of a tranquil (mind)...™1

", ..0ne should not tell this to one who 1is not
a son or to one who 1s not a pupil,"2

"This highest mystery in the Vedanta which has

been deelared in a former age should not be

given to one whose passions are not subdued, 3

nor again to one who is not a son or a pupil.”

Only a zealous son and a devout pupil are considered
to be worthy of reeeiving the teachings for the obvious rea-
sons that a proximate living with the teacher (&cdrys) is
sure to instill the higher values in the seekers, preparing

them for the highest wisdom,

1. "...etad guhyatamam naputraya nasigyaya nasantiya
kirtayed iti..." (Maitri 6€,29). _

2. ",..tam etam naputraya vanante'vasine va briyat,"
(Br. 6,3.12).

3, "veddnte paramam guhyam pur@kalpe pracoditam naprasantaya
ddtavyam naputrayasisyaya va punah." (Svetd €,22)
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Unlike apard, pard vidya (the highest knowledge) is
not acquired 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.

The 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,

".vuHe 1s to be attained only by one whom the

ég:lﬁ&ncﬁgziig:“go such a one the self reveals
The initiate into the order of highest knowledge has got to
display deep yearning by undergoing austgrity and penance,

In the progressive voyage to the ultimate, the individual has
got to be agile or sensitive enough to learn from everything
around. In the Cha&ndogya, Satyakama JabdlfZ is seen to have
learnt from Bull, Fire, Swan and Diver-bird and Upakosala
from three different fires (Garhapatya, ahvaharyapecana,
ahavanlya). These 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. "...yamevaiga vygute, tena labhyas tasyaisa atmd
vivrpute tanuh svam," (Katha 1.2.23).
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Meditation on 'OM! (AUM) is also extolled as the
effective means of realising the latent infinity in one, The
Mindukya equates the Self with 'OM,'

"This 1s the Self which 1s of the nature of

8yllable AUM,.,,"1
As observed earlier, the three letters 'At', 'U', ‘M' in tOM!
are the acoustic roots of the act of ‘creation', 'preserva-
tion! and 'destruction' respectively that are eternally going
on, Hence the cosmic sound (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 dtmidhyaksaram aumkaro' dhimdtram..." (Mand 1.8).
2. "pranavo dhanuh, Saro hy atma, brahma tal laksyam ucyate,
apramattena veddhavyam, saravat tanmayo bhavet,"
(Mund, 2.2.4).
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"By making one's body the lower friction stick
and the meditation on the Pranava as the upper
friction one and rubbing together these two
stickﬁ one may see God that is hidden, as it
were, "1

The SvetBgvatara also mentions the Yogic ways of self-

restraint and concentration as the means of obtaining the

highest state,

"Holding the body steady with the three (upper
parts, chest, neck and head) erect, causing the
senses and the mind to enter into the hear , the
wise man should cross by the boat of Brahman all
the streams which cause fear,"2

"Repressing his breathings here (in the body),
let him who has controlled all movements
breathe through his nostrils, with diminished
breath; let the wise man restrain his mind
vigilantly as (he would) a chariot yoked with
vicious horses."3

Over and above self-discipline, penance and cultiva-
tion of moral virtues; the role of a teacher (Guru or KAcarya)

is deemed indispensable for obtaining self-knowledge. The

1. "sva-deham aranim kytva prapavam co'ttararapim dhyana-
nirmathanabhyasat devam pasyen nigighavat." (Sveta 1.1k).

2. "trirunnatah sthapya samam sariram hydindriyani manasa
samnivedya.
brahmodupena pratareta vidvan srotamsi sarvani
bhayavahani," (Sveta 2.8).

3. “prapan prapldyeha sa&yukta-ce§pah kgipe prape nasikayo'
cchavasTta
dugtasva-yuktam iva vaham 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”tion in body-mind-
spirit which necessitates one to mould onet!s living according-
1y. The verbal knowledge as such tells one the 'why' and
t'what! about the self but not the 'how'! of 1t. This of course
is largely, learnt through sustained struggle. But the finite,
because of its native limitations 1s likely to drift away
from the cherished path, Hence, the role of a gulde becomes
a bounden necessity,

"Not by rcasoning 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 &paneya, proktinycnaiva sujnanaya
prestha...” (Katha 1,2,9).

2. "§rutah hy eva me bhagavad-drsebhyab, Acaryadd haiva
vidya viditd sadhigtham prapatIti,..." (Ch- k.9.3),
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the sacred onus (Vrata) of leading his way to the ultimate.

Hence it is laid down that only he who is established in per-

fection i.e. the knower of Brahman can pass off as a teacher,
"Taught by an inferior man He cannot be truly
understood, as He is thought of many ways. Unless
taught by one who knows Him as himself, there

is no going thither for it is inconeeivable,
being subtler than the subtle,™

"..s.for the sake of this knowledge let him only

approach... a teacher who is learned in the

scriptures and established in Brahman, "2
Otherwise the teacher without the competence and necessary
expertise is as good as a blind leading another blind, both
groping about in wilderness.

"Abiding in the midst of ignorance, wise in

their own esteem, thinking themselves to be

learned, fools treading a tortuous path go

about like blind men led by one who is himself

blind."3

Knowing the Self consists in becoming It. So the very
knowledge makes a difference to the knower, The personality

1. "na narenavarena proktd ega suvijneyo bahudhd cintyamanal,
ananya-prokte gatir atra nasty apiyan hy atarkyam
anupramapat.” (Katha 1.2.8),

2, "...tad vijnanarthat sa gurum evabhigacchet,..Srotiyam
brahma-nigtam." (Mun. 1.2.12).

