PART VI

NEW LIFE

AND FREEDOM

Jnana



Only what is alive can cease to live, we have said. But what sort of life is meant?* Real life does not die.1 How could it? It would cease to be life; the most one could say of it would be that it appeared to be life. Anything that can die is mortal, and therefore mortal life, that is, a life that will die, amounts to a nonliving life, which is a contradiction in terms. There is no such thing as mere temporal life, or life dragging on only for a time, for the mortal element it contains is only a passing guest, a parasite that will obviously die when it ceases to suck the life sap from life itself. There may be mortal beings, beings that have life only for a time, but life itself is immortal. To live life involves, then, transcending the temporal order. But does life exist at all apart from its living parasites? Is it merely a question of keeping "alive" a chain of living beings caught in a temporal-spatial succession? Is life only a miserable and tragic joke? What is real immortal life? Or rather, is not life always and constantly new? Is not life itself this incessant renewal and permanent newness? Immortality cannot be the clinging to a continuation of mortal life. It cannot be "life" artificially kept "alive" as in a modern hospital. True immortal life, therefore, implies not only the transformation of the object ("life") but also the transformation of the "living" subject as well. This radical metamorphosis is liberation (moksha).

These are topics which Man has always pondered, and Upanishadic Man did so in a very special way. What is a full and authentic life and how may we reach it?

The Vedic experience is not one of death and resurrection as two dialectical moments of a process. The concepts of death and resurrection, if introduced at all, should not be understood as belonging on the same plane. The Vedic experience contains no idea of a temporal link connecting the two, as if resurrection were coming after death in a temporal sequence. In fact it is this great fallacy which the Upanishads are striving to overcome. What Upanishadic Man is interested in is not a return to the old familiar life, not a "new" old life; not a resurrection, but a "surrection," an ascent to the heights of real and everlasting life. A mere reversion to "life" is precisely the danger and the dread. It is samsara, that is to say, the clinging to the spatiotemporal world of intranscendent events, slavery to history, entanglement in the chain of karman which confines us to this world until we have exhausted our "epiontic" obligations, or even our cosmic duties, our rna.2

The Upanishads do not teach a death experience, but an experience of life. Ultimately there is no experience of death and the death experiment is, in the last analysis, unreal because the "subject" who died was not real. The supreme Upanishadic experience is discovered precisely by realizing that the experiment of death is only a psychological experience, made by the immortal atman.

The Vedic experience is one of liberation, of freedom from everything. It thus includes freedom or liberation from time. What both fascinates and haunts Upanishadic Man is not anything that comes after, but that which has no after. As long as we are entrammeled in the net of mere temporal existence, we are in the clutches of death, even if we postpone death by a sequence of successive existences. An afterlife is as inauthentic a life as a prelife. The piercing of the skin of time as with a needle, without either hurting or destroying the spatiotemporal epidermis and yet transcending it, is what liberation is all about.

Part VI needs a word of explanation. We have followed the course of the human and cosmic cycles as mirrored in the Vedas. Now, the end is not death and dissolution, nor is it an indefinite and horizontal repetition of one and the same circle. One of the discoveries of the Vedic wisdom is precisely that, whereas time is circular, Man is not, so that for him it is not a question of beginning all over again. On the contrary, it is imperative that he escape the enclosure of the circle. The circularity of time indicates its ontic finitude, whereas Man is infinite. Man has to break the circularity of time in order to reach the ontological fullness of his being. To enter into this other nontemporal, but no less real, sphere is to attain realization, to reach liberation from the encirclement of time and freedom from temporal chains. It is a truly new life, not in the sense of a "recycled" life but in the sense of a new type, a new kind of life, indeed, the only real and authentic life.

There is a misleading semantic ambiguity in what we have just been saying. We said "Man" where it might perhaps have been better to write "person," or that "core of the human being" which transcends temporality and thus is capable of speaking and understanding this kind of language. Man, however, does not consist only of that core; there is also something temporal in him. We may like to call it individuality or another similar name. Yet, and here is our point, the temporal and the "eternal" (for we have to name it in one way or another) are not two elements, not two separable parts of the one Man. If Man ceases to be temporal, then he succumbs as Man, for Man consists of temporality; if he remains only temporal, then he is not yet born as Man, for Man consists also of transtemporality. The temporal and the transtemporal, however, are not on the same plane; they are not homogeneous and, for this reason, cannot be considered as two elements of his nature.

The Vedic Revelation, in accordance with the sayings of the Upanishads which seem to recognize a theological,3 a cosmic,4 and an eschatological5 trinity, or as it is summed up in the affirmation of the Mahabharata that "everything proceeds in a triple manner,"6 could be said to convey a threefold experience. The preservation of the harmony of this experience--which could be described as the New Life--is one of the most precious contributions of the Vedas to Man's maturity.

The first feature of this experience is that it embraces life in all its fullness in the most immediate and material way. To live a full life means to prosper in the world, in love, in one's family, in the community, and in other affairs. There is no full human life without this dimension. The Vedic Revelation is a constant reminder of the generosity of the world, of its self-offering to Man, like that of the young bride who presents her charms and the allurement of all her finery to her husband. Life is emphatically earthly, and Vedic Man has no qualms about enjoying it. Without indulging in any psychological or psychoanalytic theory, the shruti rejects every kind of repression and every form of renunciation of positive values, even if such renunciation is for the sake of objectively--but not existentially--higher values.

The second feature of this experience does not negate the first one; rather it goes through it, pierces it, as it were. If the first feature is crystallized in the first three purusharthas or human values of the Indian tradition--kama, artha, dharma; love, riches (or the power imparted by riches), virtue--the second feature corresponds to the fourth purushartha, namely, moksha, liberation. Furthermore, there is a correspondence within the traditional ashramas or stages of life. It is only after the first stage of discipleship (brahmacarya) and the subsequent period of life as a full-fledged citizen and householder (grhastha) that a Man can enter upon the third stage of hermit or forest dweller (vanaprastha) and eventually the fourth stage, namely that of a renouncer (sannyasa).

The second feature is embedded in the first one. It could be said to arise from a certain disillusionment at not finding the desired fullness or joy in human values; or it could be said to stem from the discovery of the hidden dimension of all those worldly experiences. In either event it is the experience of supraspatial and transtemporal reality, the discovery of the mystery concealed in the cave of the heart, of which the texts so often speak. A post-Upanishadic tradition turned this idea into the exclusive center of life and existence and developed out of it the well-known ascetic and world-denying attitude of certain Indian spiritualities. Such an attitude can be a powerful and welcome corrective to an extreme this-worldly one, but the radical acosmism of such schools cannot be said to represent the spirit of the Vedas.

It is the third feature that synthesizes the other two. We would like to stress this feature particularly, not only because we consider it to be at the center of an adult human spirituality but also because it represents the core of the Vedic experience. In point of fact it is stressed again and again that the message of the Vedas is without internal contradiction, that it is harmonious and also one. Now, this oneness is not the oneness of a discarnate quintessence, which for the sake of passing beyond everything leaves reality behind, but a total cosmotheandric or Advaitic intuition, as we may now proceed to call it. This third feature combines the first two and sets them in a proper perspective. Without it the other two insights are incompatible and even doctrinally contradictory.

This third experience-within-an-experience is all-encompassing and thus proceeds neither by accumulation (like the first one) nor by elimination (like the second one), but by integration; it is, however, a peculiar integration which may often present itself as an oversimplification to the eyes of those who view it from without. It is a special and unique kind of simplification which does not reject anything, but condenses and concentrates everything until the highest slmplicity is reached. It is not without reason that words like yoga, yukta, tantra, and many others suggest a via positiva rather than a via negativa. The Laws of Manu rightly summarize the injunctions of tradition in their declaration that "in agreement with shruti and smrti, the householder is said to be superior to all [the other ashramas or states of life], for he supports all three," adding that "just as all rivers, big and small, go to their rest in the sea, so men of all stages of life find their rest in the householders."7

Indeed, viewed from the outside, the accumulation of material or intellectual values may resemble a cancerous proliferation, but it is precisely this third trend that prevents possible exaggerations in the other two. It is easy enough to adduce examples of "material" repression or "spiritual" indigestion. The middle way of the Buddha is, we submit, a genuine understanding of the Vedic experience. However this may be, this Vedic insight is far from being a compromise or a reduction of the rigors of a healthy asceticism. It is certainly not an attitude that is merely this-worldly, a spirituality confined to the construction of the human city or the proper arrangement of the sociological needs of a human kingdom. The city of Brahman is not a city of politics, just as the real temple of the divine is not the house built of wood or stone. This attitude consists neither in total involvement in nor in absolute withdrawal from the city of Man; nor, again, is it a timid refusal to engage oneself fully in the pursuit of total human perfection, the word "human" signifying all the ambiguity contained in different anthropologies and different world views.

This basic attitude is neither a compromise to reduce the needs of Man to a minimum, as if he were a pure soul dwelling in a borrowed body, nor an ideal synthesis between opposites such as may afford a way of escape from the human condition. It is rather a harmonizing of polarities and an inclusion of both poles without eliminating either and without sublimating them in such a way that they become no longer recognizable. It is, thus, not a via negativa of enduring the tensions in constant expectancy of a constantly postponed solution; it is, on the contrary, a positive affirmation of the other two dimensions together with the discovery of their ontonomic relationship. This discovery renders unnecessary any drastic emasculation of life, which appears unavoidable only when we lose that all-suffering and all-transforming active patience of which sages speak.

This spirituality does not maintain a separation between the sacred and the profane, the religious and the secular, the cultic and the political. There is not here a diplomatic coexistence of two independent domains. That would be a misleading "katachronistic" interpretation. On the contrary, all is integrated into one insight which allows for the tension and struggles of the human condition and incorporates them, like so many threads of a loom, into the structure of the weaving so that together they constitute the total theanthropocosmic sacrifice.