3: "avidyay@m antare vartamdnah, svayam dhirdh papditam
manyamanal,
dandramyamanah pariyanti miidhah, andhenaiva niyamana
yathandhah," (Katha - 1.2.5),
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undergoes a total metamorphosis,as it were, 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,

'"Werily, my dear you shine like one knowing Brahman,

Who has taught you?.,.."1
That apart, the highest knowledge is also thought of as con-
gtituting 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. Bverything, indeed, constitutes an integral
part of his consciousness or being., There 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. "brahma-vid iva val, saumya, bhisi, ke nu tvanusasdseti?,."
(Ch. k,9,2).

2. "dtmanam ced vijanIyad ayam asmIti plrugah kim icchan,
kasya kamiya sarlram anusamjvaret." (Br. L.4.12).
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"The knot of the heart is cut, all doubts are

dispelled and his deeds termlnute..."1
The knower, having been above the dualities is not actuated
by the mundane motivations that the ignorant fall a prey toj
remain beyond good and evil,

", .+.This eternal greatness of the knower of the

Brahman is not increased by work nor diminished...

He who knows it as suchy having become calm,

self-controlled withdrawn, patient and collected

gsees the Self in his ownself, sces all in the

Self, Bvil does not overcome him, he overcomes

all evil,.. Free from evil, free from taint, _

free from doubt he becomes a knower of Brahma,,."

Quite remarkably the above observations betray an inte:
resting paradox. The highcst knowledge (Para Vidya) 1s on one
account, construed as value-centrie. This is sojin so far as
by knowing Brahman one is said to be establishing oneself in
the stance of supreme perfection, thereby, becoming the very

embodiment of ethical virtues. He becomes the very paradigm

of morality. On the other hand, thc highest knowledge 1s also

1. "bhidyate hydaya -granthis chidyante sarva-sahsayah
siyante casya karmani,..," (Mm. 2.2.9).

2. ",.esa nityo mahimd brahmanasya na vardhate karmapa no
kanIy&n....1lti tasmid evam-vit, sdnto danta uparatas
titikguh samahito bhiitva, atmany evatminam pasyati,
sarvam Atmanam pasyati, nainam papma tarati, sarvam
papmanam tarati..., vipapo virajo vieikitso brahmano
bhavati..." (Br, 4.4,23),
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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 1t dis 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-
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supposed in all acts of human progess and motivation; With-
out there being a sense of purpose or goaly one WOuid; even-
tually, be complacent with the exisfing state of affiirs,
and would not know, what and how to plan upon the circum-
gtances, iProgresst entalls necessary gap between fwhat 1s'
and ‘what ought to bet!, Similarly, in the domain of ethice
there is a time honoured distinction, 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 conduet
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 whieh the
object of valuation approximates the paradigm, represented
by the norm or the standard. In Aesthetics, one talks of
'beauty! and ‘ugiiness',in Bthics 'good' and ‘evil', 'right'
and 'wrong's in BEconomics ‘tutility! and 'disutility' and in
religious parlance the 'sacred! and the 'profane',as values

and disvalues respectively,
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A norm is context specific as it is relative to the
purposes or considerations at hand, In all acts of approval
or disepproval there exists the tacit suggestion that the
objeot of valuation is either conducive or non-conducive to
certain other endsi Something is said to be good or desirable
becauge it is instrumental to a particular end but the latter
again may bYe gseen to be subservient to some higher or more
bagsic ends, An sconomic system may be considered to be good
or desirable, becauge it reduces the exploltation, ensures
economlec equity, and the eoonomic equity is instrumental in
securing a harmony in the society, and the social harmony in
turn,, ie# indispensable for the smooth funetioning of the
Government, which, in turn, can ensure the peace and prospe-
rity of the people. Similarly, in social sphere 'speaking the
truth! is reckoned as a value, as it proves expedient in
minimising the soeial discord, which is indispensable for the
very exlstence and good of the individual in particular, and
the soeiety at large, All this have the suggestion as to the
hierarchy of values making it quite pertinent to ask: "Is
there, or can there be any basie value or set of fundamental
values which underlic and impart meaning to all other secon-
dary or relative values?" In other words, "Could there be a
valuc which is an end, or a value in itself and also, serves

as thc protasis of 211 valuations?"
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A close look into the nature of valueb in different
domains , would convince one, that all the values are at the
core, anthropocentric, i.e., they are existence (human) pro-
moting. Man being the most evolved rational being has woven
out a set of norms to secure, safeguard and promote his own
good, Hence all values on analysis, turn out to be life affir-
ming, and the ones that do not contribute, or are positively
detrimental to existence and welfare, are pronounced as dis-
veluess The viabllity of an esonomle system, an adminlstre-
tive set up, a religious practice, a soecial law lg determined
by considering whethey and to what extent they foster the '
sauge of man, Consequently, all the values are “exlstence

values" and are life-affirming or life-promoting.

The notion existence! is ambiguous. In common parlance,

'exis tenee! means the empirical or phenomental existence, So
considering something to be good is to find as to how it
contributes to the cause of physico-psychic well being, What
is good or a value in a given context may be deemed to be a
dlsvalue with the changed conditions, And as there are hiler-
archy of ends there shall also be degrees of 'good.' Though
'good!' finds its significance in relation to 1ts immediate
end, 21l values or acts of valuation derive their signifi-
gance with reference to the ultimate end ( for all prac-

tical purposcs) i.e. existence, So values can be sald to be
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objective and invariable in so far as it is defermined by
an appeal to one ultimate endl On the other hand] anyfhing
that is 1life denying or existence negating shall be a disva-
lue; In ethical domain, it would mean that an action or pur-
sult that tends to promote the phenomenal good of the indivi-
dual or the collective body is a virtue;

Against the above, it is 11luminating to turn to the
Upaplsads where one is introduced to a novel dimension, a
wider perspective in which the notion of !good! is dwelt
upon, As evident from the preceding discussions, the phenome-
nal existence is seen as contingent, in so far as, it is not
self-explanatory., The world of particularities, both in res-
pect of thelr ultimate origin and consequence are understood
in terms of Brahman,

"..+That, verily, from which these beings are

born, that, by which, when born they live, that
into which, when departing they enter.,.."1

So the finite existence is construed to be only a passing
rhenomenon in the recurrence of birth and death which the
self undergoes in its attempt to regain its native purity
and perfection, All movements and evolution terminate on the

attainment of the Brahmahood., The struggles and aspirations

1. "...yato va imani bhutani jayante, yena jatani jIvanti,
yat prayanty abhisamvisanti...” (Taitt 3.1.1).
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of the individual come to an end; The physical exiétence is
seen not as an end but as a span preparatory for the ultimate
state, Hence the ;existence-values; considered %o ﬁé the most
basic in the empiricistic framework is considered as subordi-
nate to the highest end, The 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 lleu of the knowledge
vertaining to the after 1life 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 chooseg the good in preference to the

pleasant., The simple-minded, for the sake of

worldly well being, prefers thc pleagsant."4

In the Upanisadg, the highest knowledge 18 equated
with the highest good. Brahman or the Self is not only the
highest object of knowledge but alsoc the highest object to

1. "Sreyad ca preya$§ ca manugyam etas tau samparitya
vivinakti dhirab.
dreyo hi dniro' bhipreyaso v;n{te, preyo mando yoga
kgemad v;nite." (Katha 1.2.2).
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be desired, This springs from the epistemic truth thaf
knowing the self amounts to beéoming 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,
all deyires find Lhels gUprewe frultioh, there¢f, Depifing
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 1lts 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 1,e. becoming it, everything 1is obtained, i.e.
the highest good ensues.

", ..That verily is his form in which all desires

are fulfilled, in which self i1s his desire, in

which he 18 desireless free from any sorrow,.'1

The pursuit of the earthly good is undermined 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 v@ asyaitad apta-kaman, atma-kamam, a-kamam
rUpah Sokantaram." (Br. 4.3,21)
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extent it conduces one to the attainment of the highest
n%a%ei Maitreyl exhibits her reluctance to share the mundane
estate of her husband on the score that even the whole earth
filled with wealth might not securc one the cherished state
of immortality:

", .sWhat should I 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):"1

The worldly good is given a place of secondary impor-
tance not only because the obsession with the ephemeral 1is
not conduclve 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 y s o . L ] " 2

The highest state is described as a state of no
desire (Akiama) for all desircs being fulfilled (Aptakima)
there remains nothing to be desired. So the only desire to
be cherished is the desire for the self (Atmakima), As

already observed, all occurrences, all actions - mierocosmic

1. "...yendhah namypta sydm, kim aham tena kuryam, yad eva
bhagavin veda tad eva me bruhiti." (Br. 2.4.3).

2. "...kih prajaya karigyamah, yegam no' yam atmiyam
loka iti..." (Br. L.k.22).
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or macro-cosmic - are determined by the cosmic Logos; So,
by becoming one with it, man comes to possess the sovereig-
nity of will. One gcts things by merely willing it) that is,
the very willing on the part of the knower entails its sa-
tisfaction}

"0f whatever object he becomes desirous

whatever desire he desires, out of his mere
thought 1t arises, Possessed of it he is

happy."1
This is evidenced by the miraculous feats of the seers and
mystics who are found to crecate things out of nothing and
meke things disappear into nothing. In other words, the
realitles shape themselves according to ones will which is bdbut
the cosmic will, The same truth is brought home when 1t is
enjoined for the Brahmins not to beg because to a knower of
Brahman, things come unsolicited,

"...To this same breathing spirit as Brahma...

all beings bring offering even though he does

not beg for it., For him who knows this, the
doctrinal instruction is 'Do not beg.!"2

1. "yam yam antam abhikamo, yam kamath kamayate, so' sya
sahkalpad eva samuttisthati, tena sampanno mahiyate,"
(Ch. 8.2.10). )

2, "...tasmal vd ctasmai pranaya etah. ... sarvapi bhutany
ayacamanayaiva balim haranti, ya evah veda tasyopanigan
na yaced iti..." (Kaus 2,1).
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Since cverything; whatsoever; follows from the very nature of
the essence they arc subservient to the way of the Logos: So
the manifest reality i1s to mould itself according to the

desires and interests of the knower who hag merged his enti-

tative existence in the cosmic Logos.,

The suffering or bondage of man is his own making.
It is thc craving for the finite that binds man to the conse-
quences of his action. Bvery action has got its inevitable
aftermath which the verformer of action has to undcrgo., Man
is subjeet to the cyele of birth and rebirth for he is to
exhaust the 'Samkaras'! (the potential rcactions 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 docs, whatever deed he

does, that he attains,™1
The individual fails to escape from the inexorable cycle for,
one desirc leads to many, While reaping the fults of the
previous actions he performs actions which have their inevi-

table rcactions, thus generating new Samskaras,

1. "...Sa yathakamo bhavati, tat kratur bhavati, yat
kratur bhavati, tat karma kurute, yat karma kurute,
tat abhisampadyate." (Br. Lk.k.5).
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"He who entertains desired; thinking of them;

is born (again) herec and there on account of

his desires..i"1
But 1t is only when one roalises Brahman that one is esta-
blished in thec state of desirclessness thercby bringing an
cnd to the cycle;

"He knows that supreme abode of Brahman, wherein

founded, the world shincs brightly, The wise men,

who, free from desires, worship the person, pass

beyond the seed (of rebirth),"2

The individual runs after the objects and seeks to
cling to them tenaciously for he, under the sway of infatua-
tion, mistakecs thc phenomenal to be real, All conative and
affective acts of the indlvidual presuppose the dichotomy
between the desirer and the objcets of desire and the diver-
sities of the objecets of desire. But he who looks at the
manifold as merely the varying manifestations of the singular
Entity, Brahman or in other words, he who perccives the Self
in and through everything - perceivable or desifable - docs

not comec under the illusion of name and form, Whosocver sces

1. "K&msn yah kdmayate manyamanah sa kAmabhir jayate
tatra tatra...." (Mund. 3.2.2.).