This insight, then, would seem to be the loftiest peak of Vedic wisdom. No wonder that few have reached it and that the way is steep and difficult. No wonder also that for one who has arrived there the temptation invariably arises to remain on the peak, although it is so sharp that it permits only a prayerful standing posture. Since this breakthrough occurs in the Upanishads, we limit ourselves entirely to the Upanishadic witness, with the exception only of a few pioneering texts from other parts of the shruti. Because we do not give here any text of the Bhagavad Gita we may make a brief reference to the synthesis offered by the Gita. In point of fact the Bhagavad Gita puts before us this experience in unmistakable terms. On the one hand, it does not preach flight from the world or recoil from one's secular duties. It does not point toward a nontemporal and everlasting kingdom in the caves of the earth or the depths of the heart. On the other hand, neither an earthly kingdom nor a political victory is to be sought. No hopes are pinned on the triumph of the Pandavas, or on a just and happy temporal society on the plains of this world; nor does the Gita feel impelled by a kind of ethical monism to defend nonviolence at any price, nor does it defend a theory of just war or justify the temporal gains and rights of the righteous. The Gita invariably takes a third path and offers advice that does not cease to challenge us, a counsel that becomes fatal the moment that we do not have the purity of mind and heart which is required on all occasions. The Gita does not admit casuistry, nor can it be turned into a piece of legislation. It does not belong to the mere sociopolitical world, nor is it otherworldly or merely a "spiritual document." "It is not a battle that is going to be fought but a great sacrifice that is going to be celebrated, with Krishna as the high priest," says Karna the half brother of the Pandavas in a moment of insight. "Let us die in the sacred field of Kurukshetra," he adds, knowing well that he is going to lose. You cannot, if you are a man, refuse to participate in the cosmic sacrifice! Arjuna is told to fight, to win, to care, but with so much intensity, with so much insight, that he pierces the appearances and reaches reality. But he meets reality as he goes to encounter it, not flying from it or denying it. He is told, not that all he sees before him is unreal and that therefore he must flee toward the only real, but that the real core of all things resides in those very things themselves and that only by mastering them will he attain true deliverance. Exactly the same point is made to Arjuna's elder brother, the righteous king Yudhishthira, by Krishna himself when he proposes to retire to the forest, after his total victory over the Kurus, instead of remaining as king. No, he must act as king that he is, renounce any sense of possession, but perform nevertheless his earthly duty.8

The eternal is not outside but within the temporal; the world is not an illusion, if it is seen for what it really is. The illusion is to mistake it for what it is not; the mistake, in other words, is to have an unreal notion of reality and thus to mistake as real that which is only the veil of the real. The veil is certainly real, but it is no less certainly a veil. The one error is to mistake it for that which it veils, while the other error, so the Gita constantly warns us, is to think that we can see things without a veil, that we can discard or remove the veil altogether, as if behind the veil were a naked reality. This is sheer concupiscence. There is nothing behind the veil, because it reveals precisely by concealing. This is the symbolic character of reality, to which we have already often referred. Perhaps one of the most stringent formulations of this insight is the one that derives from a later but not unrelated tradition and perhaps brings it to its greatest depth: nirvana is samsara and samsara is nirvana. This does not mean that these two concepts express two sides of the same coin, but rather that we have two viewpoints from which to look at reality, which itself is not independent of our vision of it.

The way to the New Life is a long and elaborate one. In Part VI we seek to expound some of the stepping-stones on the way. In its three sections we attempt to trace the unfolding of this experience mainly as it is recounted in the Upanishads, which deal almost exclusively with this theme from all imaginable angles. The purport of the shruti, and in particular of the Upanishads, is, according to a practically unanimous and exceedingly ancient tradition, moksha or liberation. Yet when we read the Upanishads we do not do so from the exclusive position of any single school, but in the light of the whole shruti. We seek to extract from them what they really seem to be saying within that context.

Mindful of the fact that our introductions are not commentaries on the texts, but simply presentations of them in such a way as to avoid obtruding between them and the reader, we concentrate our attention on detecting the internal dynamism of the Vedic Revelation, leaving the rest to personal meditation. If the reader is wise he will take the advice of living masters, not only because to swim in the waters of realization is an arduous internal adventure, but also because there are many external crocodiles infesting the rivers that flow to the ocean of release.

Our exposition profits from traditional wisdom and takes as signposts on our path toward the goal the four great Upanishadic dogmas or Sayings, classically known as mahavakyas. While resisting the scholastic temptation of justifying our choice by some more or less artificial device according to which a fifth mahavakya corresponds to a fifth Veda, we would like, without swerving from the tradition of four mahavakyas, to place them between two other no less great Utterances, thus presenting a total of six Utterances as the supreme embodiment of Indian wisdom.9

An orthodox view may take exception to our extension of the title of mahavakya beyond the hallowed number of four. Yet all will agree that our first utterance is not only in harmony with the four classical mahavakyas but even centers them. Om, our last utterance, could be taken as the paramavakya in the sense of an elliptical sentence; it is certainly a vac, a word that in the simplest way "speaks" all reality and thus Brahman. It will be recalled that the purport of the great utterances, according to tradition, is to disclose Brahman. Our two additional sentences do not have any other purport. Be that as it may, we present the four mahavakyas enframed by our first and sixth utterances.

We divide this part into three sections, each containing two subsections. Each subsection has as its title the corresponding mahavakya and presents the relevant texts of each of the six Utterrances, together with related texts. Needless to say, although we have emphasized the different kairological moments in the sections and subsections, they should not be considered as independent insights. They are simply different dimensions of one and the same Advaitic intuition.

A. THE ASCENDING WAY

Brahmajnana

	That is Fullness, this is Fullness, 

from Fullness comes Fullness. 

When Fullness is taken from Fullness, 

Fullness remains. 

BU V, 110

"Man is on pilgrimage to his atman," says the Prince of the Advaitins. In this pilgrimage Man sets out to find the underlying oneness of all things and discovers, as it proceeds, the tool by which such a search is undertaken: consciousness. Oneness and consciousness are the two landmarks on the ascending way.

On the upward path Man does not cast a backward look. Like Arjuna, when put to the test by Drona, he does not even notice what is at his side; his eyes are fixed on the goal ahead.

The double title of this section is intended to encompass the first steps of this pilgrimage. The English title could be rendered by the traditional brahmajijnasa,11 the desire to know Brahman, the thrust toward realization, the ascending way, or again in traditional terms mumukshutva, the state of existentially tending toward, wholeheartedly desiring to reach mukti, liberation, salvation.12 This state is the necessary precondition and we may assume that this seed, this dynamism, is constitutive of our factual existence.

The Sanskrit title expresses the result of this search, the goal of the pilgrimage, brahmajnana, the knowledge of Brahman.13 Knowledge here is obviously not a merely epistemic or abstract cognizance of a certain state of affairs, but the total jnana, the perfect and conscious realization of what Brahman is: the real, the truth, the One.

a) Toward the One

Ekam evadvitiyam

One without a second

We take the saying of the Chandogya Upanishad as our first Utterance, for it is in its light that we find the true perspective for viewing all the others. Likewise, in the Decalogue of the Bible, the opening sentence, "I am Yahweh your God," though not incorporated into any of the Ten Commandments, constitutes the background that makes them meaningful. Similarly, in the Indian context, the ten commandments or tenfold law of Manu, "Firmness, forgiveness, self-control, not stealing, inner and outer purity, sense mastery, insight, wisdom, truthfulness, and meekness,''14 must all be understood as being both the manifestation of dharma and its fulfillment. Thus the four mahavakyas of the Upanishads make sense only if viewed against the background of this first Utterance, which affirms the uncompromising primacy of the One. Nothing short of the One can be ultimate truth. No kind of dualism or plurality can be the lasting and final foundation of all.

We may try to understand this insight by recalling its most striking formulation in one of the oldest Upanishads. This Upanishad, significantly enough, also contains the mahavakya which is considered the zenith of Upanishadic teaching. Furthermore, both these teachings are imparted to Shvetaketu by his own father Uddalaka Aruni, teacher of the famous Yajnavalkya.

The setting is delightful.15 The young Shvetaketu, following the best Brahmanical tradition that Brahminhood is not just a privilege of birth, goes away for twelve long years to study the Vedas. Coming back puffed up with pride, after spending half of his total sum of years in academia, he is cross-examined by his father who asks him whether he knows how that which has not been heard becomes heard, that which has not been thought becomes thought, that which has not been understood becomes understood. The learned young man knows nothing of any such teaching.

This is an elegant way of saying that a new doctrine is about to be imparted, a doctrine unknown to the most famous Brahmanical school of the time. And yet it is the fundamental question of the human spirit in search of the infinite. In a period when information has reached its saturation point, when it is practically impossible to know and understand all the details of the constantly proliferating sciences and discoveries, when people begin to question the efficacy and even the possibility of a way out, of a comprehensive world view, then the Upanishadic "way in" of sitting quietly and trying to reach the roots of all things appears again in all its effectiveness. We cannot know and experience everything and yet we have a universal urge to do so. If there is any answer to such a quest it can come only from an attitude like that of the Upanishads.

But is there any means whereby we may hear, think, and know what is actually unheard, unthought, and unknown?16 Is there an enlightenment that makes it possible to share in the light of things without actually having access to the things so illumined? Just as knowledge of clay, copper, or iron entails knowledge of everything that is made of clay, copper, and iron, all the rest being only accidental modifications, so by knowing the Ultimate, this teaching implies, we shall know all that is made out of it.

The three examples given to elaborate the answer, which some have seen as expressing the three constituents of matter (fire, water, and food), refer to clay, copper, and iron as the satya, truth or reality of all things made of clay, copper, or iron, all the rest being mere names and verbal distinctions. These three examples, of course, are intended only to point our minds in the right direction in order to find the right answer. They are intended to make us aware of the "material" cause as the most fundamental cause and of the "formal" cause as the secondary one. Or, following the metaphors of Yajnavalkya's teaching to his wife Maitreyi, the sounds of a drum or a conch or the music of a lute are none of them really mastered until we take hold of the instrument and of the player.17 Only in this way can we grasp the ungraspable, because we seize it before it is grasped, see in the uncarved block all its potentialities, seize all music at its root before it is played. It is undoubtedly going to be a silent music, an invisible statue. In other words, the Upanishadic seer leads us to consider the identity of things and not their diversity. It is a way of thinking based on the primacy of the principle of identity over against other ways of thinking based on the primacy of the principle of noncontradiction. We cannot stop at clay, copper, or iron but must go deeper and ask for that thing by knowing which all that is made of those three elements is also known. In this way we may eventually reach the One, whose nature still remains to be investigated.

After this introduction comes the central instruction regarding the one only without a second. There are, the text says, two opinions: one says that at the beginning this world was Being, one only without a second, and the other affirms, on the contrary, that at the beginning there was just Nonbeing, one only without a second. By closer examination, however, we discover that there is no contradiction in saying that Being on the one hand and Nonbeing on the other are one without a second, because the subject of both sentences is not Being or Nonbeing but idam, this, the nominative singular neuter of the demonstrative pronoun. We have already met this idam18 and discovered its existential character: it refers to whatever may come within the range of our actual or possible experience. This, that is, anything about which we may be able to think, this, which may constitute the goal of all our intentionality, this, says the text, is one only without a second. This, moreover, applies in all cases, even in the most disparate ones that can be conceived, such as the extremes of Being or Nonbeing at the beginning of all things. Idam, not being a concept, includes everything of which we can be aware. The phrases idam sarvam asi, you are all this,19 and idam sarvam, all this,20 do not need to be interpreted in a pantheistic vein. The idam to which Man is capable of pointing has already entered into relationship with him, which implies a certain epistemological communication and ontological communion.