2. "sa vecdaitat paramam brahma yatra visvah nihitam bhati
Subhram
upasate purugam ye hy akamas tc sukram etad ativartanti

dhirabh." (Mund. 3.2.1)
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the manyncss remains fettered to the Karmic cycle, whereas
he who perceives the unity in diversity, by virtue of it,
remains above duality; bondage and suffering

"Whatever is here, that (is) therei Whatever

is thcre, that, too, is hcre, Whoever perccives

anything like manyness hcre goes from death to

death."1

The above observation might tend to suggest that the
Upanisadic ethics advocates inaction or passivism and 1is
incompatible with the realities of 1ife: The continuance of
physico-psychic existence renders it necessary and incumbent
for man to desire and aspire, Moreover, any action whatso-
ever is preceded by a prior desire or motivation on the part
of the individual., Act one must, All actions are backed by
will and desire, But desire being the cause of bondage, man
remains eternally condemned to the cycle of birth and re-
bir%h without any hope of redemption, Thus, the much extolled
state of Brahmanhood remains an ever receding an ideal and
a veritable utopia., But to take the above suggestions for
granted would be to miss the very spirit and message of the
Upanisads. That they do not plead either non-action or inac-
tion is evident from the following,

1. "yad eveha tad amutra, yad amutra tad anviha, mrtyos
sa mrtyum apnoti ya iha naneva pagsyati," (Katha 2.1.10).
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"One should wish to live a hundred years by
constant 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: Actions bind but bind, only
when performed in ignorance, But adtions 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 renuncia-
tion in action, What 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 the 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 kmowledge 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. A11 acts being, virtually, the act

1. "Kurvann eveba karmapi jijIviget Satam samfh 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, thereofy He neither enjoys
nor suffers, For him everything, verily, is the manifeatation
of the Self, But such a state of enlightenment is earned
rather than given, 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 1life of activity without the right knowledge is sure
to stray into the path of darkness and one who is lost in
theoritic speeulation with the total abandonment of action
runs into greater darkness,

"Into blinding darkness enter those who worship

ignorance and those who delight in knowledge 1
enter into still greater darkness, as it were,"

1. "andhah tamah praviSantl yo! vidyam upasate tato bhilya
iva te tamo' ya u vidyayam ratah." (Isa. 9).
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Here fvidy&' stands for the theoretical knowledge about the
ultimate truths without the accompanying realisation and
avidya' stands for the 1ife of action bereft of the right
knowledge, Darkness symbolizes the path leading one away from
the cherished goal. There are some who lead the life of actlon
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 cosmic,
instead of binding, liberate them from the Karmic e¢ycle, But
there are also those who pride in erudition or the verbal
knowledge of the scriptures though their actual 1living 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 upon
as the idealpath is the synthesis of action and knowledge,
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"Knowledge and ignorance, he who knowsg the

two together crosses death through ignorance

and attains 1ife eternal through knowledge, "1

The highest good is not inconsistent with the pheno-~
menal good. The former is not to be sought at the cost of the
latter. Having been asked by Janaks 88 to whether Yajnavalkya
wished for cattle or subtle questions, he retorts that he
needed both.2 In the Talttiriye one comes across the teacher
exhorting the outgoing disciple to keep to truth, virtue and
study and apart from discharging the obligation to the teacher
he is urged to take to the 1ife of the householder (Girhastha)
and perpetuate the progeny.

", ..S9peak the truth, Practise virtue, Let there

be no neglect of your (daily) reading. Having

brought to the teacher the wealth that is

pleasing (to him), do not cut off the thread of
of fspring..."3

1. "vidyam cavidyam ca yas tad vedobhayam saha avidyaya
mriyuh tirtva vidyayémgtam asnute." (Isa., 11).

2. "...kim artham acrarih, pasln icchan, agvantaniti
ubhayam eva, samrad iti hovaca." (Br. 4%,1.1.)

3. "...satyah vada, dharmam cara, svadhyayan md pramadal,
Sciryaya priyam dhanam ahytya prajatentum md
vyavacehetsIh..." (Taitt, 1.2.1).
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The invocation in the Svetidsvatara,

"Rudra, hurt us not. in my child or grandchild)
hurt us not in my life, hurt us not in my
cattle, hurt us not in my horses. Slay not our
heroes in your wrath for we call on you always
with oblations."1

only, goes further to corroborate that the Upanisadic ethics

is not life-negatings The negativistic observations'like

"ises in this foul-smelling, unsubstantial body,
a conglomerate of bone, skin, muscle, marraw,
flesh, semen, blood, mucus, %ears, rheum, fae-
ces, urine, wind, bile and phlegm, what is the
good of the enjoyment of desires? In this body
which is afflicted with deslire, anger, covetous-
ness, delusion, fear, despondency, envy, separa-
tion from what is desired, union with the
undesired, hunger, thirst, old age, death, disease,
sorrow and the like, what is good of the enjoy-
ment of desires,"2

only point to the apparent strains of pessimism. 411 that

such passages dwelling on the transitoriness or unsubstantia-

1lity tend to suggest is that the obsession with the finite as

1. -"m8 nas toke tanaye m& na &yugl, ma no gogu ma no

2.