This, the idam, whether you consider it to be at the beginning Being or Nonbeing, is one. Anything to which you can say this, idam, is, by this very fact, one. If anybody were to object that the idam is not one, the Upanishadic seers would reply that the purvapaksha, the opponent, says so precisely because he has mistaken the idam for a particular idea of it. Because he has identified the idam with his particular conception of it, it is no longer an idam that can be applied to everything and to every person who is capable of uttering idam sensibly. Idam is anything that can fall within the range of any possible human experience. There cannot be two idams in actual fact. The "second" one would be a mental object only and not that which stands at the "end" of our experience.

The ultimate object of any human experience is one, says our text, and adds immediately another essential point. This One, this ekam, is qualified in a very special way. It is in fact the qualifying word, advitiya, which renders the affirmation of oneness fruitful and rescues it from being a barren tautology.

The word advitiya or nondual has sometimes been considered to stem from a monistic world view, but this is not necessarily so. Even grammatically the word is painstakingly chosen to denote, not ekatva, kaivalya, ekatma, and the like, but a-dvaita, that is, negation of all duality. It is also appropriate that the word should be a negative qualification, for only in this way is it possible to qualify the eka without destroying its internal unity. Nothing positive is added to the One; it is only negatively qualified. The eka of this Utterance is indubitably without a second. This is a unique oneness, that oneness which has no second, which has no other one at its side, and most important, which in itself, in its very interior, is nondual. This is a fundamental affirmation.

It affirms, to begin with, that no dualism can ever satisfy the human mind or the human heart. It cannot satisfy the mind, for a reduction to unity is in fact the condition of intelligibility. It cannot satisfy any genuine experience of love, for love by its very nature tends to transcend any kind of separation.

It affirms, second, that it is not only our intellect and our will that tend toward the transcending of duality; in addition, our whole being cannot really be until it has reached unity with Being. The very acceptance of a plurality of beings implies a certain implicit postulation of Being. If there is to be a real distinction between beings, what is to make this distinction if not another being? Thus there would be a process ad infinitum, unless there is a Being in which beings, in one way or another, participate. We may remark in passing that we are postulating the essence and not the existence of such a Being.

It affirms, third, that the very negation of the duality of the One is what makes beings to be and to exist. This very negation creates the existential tension that gives, precisely, existence to beings. God and the world, to take a traditional example, cannot be two. We would ask immediately: "Two what?" The "being" embracing the two would be greater, better, and more comprehensive than God. Either we conclude that the concept of God is self-contradictory or that God and the world cannot be said to be two "anything."

No monism can be true either; no monistic explanation of reality can ever be convincing, because in pure monism there is no place whatever for any explanation, no room for any kind of unfolding, metaphysical or even epistemological. No amount of subtlety can dispense with conceding some degree of reality to the "appearance," to avidya, ignorance, to the vyavaharika, the phenomenal level, and the like. In other words, the fact that the One can appear as many, even if the appearance itself is declared an illusion, or that the appearance can be mistaken for reality, or that appearance has to be declared unreal, and thus error also nonexistent--this fact makes the monolithic block of an unqualified monism philosophically inconsistent.

The first Utterance represents the genuine middle way between monism and dualism. It posits the primacy of the One in an incontrovertible manner, so that advaita stands for a full and uncompromising Oneness. To call it a middle way may be misleading, if that is understood as a compromise. It is rather the only path between the Scylla of an absolute subject and the Charybdis of absolute objects. At the same time advaita makes room for pluralism, not as a competitor of the One, but as enhancement of effective oneness. It allows for a free interplay among all the tensions of existence, and yet does not dissolve the polarity of the real into irreconciliable parties with no interconnecting bridge. It says that reality is neither a monistic block nor a metaphysical apartheid leading to chaotic anarchy. It discovers a dynamism in the very heart of the One, which itself longs to be many and is desirous of offspring. Here we have the old coincidence of the divine with the cosmic and the human. We witness three moments of one and the same ultimate process: the divine giving himself up so as to be able to produce the world out of himself; the cosmos coming and exploding into beings once the procession from Nonbeing and Being is triggered off; man discovering the all-encompassing One and finding at the same time a place for himself in the advitiya of the oneness.

The cosmotheandric reality is neither a product of the mind (it would then be pure monism and would deny the reality of the "outer" world) nor a raw material independent of the mind (it would then be sheer atomistic plurality with no possible connecting links whatsoever), but the only one reality. This oneness is of a nondualistic nature; it is an Advaitic oneness, which here amounts to saying that it is real oneness and not imagined or merely "thought." The Advaitic character of reality does not permit ultimate dichotomies between matter and spirit, thinker and thought, creator and created, and the like. Nor does it blur distinctions. On the contrary, it underlines them: the three worlds of the divine, the cosmic, and the human are differentiated, but not separated; they are three real dimensions of the one and the same reality, and it is precisely this three-dimensionality, as it were, which makes reality one.

Another of the given texts may provide the proper background for understanding the problem as it is seen and solved by the Upanishadic rishis.21 The text, which comes at the very end of a long passage on the origins of everything, sums up the relation of Man with the rest of the world. Man is here seen not as a mere spectator of the universe, or even as a part of it in more or less mystical or mythical participation, but as an image, a mirror, an expression of the whole of the universe, as the whole reality not exactly in miniature (microcosm) but in reflection. Man is incomplete, says the text, until he realizes that the mind scattered everywhere, the wife desired outside, the people populating the earth, the sounds of the universe, and all the activity of the cosmos are his mind, speech, breath, eye, ear, body, and so on. "His" does not mean here private property but real belonging. We could speak of correspondence, of homologization, of reflecting, and the like, provided these items are rightly understood in the Upanishadic perspective. It is not that the body of Man is the whole universe or that the individual "contains" the whole, but that the whole of reality is present in every conscious and free, that is, personal, beam of it. The specular conception of reality does not make of Man the center of the universe; it makes of him an image, a reflection, of the entire reality.

The process of realization, of discovering the whole of reality and finding in it the role of Man, has four acts, the four acts of the theanthropocosmic drama. The four classical mahavakyas represent these four acts. Finally, the falling of the curtain, the resumption of all into the One, though not as it was "before" the Prelude, is represented by our sixth and final Utterance.

The drama is not only a display of the One, but also its "play" in order that the many may become and may realize oneness. All this is expressed in the ekam evadvitiyam. The nature of the nonduality that accomplishes the One without diminishing its oneness is the topic of our next question.

The One 

Tad ekam

1 Many texts of the Rig Veda and Atharva Veda point toward the mysterious "One," eka, which underlies and makes possible all multiplicity. We have seen them in Part I, in the context of the Origins, where the One is that which exists "before" any beginning and also that which comes to be.22 Other hymns describe the One as symbolized in the cosmic Pillar.23 In fact, the sages name in various ways that which is One (i; v).

We find in these texts two ways of speaking about the One: either we have a question, expressing a search and query (i); or we have an affirmation arising from a mystical experience (ii). Only he who "has seen" can properly speak about the One:

Vena has seen the Supreme, hidden in the cave, 

wherein all things assume one single form.24

After this experience, everything is perceived in its oneness (iv), and all numbers used to describe things are reduced to (the) one (vii), which with its dynamic immortality supports all things (iii). And yet this One, which other texts simply call "that" (viii), is not an abstract principle, not only a distant God, but the "guest of Men" (vi) and their guide (ix). Men are thus requested to offer hospitality to the One and to follow him (or it) on their path.
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RV I, 164, 6; 46

i) 	6. 	Not understanding, and yet desirous to do so,

I ask the wise who know, myself not knowing:

who may he be, the One in the form of the Unborn,

who props in their place the six universal regions?

46. 	They call him Indra, Mitra, Varuna, 

Agni or the heavenly sunbird Garutmat. 

The seers call in many ways that which is One; 

they speak of Agni, Yama, Matarishvan.

RV III, 54, 8-9

ii) 	8. 	All beings they unite and separate.

They support the mighty Gods, but do not tremble.

The One is lord over all things, fixed or moving,

walking or flying--this whole multiform creation.

9. 	From afar I perceive the Ancient One, the Father 

of mighty power, the Generator, our connection, 

singing the praise of whom the Gods, stationed 

on their own broad pathway, go about their business.

RV III, 56, 2AB

iii) 		The One, without moving, supports six burdens.

The cows have gone to him, the highest Instance.

RV VIII, 58, 2

iv) 		Only One is the Fire, enkindled in numerous ways;

only One is the Sun, pervading this whole universe;

only One is the Dawn, illuminating all things.

In very truth, the One has become the whole world!

RV X, 114, 5AB

v) 		By their words the inspired sages impart

manifold forms to that Bird which is the One.

AV VII 21

vi) 		Assemble all, with prayer to the Lord of heaven,

He is the One, the all-pervading, the guest of men.

He, the ancient of days, abides in the present.

Him, the One, the many follow on their path.

AV XIII, 4, 12-21

vii) 	12. 	Power entered within him.

He is the One, the Onefold, the only One.

13. 	In him all the Gods become unified.

14. 	Fame and glory, fruitfulness and fertility,

Brahman splendor, food and nourishment,

15. 	belong to him who knows this God as One only.

16. 	Not second or third or fourth is he called--

he who knows this God as One only.

17. 	Not fifth or sixth or seventh is he called--

he who knows this God as One only.

18. 	Not eighth or ninth or tenth is he called--

he who knows this God as One only.

19. 	He watches over all existent beings,

those that breathe and those that breathe not.

20. 	Power entered within him.

He is the One, the Onefold, the only One.

21. 	In him all the Gods become unified.

YV XXXII, 1-3

viii)	 1. 	That, verily, is Agni.

The Sun is that,

the Wind is that,

the Moon is that.

	That is the Light,

that is Brahman,

that is the Waters,

Prajapati is he.

2. 	All moments originated

from the Person like lightning,

no one has comprehended him,

above, across, or in the center.

3. 	There is no image of him

whose name is Great Glory.

TA III, 11, 1

ix) 		He who lives in us as our guide, who is one, and yet appears in many forms, in whom the hundred lights of heaven are one, in whom the Vedas are one, in whom the priests are one--he is the spiritual atman within the person.

i) 	6. 	Form of the Unborn: ajasya rupa, rather, "under the symbol of the unborn."

Six universal regions: i.e., three heavens and three earths Cf. RV III, 56, 2 (iii)

	46. 	The seers call . . .: ekam sad vipra bahudha vadanti.

ii) 	8. 	They: i.e., Heaven and Earth.

Multiform creation: vishunam vi jatam.

	9. 	Connection: jami, paternal bond, the kinship with the universal Father. 

	iii) 	Six burdens: three earths and three heavens, or, acc. to Sayana, the six seasons (double months) of the year.

Cows: in later terms the shaktis or powers of the One, symbolized by cows in thc RV.

Instance: rita, truth, order.

The second half is somewhat obscure.

	iv) 	This hymn is Valakhilya 10 (v. 2).

All things: idam sarvam, this all.

	v) 	Cf. also RV VIII, 11, 8.

Inspired sages: viprah kavayah, the singing poets.

Impart manifold forms: bahudha kalpayanti, express in many ways.

Bird: suparna, the Sun, symbol of the One.

	vi) 	This short hymn is addressed to the atman as deity, but tradition has also attributed it either to the Sun or to Yama.

Prayer: vacas

Lord of heaven: patim divah.

The second half is rather obscure.

	vii) 	Cf. AV X, 8, 11; 25; 43-44 (§ VII 27).

	12. 	Power: sahas.

	13. 	Unified: ekavrt, simple, single, onefold.

	14. 	Fruitfulness: ambhas.

Fertility: nabhas, lit. cloud, the humidity necessary for fertility.

viii) 	1. 	All the Gods are simply that One, tat.

	2. 	Moments: nimeshah, also twinklings (of the eye).

Person like lightning: vidyutah purusha.

	3. 	Image: pratima, symbol, idol, icon.

Great Glory: mahad yashah.

	ix) 	Spiritual: manasi, consisting of manas, mind, spirit.

The One Only

Ekam eva

2 One of the questioners of the great Yajnlavalkya, the "clever" Vidagdha, does not know the danger of asking questions without realizing their implications. And yet we owe to his searching spirit one of the most striking "reductions" of the multiplicity of Gods (i). He will not stop at anything before the One, the only One to which all powers, all Gods, can be ultimately reduced, which is both known (as prana, the breath of life) and unknown (as tyad, that). But, as if he had to demonstrate by his life that these questions are far from being rhetorical, his ignorance of the true Upanishadic purusha costs him his head.25 The warning that Yajnavalkya had given to Gargi for her unrestrained questioning has here come true.26 Vidagdha dies, probably because he did not understand that the atman is not another but the One only.

We have already introduced the central message of the Chandogya Upanishad (ii). The Katha Upanishad (iii), stating the oneness of atman in all beings, immanent and yet beyond, affirms also that it is only the realization of the One in oneself which can give joy and peace. This One is not an abstract principle but the very core of our experience, the atman.27

The Shvetashvatara Upanishad (iv) adds to this understanding of the One only one word: God (deva), giving thus a theistic face to the transcendent Absolute.

The Mundaka Upanishad (v) gives an indication of how the undivided, imperceptible One can be perceived: by a purified mind, by grace, and by contemplation. That the One, which was in the beginning everything, is also that inner power in the cosmos and in the heart of Man, as well as in fire, is shown in the Maitri Upanishad (vi). In this as also in the following text (vii), it is a matter of personal discovery, of attaining the state where there is no "second," but only the nonduality of the One.
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BU III, 9, 1-9

i) 	1. 	Then Vidagdha Shakalya asked him: "How many Gods are there, Yajnavalkya?"

	He replied according to the Nivid, quoting the number mentioned in the Nivid of the All-Gods: "Three hundred and three and three thousand and three."

	"Yes," he said, "but how many Gods are there really, Yajnavalkya?"

	"Thirty-three."

	"Yes," he said, "but how many Gods are there really, Yajnavalkya?"

	"Six."

	"Yes," he said, "but how many Gods are there really, Yajnavalkya?''

	"Three."

	"Yes," he said, "but how many Gods are there really, Yajnavalkya?"

	"Two."

	"Yes," he said, "but how many Gods are there really, Yajnavalkya?"

	"One and a half."

	"Yes," he said, "but how many Gods are there really, Yajnavalkya?"

	"One."

	"Yes," he said, "but which are those three hundred and three and three thousand and three?"

2. 	Yajnavalkya replied: "These are but their powers; there are only thirty-three Gods."

	"Which are these thirty-three?"

	"The eight Vasus, eleven Rudras, and twelve Adityas make thirty-one; thus with Indra and Prajapati there are thirty-three all told."

3. 	"Which are the Vasus?"

	"Fire, the earth, wind, space, the sun, the sky, the moon, and the stars--these are the Vasus. In them is stored all treasure; hence they are called Vasus."

4. 	"Which are the Rudras?"

	"The ten breaths that are in man, and the atman is the eleventh. When they leave the mortal body, they cause men to weep. Because they cause men to weep, they are Rudras."

5. 	"Which are the Adityas?"

	"The twelve months of the year, these are the Adityas. They move onward, carrying along all that is; hence they are called Adityas."

6. 	"Who is Indra? Who is Prajapati?"

	"The thunder is Indra, the Sacrifice is Prajapati."

	"What is thunder?"

	"Lightning."

	"What is sacrifice?"

	"The victim."

7. 	"Which are the six?"

	"Fire, the earth, the wind, space, the sun, and the sky--these are the six, for these six are all."

8. 	"Which are the three Gods?"

	"The three Gods are the three worlds, for in them all those Gods exist."

	"Which are the two Gods?"

	"Food and Life Breath."

	Which is the one and a half?"

	"The one who blows."

9. 	"About this God they say: as the one who blows [the air] is one only, why speak of one and a half? Because in him all this has developed, hence it is called one and a half."

	"Which is the one God?"

	"Life Breath; he is Brahman, which they call 'that' [tyad]."

CU VI, 1, 1-7; 2, 1-3

ii) 	1, 1. 	Once there was Shvetaketu Aruneya. His father spoke to him:

	"Shvetaketu, live a life of chastity and search for Brahman. For truly, no one in our family who is not learned should be called a Brahmin merely because of blood-relationship."

2. 	So he left at the age of twelve [to study with a master]. He returned at twenty-four, having studied all the Vedas, arrogant, thinking that his learning had made him knowledgeable.

	His father spoke to him:

3. 	"Shvetaketu, my dear, now that you are arrogant, thinking that your learning has made you knowledgeable, did you also ask for that instruction by which the unheard becomes heard, the unthought becomes thought, the unknown becomes known?"

	"What, sir, is this instruction?"

4. 	"My dear, just as by one lump of clay all that is made of clay is known, the modification being only a name based on speech, the reality being nothing but clay;

5. 	"just as, my dear, by one vessel of copper all that is made of copper is known, the modification being only a name based on speech, the reality being nothing but copper;

6. 	"just as, my dear, by one pair of nail-scissors all that is made of iron is known, the modification being only a name based on speech, the reality being nothing but iron; this, my dear, is the instruction."

7. 	"Certainly, my revered masters did not know this. For had they known it, how could they not have told me? But, sir, please tell it to me."

	"Well, my dear," he said.

2, 1. 	"In the beginning, my dear, this was Being alone--one only, without a second. Some say, it is true, that in the beginning only Nonbeing was, one only, without a second; and that from that Nonbeing Being was born.

2. 	"But, my dear, how could it be this?" said he. "How could Being be born from Nonbeing? On the contrary, my dear, it was Being alone that was this in the beginning, one only, without a second.

3. 	"It thought: 'Would that I might be many! Would that I might procreate!' It sent forth fire. This fire also thought: 'Would that I might be many! Would that I might procreate!'"

KATH U V, 9-13

iii) 	9. 	As fire which is one, on entering creation, 

conforms its own form to the form of each being, 

so also the One, the atman within all beings,

assumes all forms, yet exists outside.

10. 	As the wind, which is one, on entering creation,

conforms its own form to the form of each being, 

so also the One, the atman within all beings, 

assumes all forms, yet exists outside.

11. 	As the sun, the eye of the whole world, is not touched 

by external blemishes seen by the eye, 

so the One, the atman within all beings, is not touched 

by the sufferings of the world. He remains apart.

12. 	The One, the Controller, the atman within all beings, 

the One who makes his own form manifold--

the wise who perceive him established in themselves 

attain--and no others--everlasting joy.

13. 	Permanent among the impermanent,

conscious among the conscious, 

the One among the many, fulfiller of desires--

the wise who perceive him established in themselves

attain--and no others--everlasting peace.

SU VI, 10-13

iv) 	10. 	May the One God who, in accordance with his nature,

covers himself like a spider with threads

spun out of matter, grant us union with Brahman!

11. 	The One God, hidden in all beings, all-pervading, 

the atman existent within every being, 

the surveyor of all actions, dwelling in all creatures,

the witness, the spirit, the unique, free from attributes.

12. 	The One, Controller of a passive multitude, 

makes his one seed manifold.

The wise who perceive him within their own selves,

they, and they alone, have eternal joy.

13. 	Eternal among the eternal, conscious among the conscious, 

the One among the many, fulfiller of desires, 

the Cause discovered through inquiry and discipline--

having realized God, one is freed from all chains.

MUND U III,1, 8

v) 		Eye cannot see him, nor words reveal him;

by the senses, austerity, or works he is not known.

When the mind is cleansed by the grace of wisdom,

he is seen by contemplation--the One without parts.

MAIT U VI, 17

vi)		In the beginning this was Brahman, One and infinite, infinite in the East, infinite in the South, infinite in the West, infinite in the North, infinite above and below, infinite in every direction. For him there are, of course, no directions such as the East and so on, no across, no above, and no below.

	Inconceivable is this supreme atman, immeasurable, unborn, inscrutable, unthinkable, he whose Self is [infinite] space. He alone remains awake when the universe is dissolved, and out of this space he awakens [again] the world consisting of thought. By him alone is all this thought [into being] and in him it dissolves again. His shining form is that which burns in the sun; it is the multiform light that shines in the smokeless fire and it is that which digests the food in the body. For thus it has been said:

			He who dwells in the fire, 

he who dwells in the heart,

he who dwells in the sun, 

he is One. 

The man who knows this,

he verily attains 

the Oneness of the One.

KAIV U 23

vii) 		For me there is no earth, no water, and no fire.

For me there is neither wind nor ether.

The one who has discovered the supreme atman

dwelling in the heart, without parts, without a second,

the universal witness, neither being nor nonbeing,

attains the pure form of the supreme atman.

	i) 	This text belongs to the series where Yajnavalkya is questioned by different seekers. Cf. BU III, 7-8 (§§ VI 5 ,VI 3).

	1. 	Nivid of the All-Gods: a text on praise of the Vishvedevas.

Yes: aum. Cf. § VI 12.