advesu ririgah,

", ..asthi-carma-snayu-mejja-mamsa-sSukra-Sogita slegna-
§ru-digTka-vin-matra-vata-pitta-kapha-samghate durgandhe
nibsdre! smin Sarire kifi kBmopabhogaih? Kama-krodha-
moha-bhaya-vighdergyestagviyoganigta-samprayoga-ksut-
pipasa-jara mrtyu-roga-sokadyair abhibate asmin sarire
kih kamopabhogaih?" (Maitri 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 which is of the nature of bliss 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 1deal,

"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, T
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 bhlma tat sukham, n3lpe sukham asti, bhumaiva
sukham, bhimd tu eva vijijnasitavya iti, bhumanam,
bhagavah, vijinasa iti." (Ch. 7.23.1)

2, "... yo vai bhiima tad amrtam, atha yad alpam tan
martyam,.." (Ch. 7,24,1),
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1t everywhere and therefore in all finites. The infinite
happiness is obtained 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 everything because
for him, everything else is but the varied forms in which -
the 8elf manifests itself, His love 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. indulgence with them, It
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 v are bhiitdndm kAmAya bhlit&ni priyini bhavanti,
atmenas tu kAmAya bhiitdni priyani bhavanti, na va are
sarvasya kamaya sarvam priyam bhavati, atmanas tu
kamaya sarvam priyam bhavati..." (Br. 2.4.5).
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of the creation. One is asked to be non-covetous 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 what belongs to others."1

But in the empiricistic framework where 'existence!
means the empirical existence,such values as self-suffering,!
isacrificel, mon~possession'will be deemed as life-negating,
therefore, as disvalues. The incongruity betwecen 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 1life 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 1is very
much a man in the world, but docs not belong bo it. He acts
but is not tainted by the Karmic forces. He is, at were,

like a drop of water on the lotus lecaf.

1. "i1§3vasyam idah sarvem yat kith ca jagatyah jagat,
tena tyaktena bhunjithd, md grdhah kasyasvid dhanam."
(Isa.1).
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"...as vater 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 happlness 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,

"..e.being a knower, shaking off good and evil

and free from stain, he attains supreme equality
with the lord,"3

1. "...yathd pugkarapaldsa apo na lipyanta evamevamvidi
papam karma na §lisyata iti..." (Ch. 4, 14.3).

2. "Yasminsarvani bhitanyatmaivabhudvijanatah

Tatra ko mohah kah $oka ekatvamanupaSyatah." (Isa. 7).
3. "...tada vidvanpunyapipe vidhiiya niranjanah

paramah samyamupeiti," (Mund. 3.1.3)
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All moral valuation are intelligible only against
the world 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 which 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 lkmowers 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

1e ...pranegu ya esontarhrdaya akasastamichete, sarvasya
vasi sarvasyesanah sarvasyadhlpatlh, sa na sadhuna
karmapa bhilyan, no evasadhuni kaniyan..," (Br. 4.4.22)

2. "Bga nityo mehimda brahmanasya na bardhate karmana no
kaniyan..." (Br. 4.4.23).
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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."1 They are
supposed to be the reference individuals in matters of con-
duct and morality whom the seeker after truth is urged to
emulate,

", ..80, 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

C3SES a0 "2

There can be no denying the fact that the Upanlsads
put greater emphasis on the righteous mode of living, Theore-
tical disquisitions, verbal wranglings 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. "Brahmath janati iti, Brahmanah"

2. "...atha yadi te karmavicikitsd va vrttavicikitsa va
syat ye tatra brahmanah samar$inab, yuktd ayuktah,
alliksd dharmakamdh syuh, yathd te tatra varteran, tatha
tatra vartethé?..." (Taitt 1.11.4).
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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, "2

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 (Budaemonistic) and moral excellence etec., An action
is said to be good if it conforms to the réspective standards.
Consequently, something passing off as virtue in one frame-
work may be considered as a positive disvalue in another, But
the Upeanisads do not subscribé 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 bahln §abdan, vaco viglapanah hi
tat.," (Br. 6.4.21).

5, ", ..vijdnan vidvan bhavate nitivadi atma-krida atma-ratih
kriyavan ega brahma - vidah varigthah," (Mund 3.1.5)
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desideratum of all evolutionary process, anything that is
in consonance with 1t 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 fgood,!

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 Brhadaranyaka relates that Gods, men and demons
having approached Prajapati for instruction, the latter
uttered the syllable '™a!'! which is understood as 'Damyata’,

1 The Gods are

Datta' and 'Dayadhvam! respectively by them,
asked to cultivate restraint (Damyata) 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 1tself 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. BI‘: 5.241—30
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guous terms the respect for mother, father, the teacher and
the guest as sterling virtues.

"Be one, to whom the mother is a god, the

father is a god, the teacher is a god and the

guest is a god. "Whatever deeds are blameless,

they are to be practised, not others. Whatever

good practices there are among us, they are to

be adopted by you, not others,™1
Thus anything that proves to be expedient for the individual
and the social good and therefore indirectly for the highest
good is deemed as a value whereas anything to the contrary
are to be eschewed as disvalues.

"He who steals gold, he who drinks wine, he

who dishonours the teacher‘s bed, he wbo kills

a Brahmana, these four do fall as also the

fifth who consorts with then,"2

It is interesting to note that the Upanisadic thought
does not countenance the possibility of conflict, of the indi-
vidual and collective interest. The good of the individual
is the good of the collective body and vice versa, Everything

is essentially the self. So the notion of the 'otherness' is

1. "matr devo bhava, pitr devo bhava, acarya devo bhava,
atithi devo bhava, yany anavadyani karmani tani
sevitavyani, no itarani, yany asmdkat sucaritani tani
tvayopasyani, no itarani." (Taitt 1.2.2.).