	2. 	Powers: mahimanah, manifestations of their power.

	3. 	Treasure: vasu, which is essential for intelligibility, is omitted in some manuscripts. The sentence reads: idam sarvam vasu hitam. Vasu meaning also "good treasure," this can be a plausible "etymology," parallel to those of vv. 4 and 5.

	4. 	They cause men to weep: rodayanti. Caus. of the root rud- with which the name Rudra is traditionally connected. Cf § II 29 on Rudra.

	5. 	They move onward, carrying . . .: again a popular etymology of Aditya with the roots a-da and i- (yanti).

	6. 	Victim: pashu, animal.

	8. 	Food and Life Breath: anna and prana, the two powers sustaining life. Cf. §§ II 5, 6; 11.

The one who blows: or who purifies: pavate (the wind).

	9. 	Developed . . .: adhyardhnot, again a pun with adhyardha (one and a half).

'That': tyad, that, the transcendent.

	10-17. 	Cf. § VI 7.

	21. 	Cf. § I 37.

	24-25. 	Cf. § I 14.

	26. 	Cf. § VI 5.

	28. 	Cf. § VI 3.

ii)	1, 1. 	Life of chastity and search for Brahman: brahmacarya.

Brahman . . . because of blood-relationship: brahma-bandhu, used here in an ironical sense.

	1, 3. 	By which the unheard . . .: yenashrutam shrutam bhavati, amatam matam, avijnatam vijnatam iti.

	1, 4. 	The modification being only a name based on speech: vacarambhanam vikaro namadheyam. This sentence is frequently discussed.

	2, 1. 	Being: sat.

Nonbeing: asat.

One only, without a second: ekam evadvitiyam, the famous fundamental sentence of the whole of the Upanishads.

	2, 2. 	How can Nonbeing be the cause, the origin, or whatever, of anything and thus of Being? The question is not only fair but places Nonbeing in its proper perspective: one cannot deal with Nonbeing as if it were a being and apply to it the same rules of thinking. Sat and asat are not on the same level.

	2, 3. 	The "many" desired by the One is not the multiplication of its oneness but its enhancement by growth and development.

iii) 	6-7. 	Cf. § V 5.

	8. 	Cf.§ V 17.

	9. 	Fire: Agni, assuming all the forms of the objects it burns (wood, stone, etc.).

Conforms its own form . . .: rupam rupam pratirupo babhuva. Cf. RV VI, 47, 18 (§ II 4 Introduction) where the same expression is used for Indra, who assumes various forms.

Atman within all beings: sarva-bhutantar atman, the inner atman in all beings.

	11. 	Is not touched: na lipyate, untainted, not stained. Cf. BU IV, 4, 23 (§ VI 6); IsU 2 (§ VII 6).

Sufferings of the world: loka-duhkha, "Weltschmerz."

Apart: bahya, lit. outside (as in previous vv),

	12. 	Cf. SU VI, 12 (iv).

Form rupa. Another version reads bija, seed.

Established in themselves: atmastha. If taken, as traditionally is done, in the singular: standing in the self, or in the body, or also self-subsistent. It refers then to the eka and not to the wise.

	13. 	Cf. SU VI, 13 (iv).

Permanent: nitya, eternal.

Conscious: cetana.

	14-15. 	Cf. § V 5,

	iv) 	Cf. KathU V, 10-13 (iii).

	7-9. 	Cf.§ I 28.

	10. 	Matter: pradhana, primal nature (prakrti).

Union with Brahman: brahmapyaya, "entrance into Brahman."

	11. 	The unique: kevala, the alone, the only one, the absolute, the transcendent.

	12. 	Passive multitude nishkriyanam bahunam, lit. of many inactive ones, he being the sole inspirer of activity in all beings. 

	13. 	Inquiry and discipline: samkhya-yoga.

Having realized God: jnatva devam.

Cf. § VI C and also SU I, 8; II, 15 (§ VI 11); IV, 16; V 13 (§ I 28), leitmotiv of this U.

	16-19. 	Cf. I 28.

	v) 	By the grace of wisdom: jnana-prasadena, by calmness of knowledge, by clearness of intuition.

One without parts: nishkala.

	vi) 	Whose Self is [infinitej space: akashatma; cf. CU III, 14, 2 (§ VI 6).

World consisting of thought: idam cetamatram.

Is . . . thought: dhyayate or in him alone is all this contemplated. 

	vii) 	Universal witness: samasta-sakshi.

Pure form of the supreme atman: shuddham paramatma-rupam pure existence or nature of the paramatman.

b) Transcendental Consciousness

Prajnanam brahma 

Consciousness is Brahman

How is it possible to discover the nonduality in the eka? How do we make room for the advitiya? This question amounts to asking: What is the nature of reality itself, or how is the One itself constituted so that there is a place for pluralism without destroying the unity? Is there anything that allows for movement, distinctions, life, without endangering the One? What kind of plurality can coexist with oneness? We can put the same question in a reflective manner and ask: What induces in Man this uncompromising longing for unity? What makes Man cling with such conviction to the ekam evadvitiyam? What is the nature of such nonduality?

The mahavakyas emerge out of and reflect the most fascinating search for the advitiyam, for that reflection of the One, for its manifestation, for its companion, a companion who, like an Indian wife, is not an independent partner but part and parcel of the husband, his prolongation and expression. Is there such a thing as ekam evadvitiyam? For it could well be that all this is a kind of transcendental fallacy of our mind alone.

The answer of the mahavakya is clear: consciousness and consciousness alone is able to assume multiplicity without endangering oneness. In the world of human experience, in point of fact, consciousness is the only power that embraces the manifold without losing its identity and unity. A multiplicity of thoughts as well as the many objects and contents of consciousness do not disrupt but rather reinforce the unity of consciousness. Consciousness is both one and also a unifying force. The overwhelming plurality of the world of our experience reverts to a unity in the recesses of our consciousness. Furthermore, consciousness itself is one and is not affected by a plurality of objects. Consciousness can be aware of the many without being split into multiplicity.

This process constitutes one of the most profound and revolutionary human experiences. It is perhaps this experience that makes Man really Man, not the awareness of things (which animals also possess) but the awareness of his own consciousness, in the first place, and of consciousness as such, at the end of the process. This process constitutes the history of this particular mahavakya. Herein is the discovery of a light in Man, of a power of synthesis, of the ultimate character of himself and of all things. Apart from consciousness, not only would Man have no knowledge whatsoever, but also things themselves would not be as they actually are. Irrespective of whether things are "outside" consciousness or whether to be is to be known (knowable), one fact is certain: only things that are known are as they actually are, for the knowledge of things modifies and transforms the things so known. Irrespective, again, of whether we postulate an identity or a difference between being and thought, the realm of consciousness is unquestionably the ultimate and more extensive one. Being over and above consciousness is a contradiction in terms, for by the very fact that we define "being" as the reality that transcends consciousness, we are including it in our consciousness of being; and this is true even if we call Nonbeing that pure transcendence. Any verbalization belongs to the realm of consciousness.

The important text containing this mahavakya offers a long list of terms, some of which are compounds of the central verbal root jna-, to know. It ends by saying that all these forms of knowing in one way or another are different names for consciousness, for ultimately everything is rooted in consciousness.28

The discovery of pure consciousness represents a radical departure from the first natural movement of our being, mind, heart, senses, and so on. That is, it implies the reversion of the natural movement toward the object, toward the other, and it entails a direction toward the subject, toward the knower. Where there is duality, there you understand another, you think of and think the other; but by what do you understand the understander or think the thinker?29 For you cannot see the seer, you cannot understand the understander and know the knower.30 This is indeed a radical impossibility, for if by hypothesis you know the knower, it would cease by this very fact to be the knower and would have been converted into the known. Is there any way out of this impasse? The Upanishads tell us that there is a way out, although they prefer to call it a way in. But we must first learn the lesson of this mahavakya.

In the search for pure consciousness we have to eliminate any possible object. Schools of thought and of spirituality are founded with this aim in view. To reflect upon an object may indirectly give us a glimpse of how our consciousness operates, but it will not disclose to us the nature of consciousness. Pure consciousness is not reflective consciousness; it is thus not self-consciousness; it cannot be consciousness of consciousness. Where one sees nothing, understands nothing, there is the infinite. Pure consciousness is established in its own greatness or even not in it.31 It has no support; it is self-illuminating and self-illumined. Nothing can be its object.

The texts are emphatic. Though one does not understand--how can you understand the understander?--it is by understanding that you understand that you do not understand.32 The Upanishads are thoroughly consistent. There is no rhetoric here. These are sober statements:

It is not understood by those who understand.

It is understood by those who do not understand.33

This Upanishad or instruction is to be taken literally, that is, as meaning what it says.34 Our nonunderstanding is real, and is certainly a nonunderstanding of it, Brahman, but nevertheless it is already a certain understanding, it is an understanding that we do not understand and thus it is included in the sum total of our imperfect understanding: "not understood by those who understand." But there is still more. Those who say that they know, certainly know, but they know only what they do know, which is very little. They truly know, but what they know is always the known, not the knower. The understanding of our ignorance is not the same thing as either infinite ignorance or blessed ignorance, which does not understand itself. They are doubly ignorant, for in addition they are conceited, thinking that their not-knowing is a superior form of knowledge. The Upanishads dismiss them altogether. In this realm there can be no pretense. The next point also is to be taken literally. "It is understood by those who do not understand," not by those who understand that they do not understand it. These latter are the truly ignorant (knowers of their own ignorance). It is understood, on the contrary, by those who really do not understand in such a way that they do not even understand that they do not understand, much less think that they understand. To understand one's own nonunderstanding is not true understanding; not to understand that one understands, that is, the nonunderstanding of the understander, is the true understanding. Innocence cannot be forged or feigned.

It is with the discovery that pure consciousness is not self-consciousness that the discourse on Brahman starts. Brahman is not the object of consciousness, or even the subject. Brahman is pure consciousness. Our mahavakya can be rendered by simply saying that "consciousness is" or by affirming "there is consciousness." It is not said that consciousness is being or that being is consciousness. Pure consciousness has no support. Brahman is this nonsupport; Brahman is not a substance. Thus the understanding of Brahman does not allow for reflection, that is, for a second understanding of the understanding. If you really understand Brahman, you do not understand that you understand it (this would be a second awareness and by this very fact would furnish the proof that the first understanding of Brahman was not exhaustive). If you understand that you understand, then you do not understand Brahman, but only your own understanding (of it). Finally, if you do not understand (not if you pretend that you do not understand, but if you really do not understand), because there is nothing, no-thing to understand, then you really understand (Brahman). Needless to say, this is only absolutely true of Brahman. In any other instance we are no longer dealing with pure consciousness. Consciousness, then, is not a substance, but an action, an act. Brahman has no consciousness, and thus no self-consciousness. Brahman is consciousness.

This is the point to which this Great Saying leads us. From the bringing together of the epistemic and ontic questions effected by this mahavakya, there emerges a total vision of the universe. This mahavakya could be called the onto-epistemic principle.

We may attempt to explain this in another less technical way. Men have consciousness, they are conscious beings, but they are not (yet?) consciousness and much less pure consciousness. The sole consciousness that exists is an all-encompassing consciousness; it is Brahman whom Men do not need either to fear or even to love or care about, because that ontic or meta-ontic realm is simply there, or rather it is to such a degree pure reality that our acceptance or rejection of it is already included in it and is of no effect whatever. In the words of one Upanishad, which we already know,35

That from which beings are born, 

that by which, when born, they live, 

that into which, when dying, they enter,

that you should desire to know:

that is Brahman.

This Brahman, source and end of everything, is not a separated "being," is not merely at the beginning and end of the ontic pilgrimage: Brahman is consciousness. All beings are nothing but the reflections, the shadows, the thoughts, the objects, the creatures, of that pure consciousness. We are insofar as we are in and from Brahman. He is the ultimate Oneness of reality.

The Absolute 

Brahman

3 Brahman36 is the culmination and the goal of the entire Vedic world, of its prayers, hymns, sacrifices, and of the aspirations contained in them.37 Its superiority is foreshadowed in the Rig Veda38 and the Atharva Veda39 and affirmed in the Shatapatha Brahmana.40 Nothing is prior to or beyond Brahman (i). It is Brahman that attracts the attention of all the truth seekers of the Upanishads and inspires their meditation and dialogue. Discussions about Brahman (brahmodya) are no longer part of sacrifice but become essential for the search after the Ultimate, the Imperishable, the Ground and Goal of everything (ii). The search for truth finds its fulfillment in Brahman, and hence truth is identified with Brahman and Brahman with truth (iv, vi). But Brahman is far more than a principle satisfying intellectual inquiry. It is the subtle center of our existence, that is, consciousness (cit), and also the ultimate joy and bliss (ananda) (iii). The later Vedantic definition of Brahman as sat (being), cit (consciousness), and ananda (bliss) is foreshadowed in the Upanishads in various ways (vi). But the stress is always on "knowing," that is, on realizing the unknowable as it is hidden in one's own heart, for to know it is to become it. And the goal of Upanishadic knowledge is nothing less than the attainment of this state of being which is the being of Brahman itself.41

The Chandogya Upanishad describes the ascent of knowledge identifying Brahman step by step with different realities (v). Although the original order of terms may have been upset at places, there is a whole order of human values (not to speak of the everrecurring cosmic terms) which serve as stepping-stones in the ascent and are discarded only by the recognition of something greater transcending them. But even at lower degrees of wisdom the knower attains states of freedom or fulfillment of desires corresponding to his understanding of Brahman. Brahman does not fall from the sky as some incomprehensible revelation; it is discovered by going through the whole range of human realms of freedom. One stopping place in this list seems to be life itself (prana), but the ultimate freedom is found only in the infinite, in fullness. Brahman is neither this nor that; it is only the unlimited.

The quest for Brahman can never be the quest for an object (of knowledge); rather, it is the quest for the origin of the questioner himself (vii), for the "mind of his mind." The Kena Upanishad averts all possible errors in the search for Brahman, keeping it apart from all possible objects of vision, speech, thought, or worship. That by which the mind is thought cannot possibly be thought by the mind.

The Mundaka Upanishad (viii) is more affirmative and calls Brahman the spiritual center of all the world, that toward which all beings strive as their very life.
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SB X, 3, 5, 10-11

i)	10. 	That is the greatest Brahman, for there is nothing greater than this. He who knows this becomes greatest and best among his own people.

11. 	Nothing is prior to this Brahman and nothing is beyond it. He who knows this Brahman as having nothing prior to it and nothing beyond it will be second to none among his own people.

BU III, 8

ii) 	1. 	Then Vacaknavi said: "Revered Brahmins, I am going to ask him [Yajnavalkya] two questions. If he replies to me, none of you will ever be able to defeat him in debates about Brahman." "Ask, O Gargi!"

2. 	She said: "As a warrior of the land of the Kashis or Videhas strings his loosened bow and takes in his hands two arrows, sharpened to pierce his enemies, likewise, O Yajnavalkya, I stand up before you with two questions. Tell me their answers." "Ask, O Gargi!"

3. 	She said: "That, O Yajnavalkya, which is beyond the heaven, which is below the earth, which is between heaven and earth, which is called past, present, and future--in what is it interwoven? In what is its warp and woof?"

4. 	He replied: "That, O Gargi, which is beyond the heaven, which is below the earth, which is between heaven and earth, which is called past, present, and future--all this is interwoven in space as its warp and woof."

5. 	She said: "Hail to you, O Yajnavalkya, who have answered my first question. Be prepared for the second one." "Ask, O Gargi!"

6. 	She said: "That, O Yajnavalkya, which is beyond the heaven, which is below the earth, which is between heaven and earth, which is called past, present, and future--in what is it interwoven? In what is its warp and woof?"

7. 	He replied: "That, O Gargi, which is beyond the heaven, which is below the earth, which is between heaven and earth, which is called past, present, and future--all this is interwoven in space as its warp and woof." "But in what is space interwoven? In what is its warp and woof?"

8. 	He replied: "That, O Gargi, the knowers of Brahman declare to be the Imperishable. It is neither gross nor subtle, neither short nor long, neither fire nor liquid, neither shade nor darkness, neither wind nor space. It is unattached, without taste or smell, without eyes or ears, wind nor space. It is unattached, without taste or smell, without eyes or ears, without speech or mind, without heat, without breath, without face, without any measure, without inside or outside. It neither eats nor is it eaten.

9. 	"In truth, O Gargi, it is by order of that Imperishable that the sun and the moon are fixed in their positions; it is by the order of that Imperishable, O Gargi, that heaven and earth are fixed in their positions; it is by the order of that Imperishable, O Gargi, that the seconds, the hours, the days and nights, the half months, the full months, the seasons, and the years are fixed in their positions; it is by order of that Imperishable, O Gargi, that the rivers flow, some in the East, others in the West from the white mountains, in their respective directions. It is by order of that Imperishable, O Gargi, that men praise almsgiving, the Gods the sacrificer, and the Forefathers the offering to the dead.

10. 	"He who, O Gargi, in this world offers sacrifice or practices asceticism for many, even for a thousand years, and yet does not know that Imperishable--all his efforts will be in vain. And he, O Gargi, who departs from this world without having known it is wretched. But he, O Gargi, who departs from this world having known that Imperishable is a knower of Brahman.

11. 	"It is in truth that Imperishable, O Gargi, who is not seen but is the seer, who is not heard but is the hearer, who is not thought but is the thinker, who is not known but is the knower. There is no other seer but him, no other hearer but him, no other thinker but him, no other knower but him. And it is that Imperishable which is the warp and the woof of space.''

12. 	She said: "Revered Brahmins, if you can avoid an argument with him at the price of paying him homage, then count yourself happy, for none of you can defeat him in debates about Brahman." Thereupon Vacaknavi kept silent.

BU III, 9, 28

iii)		Brahman is consciousness and joy,

the highest reward of the offerer of gifts

and of the one who stands still and knows.

BU V, 4, 1

iv)		This, in truth, is that; this, indeed, was that, namely truth. He who knows that great, wonderful genius, the firstborn, as Brahman, the truth, overcomes these worlds and thus may overcome nonbeing also, he who knows that great, wonderful genius, the firstborn, as Brahman, the truth. For truth alone is Brahman.

CU VII, 1; 2, 2; 3-8; 10-18; 21-24; 26

v) 	1, 1. 	"Instruct me, Sir." Thus Narada approached Sanatkumara. The latter said: "Let me know what you know and I will tell you what is beyond that."

1, 2. 	[Narada said]: "I know, sir, the Rig Veda, the Yajur Veda, the Sama Veda, the Atharva Veda as the fourth; as the fifth [Veda], the Ancient Stories. [I know further] the Veda of Vedas, the ritual for ancestors, calculus, augural sciences, the knowledge of the signs of the times, dialectics, ethics and political sciences, sacred knowledge, theology, knowledge of the spirits, military science, astrology, the science of snakes and of celestial beings. This, sir, is what I know."

1, 3b. 	[Sanatkumara] then said to him: "All that you have been saying is nothing but name.

1, 4. 	"Certainly, a name is the Rig Veda, the Yajur Veda, the Sama Veda, the Atharva Veda as the fourth, [as well as] the Ancient Stories as the fifth, [and also] the Veda of Vedas, the ritual for ancestors, calculus, augural sciences, the knowledge of the signs of the times, dialectics, ethics and political sciences, sacred knowledge, theology, knowledge of the spirits, military science, astrology, the science of snakes and of celestial beings. All this is mere name. Meditate on the name.

1, 5. 	"He who meditates on name as Brahman, his freedom will extend to the limits of the realm of name, he who meditates on name as Brahman."

	"But, sir, is there anything greater than name?"

	"Yes, there is something greater than name."

	"Then please, sir, tell me about it!"

2, 2. 	"He who meditates on the word as Brahman, his freedom will extend to the limits of the realm of the word, he who meditates on the word as Brahman."

	"But, sir, is there anything greater than the word?"

	"Yes, there is something greater than the word."

	"Then please, sir, tell me about it!"

3, 1. 	"Mind, verily, is greater than word. In the same way as the human fist can grasp two fruits of amalaka or of kola or of aksha, so the mind grasps both word and name. When one by his mind puts into his mind: 'I want to study the sacred hymns,' then he studies them, or, 'I want to perform sacred actions,' then he performs them, or, 'I want sons and cattle,' then he wants them, or, 'I want this world and the other world,' then he wants them. Mind is verily the atman. Mind is verily the world. Mind is certainly Brahman. Meditate on Mind.

3, 2. 	"He who meditates on mind as Brahman, his freedom will extend to the limits of the realm of the mind, he who meditates on mind as Brahman."

	"But, sir, is there anything greater than mind?"

	"Yes, there is something greater than mind."

	"Then please, sir, tell me about it!"

4, 1. 	"Purpose, verily, is greater than mind. When a man purposes something then he has it in mind and he says a word and gives it a name. It is in name that the sacred hymns become one as well as the sacred actions in the sacred hymns.