2. "steno hiranyasya suram pibams ca
guros talpam avasan brahma ha
ca-ete patanti catvarah
pancamad 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
but 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 1living 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 ol 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 jayate nanrtam, sateyna pantha vitato deva -
yanah yenakramanty rgayo hy apta-kama yatra tat
satyasya paramam nidhanam." (Mund 3.71.6).
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And he who is established in it secureg immunity
from all evil, Rather one who intends evil to the truthful
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,"

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, is all this (world).
Verily he who sees this, who thinks this,
who understands this, he has pleasure in
the self, he has delight in the self, he
has union in the self, he has joy in the
self, he is independent (self-ruler), he
has unlimited fredom in all worlds..."1

1. "...s5a V3 esa evam padyann evam manvana evam vijanann
atma - ratir atma - krida atma - mithuna atmanandah,
sa svarad bhavati, tasya sarvesu lokesu kama-caro
bhavati..." (Ch. 7.25.2),



CHAPTER - VI
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CONCLUSION

Philosophy, is a unique academic pursuit, Neilther
its problems become stale nor the doctrines,obsolete. This
is precisely the reason why tbe philssophical 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, Rimanuja, Madhva, Nimbarka and Vallabha have
interpreted the Upanisadic themes in the light of their res-
pective metaphysical convictions. In the contemporary period,
the Upanisads 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 'Naemami Krsna Sundarah' 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 antieipated 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 metapvhysics. 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, Leibniz, 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 Atman 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 thelr 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 Upanisads contain explicit irrefutable reasoning in
support of some of their basic assertions., It is needlesss
to say that in the Upanisadic mode of philosophising expe-
rience or vision 1s basic and focal and the arguments or

ratiocination are corroborative and therefore, peripheral,

The Upanisadic thinker, in characteristic philoso-
phical mode, addresses himself to ultimate questions. The
questions such as 'what is the cause? (Ki Karapam), whence
are we born?(Kutah sma jita)By what do we live?(Jivama kena)
On what are we established?(Xva ca sampratisha@)are signifi-
cative of the basic human urge +o interrogate and understand.
Asking ultimate questions about the totality are but the
paradigm instances of the characteristic human craving. Such
questions have been raised and answered by thinkers from

time to time,

Before adjudging the merit or viability of the
Upanisadic answers it is worthwhile to pause and reflect on
the analysts' objections. The analyst would perhaps dispute
the very sanity of such endeavours in pointing out that the
questions about the totality are not genuine questions.
These questions, though grammatically sound, are semanti-
cally odd. They are pseudo questions. This being so, there

can be no definite plausible answer to them, Hence any
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attempt to look for answers to such questions are mere exer-
cisea in futility., It makes sense to ask as to what is the
cause of a given 'this' or 'that'? Causal questions and
causal explanations are meaningful only in the realm of the
Bpatio-temporal diversities where Bomething putative is
explained in terms of itw dsusal anteledentds But the phile-
sopher in asking causal questions about the totality is
employing the concept beyond the context of its legitimate
application, In the words of Wittgenstein, to use an expres-
sion beyond its native context is to take language on a
holiday, i.e., to harvest nonsense, The analysts, vwould also
dispute the logical status of such questions in pointing out
that a question is a genulne question if an only if it has

a definite answer, actual or possible, In case of the trans-
cendental questions, there have been answers that are not
only very many but also, mutually eonflicting. In the absence
of any objective criterion, one does not know how to go about
in settling the mutually incompatible truth claims. &s a
reply to the critics, it may here be observed that the ques-
tion about totality are not only sound but can have definite
answers. The questions pertaining to the particularities are
empirical; but the questions about the totality or the whole
are non-empirical or philosophical., But what is of signifi-

cance is that the questions about the totality are logically
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presupposed in questions about the particularities. For
example, progressive knowledge and sbout the undepstending
of the world in the sciences acquaint one with more and more
fundamental substances. The compounds are explained in terms
of its constituents and the constituents are, in turny under-
stood in terms of still simpler components. Now it perfectly
makes sense o5 say that energy is the ultimate form of all
matter or material existents. Though such observations 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 generie pro-
perties of which they are but different instantiations.
Similarly, the less general laws are explained in terms of
more general ones. When such questions are pushed to their
logical extremes one finds oneself agking the most general
questions that are speculative and philosophical. Philosophers,
Scientists and the Mystics 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 world ground, the sustaining principle and the
ultimate absorbent of reality. It is of the nature of Truth
(sat), Consciousness (Cit) and Bliss (Enanda). It is the
truth Absolute, for it does not suffer from any consequence,
i.e. it is inconsequential (Aparipami), 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 th€ 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 is construed to be the infinite conscious-
ness which evolves itself into the world of particularities
or finites by self-limitation, The world is nothing but the
me tamorphosed form of the supreme consciousness. There is
nothing like matter as such. The so-called matter is but the
crudified form of the consciousness. Brahman in its pristine
state is denotative of the undifferentiated potentiality. It
evolves itself into the world by act of self will, It is
sald that He was one and He desired to be many. Such a will,
on the part of Brahman was followed by the creation of the
multiplicities. Willing is a form of cognitive activity and
can be true of a conscious entity. Since, Brahman is the
nature of consciousness, it is quite intelligible to qualify
it by self-knowledge and self-will, The desire or will on
the part of Brahman to become many need not mistake one to
treat it as a person., Brahman in its unmanifested state is
without any attribute and therefore is impersonal. But in
articulating as to how the Brahman evolves itself into 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 infinite potentia-
1ity contains the world as one of the infinite possibilities,
The so called will or desire is nothing but the tendency of