4, 2. 	"All these find their union in purpose, they have purpose as their self and are grounded in purpose. Heaven and earth came to be by purpose, wind and space came to be by purpose, water and fire came to be by purpose. Because these came into being, rain came into being. Because rain came into being, food came into being. Because food came into being, the vital breaths [of living creatures] came into being. Because the vital breaths came into being, the sacred hymns came into being. Because the sacred hymns came into being, sacred actions came into being. Because sacred actions came into being, the world came into being. Because the world came into being, everything comes into being. This is purpose. Meditate on purpose.

4, 3. 	"He who meditates on purpose as Brahman, he attains the worlds that he has willed; being stable he obtains stable worlds, being well established he obtains well-established ones, being unwavering he obtains unwavering ones. His freedom will extend to the limits of the realm of purpose, he who meditates on purpose as Brahman."

	"But, sir, is there anything greater than purpose?"

	"Yes, there is something greater than purpose."

	"Then please, sir, tell me about it!" 

5, 1. 	"Thought, verily, is greater than purpose, for when a man thinks then he purposes and has it in mind and he says a word and gives it a name. It is in name that the sacred hymns become one as well as the sacred actions in the sacred hymns.

5, 2. 	"All these find their union in thought, they have thought as their self and are grounded in thought. Therefore, if even a man who knows much does not think, they say of him that he is nobody, whatever he may know. For if he really knew, he would not be without thought. And even if a man who knows little thinks, people want to listen to him. For thought is verily the union of all these, the self and the ground of all these. Meditate on thought.

5, 3. 	"He who meditates on thought as Brahman, he attains the world he has thought; being stable he obtains stable worlds, being well established he obtains well-established ones, being unwavering he obtains unwavering ones. His freedom will extend to the limits of the realm of thought, he who meditates on thought as Brahman."

	"But, sir, is there anything greater than thought?"

	"Yes, there is something greater than thought."

	"Then please, sir, tell me about it!"

6, 1. 	"Contemplation, verily, is greater than thought. For the earth, as it were, contemplates; the atmosphere, as it were, contemplates; heaven, as it were, contemplates; water, as it were, contemplates; the mountains, as it were, contemplate; Gods and men, as it were, contemplate. Therefore the one who attains greatness among men has, so to say, a share in contemplation. Small-minded people are quarrelsome, wicked, and slanderous, whereas the excellent have, so to say, a share in contemplation. Meditate on contemplation.

6, 2. 	"He who meditates on contemplation as Brahman, his freedom will extend to the limits of the realm of contemplation, he who meditates on contemplation as Brahman."

	"But, sir, is there anything greater than contemplation?"

	"Yes, there is something greater than contemplation."

	"Then please, sir, tell me about it!"

7, 1. 	"Wisdom, verily, is greater than contemplation. For by wisdom one knows the Rig Veda, the Yajur Veda, the Sama Veda, the Atharva Veda as the fourth, the Ancient Stories as the fifth, the Veda of Vedas, the ritual for ancestors, calculus, augural sciences, the knowledge of the signs of the times, dialectics, ethics and political sciences, sacred knowledge, theology, knowledge of the spirits, military science, astrology, the science of snakes and of celestial beings; heaven and earth, air and atmosphere, water and fire, Gods and men, animals and birds, grass and trees, wild beasts, worms, flies and ants, right and wrong, true and false, good and bad, pleasant and unpleasant, food and drink, this world and the other--all these are known by wisdom. Meditate on wisdom.

7, 2. 	"He who meditates on wisdom as Brahman, he attains the worlds of wisdom and of knowledge. His freedom will extend to the limits of the realm of wisdom, he who meditates on wisdom as Brahman."

	"But, sir, is there anything greater than wisdom?"

	"Yes, there is something greater than wisdom."

	"Then please, sir, tell me about it !"

8,1. 	"Energy, verily, is greater than wisdom. For an energetic man makes a hundred wise men tremble. When a man is full of energy, he arises, and arising he serves [others], and while serving he worships. By worshiping he becomes a seer, a hearer, a thinker, an enlightened one, a doer, an understander. By energy is the earth established, by energy the atmosphere, by energy heaven, by energy the mountains, by energy are Gods and men established, by energy animals and birds, grass and trees, wild beasts, worms, flies and ants, by energy are the worlds established. Meditate on energy.

8, 2. 	"He who meditates on energy as Brahman, his freedom will extend to the limits of the realm of energy, he who meditates on energy as Brahman."

	"But, sir, is there anything greater than energy?"

	"Yes, there is something greater than energy."

	"Then please, sir, tell me about it!"

10, 1. 	"Water, verily, is greater than food. Therefore, when there are no good rains, living beings are afraid that food will be scarce. But when there are good rains, living beings are happy [thinking], there will be much food. It is water in its different forms which is the earth, the atmosphere, heaven, the mountains, Gods and men, animals and birds, grass and trees, wild beasts, worms, flies and ants. All these forms are only water. Meditate on water.

10, 2. 	"He who meditates on water as Brahman, he obtains all desires and becomes fulfilled. His freedom will extend to the limits of the realm of water, he who meditates on water as Brahman."

	"But, sir, is there anything greater than water?"

	"Yes, there is something greater than water."

	"Then please, sir, tell me about it!"

11, 1. 	"Radiance, verily, is greater than water. Therefore it seizes the air and heats the atmosphere. People say: it is hot, it is burning, it will rain. When the radiance has shown this sign first, the water is poured out. Then thunder rolls with lightning above and across [the sky]. Therefore they say: lightning flashes, it is thundering, it will rain. When the radiance has shown this first, the water is poured out. Meditate on radiance.

11, 2. 	"He who meditates on radiance as Brahman becomes radiant and attains radiant worlds, overcoming darkness. His freedom will extend to the limits of the realm of radiance, he who meditates on radiance as Brahman."

	"But, sir, is there anything greater than radiance?"

	"Yes, there is something greater than radiance."

	"Then please, sir, tell me about it!"

12, 1. 	"Space, verily, is greater than radiance. For in space are the sun and the moon, lightning, the stars and fire. Through space one calls, through space one hears, through space one replies. In space one delights or one does not delight. In space one is born and into space one is born. Meditate on space.

12, 2. 	"He who meditates on space as Brahman, he attains the worlds of space and light, unimpeded and far-reaching. His freedom will extend to the limits of the realm of space, he who meditates on space as Brahman."

	"But, sir, is there anything greater than space?"

	"Yes, there is something greater than space."

	"Then please, sir, tell me about it!"

13, 1. 	"Memory, verily, is greater than space. For even if many people were to gather but had no memory, they would not hear anything or think or understand. But if they remember, then they would hear and think and understand. Through memory one recognizes one's sons and one's cattle. Meditate on memory.

13, 2. 	"He who meditates on memory as Brahman, his freedom will extend to the limits of the realm of memory, he who meditates on memory as Brahman."

	"But, sir, is there anything greater than memory?"

	"Yes, there is something greater than memory."

	"Then please, sir, tell me about it!"

14, 1. 	"Hope, verily, is greater than memory. For with hope enkindled, memory learns the sacred hymns and performs sacred actions, desires sons and cattle, this world and the other. Meditate on hope.

14, 2. 	"He who meditates on hope as Brahman, all his desires will be fulfilled through hope, his prayers will not be in vain. His freedom will extend to the limits of the realm of hope, he who meditates on hope as Brahman."

	"But, sir, is there anything greater than hope?"

	"Yes, there is something greater than hope."

	"Then please, sir, tell me about it!"

15, 1. 	"Life, assuredly, is greater than hope. For just as the spokes are fixed in the hub, so everything is fixed in life. Life is sustained by the life breath, the life breath gives life, it gives life to life. Life is the father, life is the mother, life is the brother, life is the sister, life is the teacher, life is the knower of Brahman.

15, 2. 	"If one answers harshly to one's father, mother, brother, sister, teacher, or to a Brahmin, people say: shame on you, you are killing your father, mother, brother, sister, teacher, you are a killer of a Brahmin. 

15, 3. 	"But if life has departed from them and one gathers their bones with a stake and burns them completely, then people will not say, he is killing his father, mother, brother, sister, teacher, or he is a killer of a Brahmin.

15, 4. 	"All these [beings] are only life. He who sees, thinks, and understands it thus, he is a great speaker. If people tell him, 'You are a great speaker; he should say, 'I am a great speaker.' He should not deny it.

16. 	"But only the one who speaks the truth speaks better than others."

	"Let me, then, sir, speak the truth."

	"First you must desire to comprehend truth."

	"Sir, I do indeed desire to comprehend truth."

17. 	"Only if one understands can one speak truth. Without understanding one cannot speak the truth, for only after having understood can one speak the truth. But one should desire to comprehend knowledge."

	"Sir, I do indeed desire to comprehend knowledge."

18. 	"Only if one thinks can one understand. Without thinking one cannot understand, for only after having thought does one understand. But one should desire to comprehend thought."

	"Sir, I do indeed desire to comprehend thought."

21. 	"Only if one performs sacred actions does one persevere. Without sacred actions one cannot persevere, for only by sacred actions does one persevere. But one should desire to comprehend sacred actions."

	"Sir, I do indeed desire to comprehend sacred actions."

22. 	"Only if one attains happiness does one perform sacred actions. One does not perform sacred actions if one is unhappy, for only having attained happiness does one perform sacred actions. But one should desire to comprehend happiness."

	"Sir, I do indeed desire to comprehend happiness."

23. 	"Fullness, indeed, is happiness. In something limited there is no happiness; only in fullness is there happiness. One should desire to comprehend fullness."

	"Sir, I do indeed desire to comprehend fullness."

24, 1. 	"Where one does not see another, or hear another, or know another--that is fullness. But where one sees another, hears another, knows another--that is limitation. That which is fullness is immortal, but that which is limited is mortal." 

	"In what, sir, is fullness established?"

	"In its own greatness, or not even in greatness."

24, 2. 	"What is called greatness on earth consists of cows and horses, elephants and gold, servants and wives, fields and houses. I do not speak of this," he said, "for there one thing is depending upon another."

26, 1. 	The man who sees in this way, who thinks in this way, who knows in this way--from his atman proceeds life, from his atman hope, from his atman memory, from his atman space, from his atman radiance, from his atman water, from his atman proceed the manifestation and disappearance [of the world], from his atman proceeds food, from his atman energy, from his atman wisdom, from his atman contemplation, from his atman thought, from his atman purpose, from his atman mind, from his atman the word, from his atman name, from his atman prayer, from his atman sacred actions, from his atman comes all this.

26, 2. 	On this there is a verse:

			He who sees this does not see death;

he sees neither illness nor suffering.

He who sees this sees all that is, 

he attains everything everywhere.

			He is onefold, threefold, fivefold, 

sevenfold, ninefold he becomes.