the potentiality to manifest into the actualities, 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 (LI13), LI1a or the
sport of the Supreme is distinguished from Kri@é 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 finlte 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-eternal substances. Those who advocate the ultimacy of
matter' cons true 'consciousness'as a new resultant arising out
of a particular combination or synthesis of the material con-
stituents. As the redness is a necessary emergent of a parti-
cular combination of betel leaf, nut and lime, (though it is
not the native property of any of the constituents); the con-
sciousness, similarly, is an epi-phenomenon of matter, The
scientists succeed in producing organic compounds by subjec-
ting a sample atmosphere of hydrogen, water vapour, ammonia
and methane to electric discharges and ultraviolet light., This
has led them to hypothesize that some kind of prebiological
synthesis of matter must have occurred prior to the creation of
living beings, Let us agree with the advocates in assuming the
primordiality of matter. Now the pertinent question is 'How
did matter come into existence?!' Either it is to be thought

as existing from eternity or it has come to exist from its
prior non-existence, Now, to accept the former view i.e, the
eternity of matter, is to say that there is no reason as to
why 'matter' exists but simply that 'matter' exists. But this
would be self-stultifying as it militates against one of the
basic assumptions of science, i,e. the principle of suffi-
cient reason, which means that for everything existent, there
must be sufficient reason as to why at all it is and why it

is as it dis. If one concedes to the other alternative that
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matter came out of 1its prior non-existence, one either sub-
scribes to the creation de novo or violates the principle of
ex-nihilo nihil-fit which are eugally unacceptable, If one
accounts for the existence of ‘matter'in terms of something
non-meterial, fmatter'remains no more primeordial, This would
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 1ife could
come out of matter it is because 'consciousness' is somehow
embedded in mater, 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 treats matter and soul as co-eternal with
God or Brahman. Creation means the subtle matter becoming
gross and the unembodied souls becoming embodied., This
position of Ramanuja seems, not to be in keeping with the
Upanisadic observation that 'Verily in the beginning this
world was Brahman' 'Verily all this is Brabman'. Ramanuja

qualifies Brahman with internal differences (Svagata Bheda)
even in the state, preceding and succeeding creation. The
differences, be they homogeneous, heterogeneous or internal,
make sense only in respect of the manifest reality or deter-
minate existence i.e,, with regard to the world of name and
form. But Brahman is denotative of a state of unmanifest
potentiality or undifferentiated unity. Pure unity makes
sense against the diversities of the creation, Madhva sub-
seribes to rank dualism in construing matter and soul as not
only co-eternal but extrinsic to Brahman or the God. God as
the immanent controller is only the efficient cause of crea-
tion, not its material cause. Even in the state of liberation
the individual souls are said to be retaining their distinct
peculiarity and autonomy. Though, they become similar to
God, do not become identical with it, This is an explicit
departure from the basic themes of the Upanisads which not
only equate the reality with Brahman but take Brahman as the

beginning and end of it.
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The Upanisads do not acknowledge the dichotomy
between 'consciousness' and 'matter.' Brahman and the world
are denotative of the unmanifest 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. Brabhman 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 1lie
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. Bverything
macrocosmic and microcosmic are but the modificatory appea-
rance of the essence. The self-same reality is conceived as

Brahman and Atman; 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 sald 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 Upanisads 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, Bven love, and fellowship among humans

is said to be an expression of love for the divinity in one
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another, This is reflected in Yajnavalkya's teaching to
Maitrey{. Love signifies the natural affinity among the
created beings that partake of the same essence, Brahman is
unity running in and through all diversities in respect of

their origin, existence and dissolution,

The world, thus understood, is not an apparent trans-
formation but real transformation of the unity into diversity.
Brahman is real and the world is real but the latter is,
relatively, so (Brahma satyath, Jagadapl satyah Speksikat).The
absolute non-dualism of Sankara tends to undermine the onto-~
logical status of the diversities by construing them as appa-
rent or illusory. He seems to deny substantive existence to
the manifest reality. The world does not appear as many but
is, verily, the real expression of one as many. In subscri-
bing to the unqualified monism he offers an explanation of
reality only in its pre-creational and post-creational stance,
It is inadequate, to the extent it fails ts offer a plausible
and adequate explanation of the created manifold in relation

to the Unity.

The Upanisads do not advocate a linear view of
creation, The creation did not have a beginning in time nor
shall 1t come to an end at a point of time, Creation, exis-

tence and dissolution do not refer to the chronology of
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events but they are simultaneously going on from eternity to
cternity. 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 when considered in rcspect of
the 'crecation' or 'the totality', as such, they signify the
eternal cosmic process and thercfore 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 introversal 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 microcosmic 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 causal
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.

hs the essence, it is the real of the reals, truth
of the truth (Satyasya satyah) 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 existcnts., In its macrocosmic manifesta-
tion, the expressed reality in its entirety is equated with
Brahman. The world is Brahman but Brahmen 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 1limit 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 Upanisads, 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 unique 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; wherecas 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., BEmpirical 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 highcest good. ¥nowledge 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 Upanisads dwell at length to high-
light the unknowability 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, eannot be 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 knower 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 externaliscd datum of knowledge., Brahman being
all inclusive, the knower also constitutes an integral part
of it, Hence there remains thc 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 subjcct and object of knowledge have their rcecspective
identity and autonomy and the three components of knowledge
namely, the knower (Jnatd), the known (Jneya), the knowledge
(In&na) are distinguishable. Knowledge consists in dispas-
sionate or unbiased apprehension of the known. But the finite
in the attempt to comprehend the infinitc undergoes a pro-

gressive inner transformation, loosing, stcadily, its native
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finitude anc¢ eventually, becomes verily the infinite., The
knower of Brahman becomes verily the Brahman, To know Brahman
is to attain the Brahmanhood. The Upanisads, thus introduce
us to a mode of cognition where the subject knows the object
by becoming it. The Brahman knowledge signifies a state where
the knower, known and the knowledge mingle into one in the
wholistic cosmic awareness, Brahman is not other than the
self within. Hence the knowledge of it, amounts to self-know-
ledge., Self knowledge is the highest knowledge because by
knowing the essence one knows the modifications and converse-
ly, an adequate understanding of the modifications necessari-
ly calls for the knowledge of the essence. On the contrary,
in empirical cognition knowledge is plece-meal and self-
limiting. In other words, the knowledge of a given, as such,

does not entitle one to know anything beyond it.

It is worthwhile to pause and reflect as to whether
self-knowledge can at all pass off as a knowledge claim, per
se, Knowledge, in the paradigmatic sense of the term, is
different from belief and opinion in being objective.
Objectivity is the sine~qua-non of 'knowledge.' All knowledge
claims are the truth claims in disguise and all truth claims
are claims for objectivity. So making a knowledge claim
entails the tacit onus on thc part of the claimant to vouch-

safe its ohjectivity, i.e., to specify thec 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 becen certificd 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 compctencc and presupposcs an effective interaction
between the knover 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 bcen 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 pecnance and austerity. Meditation on
'Om', cultivation of the yogilc practicces, have also bcen
highlighted as the potcnt ways of knowing the ultimate. To
know thc seclf 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 1life. The highcst knowledge is to be

imparted only to a son or a pupil. A proximate 1living with
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the teacher is decemed salutary for the moral transformation
of the seeker, The role of a2 tecacher (Ecarya or Guru) is
considercd indispensable., The Upanigsads also insist on the
moral compctence of the tcacher. It is enjoined that only he
who is cestablished in perfection, i.e.,, the knower of Brahman

can impart instruction about the self,

The Upanisadic ethics marks a significant departure
from the conventionaly axiological doctrines. It is charac-
teristically human to have a sensc of purpose or direction,
All human actions or strivings are purposive and goal approxi-
mating. Thc ethical merit of an action is ascertaincd by
detcrmining 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 appcal to the norms or standards. Thc nor-
mative valuations involve rcference to means and cnds. There
are hicrarchy of means and cnds. In thc conventional litera-
tures, mecans and ends are construed to be rclative, That,
which is an ¢nd in rclation to its means, may bc a2 mcans in
relation to certain other cnds. This makes onc cogitate as o
vwhether there could be a most basic or ultimatec end. In fact,
the ultimate end or the normative paradigm has been conceived
differently as pleasure, utility, perfcction or strict and
non-compromising adhcercnce to the duty appropriate to one's

station and communion with God, by thinkcrs from time to timc.
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What is a 'value! with reference to a given norm may be a
positive ‘'disvalue' with rcgard 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, condueive 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 onc may not
be so for ancthcr because an action that ylelds pleasure to
onc may also be a sourcc of suffering to another. '"One man's
meat is another's poison" gocs 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 funetion of value is to
bind and intcgratc, 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
valuecs are construed to be relative then there shall be
ideally, as many norms as there are individuals, Bach will
have his own paradigm, So, values, per se, have to be objcc-

tive and absolute.

It is against this that Upanisadic ethics can be

scen to be most viable from the point of view of theorctical
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soundness and its applicability in the 1life 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 Upanisads are not
exception to it. In the Upanisads, 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 Eptakama,
Akama and Atmakama; signifying that; it being obtained, 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 (Ktmakima). 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 veing' of man. An action is said to be good

if it promotes ultimately the cause of existence. Thc notion



195

'existence' is again nebulous. For an empiricist, existence
may mean physical existence and well being may mean amelio-
ration of the physical lot of man. Others may conceive exis-
tence as physico-psychic., But quite significantly the Upani-
sadg draw our attention to the often unnoticed, often ignored
facet of human existence, Man is not only a physico-psychic
being but the body-mind-spirit complex. Suffering accrues
when the well-being of the body and mind is attended to with
total ncglect of the spiritual well being. The real good and
happiness ensues when the 'body'! and 'mind' are harnessed to
the spiritual upliftment. Man is essentially divine, poten-
tially the Infinite. The real progrcss consists in effecting
progrcssive transformation of the inner. The highest good is
achieved when one attains the Brahmanhood, wherecof, one rea-
lises oneself as the Infinitc, the cosmic., The Yama-Naciketa
episode in Katha and the Yajnavalkya - Maitrey{ episode in
Br. U, suggest that the mundane possessions or the worldly
goods are worth nothing as they do not, as such, procure one

the 'highest good,'

But the Upanisads do not disparage the world or the
worldly good. They are not life-negating. What is decried is
not the phenomenal good but an exclusive obsession or indul-
gence with them. The distinction between 'preya' (pleasurable)
and the 'sreya' (preferable) are significant and eonsequen=-

tial,
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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 consequences of ti
action to oneself. Thus, he remains bound 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 everywhere, 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 hut 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 Upanigads do not
countenance the possibility of conflict between 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 1o other; the rcal happiness con-
sists in service and the real enjoyment, in sacrifice., One who
lives in consonance with the cosmic order, secures immunity
from all cvils and any violation of it tends to recoil in
form of evil., Thus a moral action is sclf rewarding and an

irmmoral action proves to be self-ruining.

Man is free to choose the path of the pleasurable or
the prcferable, good or the evil but is not frce 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 thc real frecdom (Svaraj) is obtained only when one 1s
established in the state of supreme pcrfcction, whercof, one
glorics in onc's native state of truth, consciousncss and

bliss,— Saccidananda.
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