He is said to be elevenfold, 

a hundred and elevenfold

and even twenty thousandfold.

	The purity of food will procure the purity of the entire being. In purity of being will the whole tradition become firm. Tradition will liberate from all bondage.

	To such a one [Narada] purified from all impurities, the blessed Sanatkumara shows the farther shore of darkness. He is called skanda, yes, he is called skanda. 

TU II, 1

vi) 		Om. He who knows Brahman attains the Supreme. About this ithas been said:

			Brahman is truth, knowledge, and infinity,

hidden in the heart and in the highest heaven, 

who thus knows Brahman obtains all desires,

he also obtains Brahman the wise.

	From this atman originated space, from space air, from air fire, from fire water, from water the earth, from the earth the plants, from the plants food, and from food the person. This truly is the person that consists of the essence of food; this is his head, this, his right side, this, his left side; this is his self, this is his lower support.

KEN U I, 1-9

vii) 	1. 	Impelled by whom does the mind dart forth?

Directed by whom does life start on its way?

Incited by whom is the word we speak?

Who is the God who directs eye and ear?

2. 	The ear of the ear, the mind of the mind,

the word of the word and the breath of breath,

the eye of the eye--the wise, once liberated,

depart from this world and become immortal.

3-4. 	Thither the eye does not reach, or speech or mind. We do not know or understand how this can be taught. It is other than the known and beyond the unknown. Thus we have learnt from the sages of old who explained it to us.

5. 	That which cannot be expressed by words

but that by which the word is expressed--

this is Brahman, understand well,

and not what is worshiped here as such.

6. 	That which cannot be thought by the mind,

but that by which, they say, the mind is thought--

this is Brahman, understand well,

and not what is worshiped here as such. 

7. 	That which cannot be seen by the eye,

but that by which the eyes have sight--

this is Brahman, understand well,

and not what is worshiped here as such.

8. 	That which cannot be heard by the ear

but that by which the ear has hearing--

this is Brahman, understand well,

and not what is worshiped here as such.

9. 	That which cannot be breathed by breath,

but that by which the breath can breathe--

this is Brahman, understand well,

and not what is worshiped here as such.

MUND U II, 2, 1-2

viii) 	1. 	Revealed and yet dwelling hidden in the cave 

is that which is called the great Abode. 

Whatever moves and breathes and blinks

is fixed therein. Know this as being 

and also nonbeing, the desire of all hearts, 

transcending knowledge, best beloved of every creature.

2. 	Burning as a flame and subtlest of the subtle,

in which are firmly fixed the worlds and all their peoples--

that is the imperishable Brahman. That is life 

and word and spirit, the true, the immortal! 

That, my friend, is to be known--know that!

	i) 	Nothing is prior to: apurva, unpreceded, unparalleled, incomparable.

Nothing is beyond: a-para, rather than apara, having something after it.

	ii) 	This Upanishad appears to be another, more elaborate version of the story told in BU III, 6, which ended with Yajnavalkya's warning to Gargi not to question beyond the limit (atiprashna), otherwise her head would fall off. Cf. BU III, 9, 26 (§ VI 5).

	1. 	Vacaknavi is the patronymic of Gargi.

Debates about Brahman: brahmodya; the Vedic brahmodya consists of riddles which have to be solved, the intellectual part of sacrifice, as it were. In the Upanishadic period these riddles developed into proper theological discussions.

	2. 	Gargi's attitude is more aggressive than searching. There are two kinds of dialogue in the U: the challenge by a partner who does not feel himself inferior to the questioned person, and the humble quest of a disciple at the feet of his master.

	3. 	Warp and woof: tad otam ca protam ca, again the ancient image of weaving, referring to the texture of the universe.

	4. 	Space: akasha, empty atmosphere as the state of everything.

	8. 	Imperishable: akshara. What follows seems to be a description of nirguna brahman in Vedantic terms.

	9. 	The Gods the sacrificer: yajamanam devah; the order seems to be reversed, but actually it reveals the interdependence of yajamana and devah.

Offering to the dead: darvi

	10. 	His efforts will be in vain: antavad evasya tad bhavati, lit. his efforts will have an end, they will not be fruitful.

Wretched: krpana, miserable, pitiable.

	11. 	Cf. BU III, 7, 23 (§ VI 5).

	12. 	At the price of paying him homage: namaskarena, by bowing to him (without any further discussion).

	iii) 	Consciousness: vijnana, knowledge.

Joy: ananda, bliss.

Brahman is the goal of both the active and the contemplative lives.

	iv) 	Truth: satya, reality.

Wonderful genius: yaksha. 

	v) 	The concepts identified with Brahman are: naman, vac, manas, samkalpa, citta, dhyana, vijnana, bala, anna, apah, tejas, akasha, smara, asha, prana, satya, mati, shraddha, nishtha, krti, sukha, bhuman, atman.

	1, 2. 	Ancient Stories: itihasa-purana, epic and ancient lore.

Veda of Vedas: vedanam Veda, i.e.; grammar.

Ritual for ancestors: pitrya, rites for the dead, the manes.

Calculus: rashi, mathematics, arithmetic, science of numbers.

Augural sciences: daiva, divination, sciences of portents, of divine exploits, mantics.

The knowledge of the signs of the times: nidhi, chronology, the science of time.

Dialectics: vakovakya, logic.

Ethics and political sciences: ekayana, politics, rules for behavior, worldly wisdom.

Sacred knowledge: deva-vidya, etymology and philology.

Theology: brahma-vidya, sacred wisdom, knowledge of the sacred texts, spirituality, and contemplation.

Knowledge of the spirits: bhuta-vidya, science of ghosts, demonology.

Military science: kshatra-vidya, knowledge of archery, of war, of rulership.

Astrology: nakshatra-vidya, astronomy, science of the stars.

Science of snakes and celestial beings: sarpa-devajana-vidya, the knowledge of serpents and half-gods or muses, man-gods (jana-deva).

According to commentators, all these are fine arts. A similar but shorter list appears in BU II, 4, 10 (§ VI 4); IV, 1, 2; IV, 5, 11. Most of the translations of these words rely on Shankara's commentary.

	1, 3a. 	Cf. § IV 6.

	1, 4. 	Meditate on the name: nama upassva. Some translators prefer to explain the sentence in relation to the immediately following sa yo nama brahma iti upaste, i.e., "he who meditates [or considers] name [or the names] as Brahman." In that case it would mean to take the right attitude or proper vision regarding the value of names. "Reverence or revere the name" is also a common translation.

	1, 5. 	Freedom: kamacara, "movement at will."

	2,1. 	Cf.§ I 14.

	3,1. 	When one by his mind puts into his mind: sa yada manasa manasyati, if one by his mind has a mind to . . . 

Sacred hymns: mantras.

Sacred actions: karmani, sacrifices, rituals.

Mind is verily the atman. This sentence and the two following ones break the flow of the progressive teaching and may well be an interpolation.

	4, 1. 	Purpose: samkalpa, conception, will, thought.

Become one: ekam bhavanti, i.e., the mantras (sacred hymns) are included in name as the karmani (sacred actions) in the mantras.

	4, 2. 	Union: ekayanani, merge into, find their focal point, are centered (in purpose). Cf. BU II 4, 11 (§ VI 4).

Heaven and earth . . .: samak¬patam dyavaprthivi; the phrase is repeated using the verb sam-k¬p- in its different forms.

	5, 1. 	Thought: citta, intelligence, reflection.

	5, 2. 	Want to listen: shushrushante, suggesting obedience and following.

	6, 1. 	Contemplation: dhyana.

The earth, as it were, contemplates . . .: dhyayativa prthivi; the iva could be understood as "unconsciously, by nature," i.e., by the restful being of all things Dhyana would then be the ecstatic, unreflective, unselfconscious attitude, while vijnana (7, 1) is the conscious understanding.

A share in contemplation: amsha. Human greatness is nothing but participation in the cosmic act of contemplation .

	7, 1. 	Wisdom: vijnana, understanding, discernment.

Right and wrong: dharma, adharma.

	8, 1. 	Energy: bala, strength, power, force.

Worships: upa- sad-, whence upanishad, to approach (a guru), to sit near, hence to revere, to worship. It is by sitting near the guru, after having served him, that a disciple becomes wise. He becomes a pupil, a man near to and familiar with wisdom.

	9, 1-2. 	Cf. § II 11.

	11, 1. 	Radiance: tejas, the brilliance or heat of the sun, fire. Cf § III A.

	12, 1. 	Space: akasha, the atmosphere or ether. Akasha is the medium of sound.

	13, 1. 	Memory: smara.

	14, 1. 	Hope: asha, the driving force of religious and secular actions.

	15, 1. 	Life: prana.

Life is the father . . .: these identifications obviously illustrate that all these people are sustained by prana.

	15, 2. 	This and the following verse seem to say that life (prana) is not the body of a person but his soul. To speak harshly to one's own people is to kill them, rather than the act of burning their dead bodies (v. 3).

	15, 4. 	A great speaker: ativadin, a master of speech, a dialectician, a sophist. The word also has a pejorative meaning as in MundU III, 1, 4.

This passage is unlike all the previous ones in that Narada does not ask further, and yet the teaching proceeds deeper and deeper.

	19-20. 	Cf. § I 37.

	21. 	Sacred actions: karoti, krtva, krti, all forms of the verb kr-, to do, to act. The action is here not just any act, but the liturgical act, the sacrifice. 

	22. 	Happiness: sukha, bliss, pleasure, here more the internal joy of Man when in harmony with the entire universe.

	23. 	Fullness: bhuman, infinity, plenitude of being.

Limited: alpa, lit. small.

	24, 1. 	Where one does not see another: yatra nanyat pashyati, where one does not see anything else. Cf. BU IV, 3, 31; IV, 5, 15 (§ III 28).

	25, 1-2. 	Cf. § VI 8.

	26, 1. 	Prayer: mantrah, sacred hymns.

	26, 2. 	Cf. MaitU V, 2, for the analogous idea of the manifold development of the atman.

Purity of food: ahara shuddhi. 

Purity of the entire being: sattva-shuddhi. 

The whole tradition . . .: dhruva smrtih. One could also translate smrti as memory. 

All bondage: sarva-granthinam, all knots (of the heart, of doubts, of bondage). 

Skanda: lit. he who jumps (to the further shore). Cf. MundU II, 2, 6 for the same sentence about the shore (§ VI 5).

	vi) 	Truth: satya.

Knowledge: Jnana, intelligence correspondung to the cit of the later formulation sac-cid-ananda.

Infinity: ananta, which later was transformed into ananda, bliss.

Hidden in the heart: nihitam guhayam: cf. also KathU I, 14, (§ V 27); II, 20 (§ V 5); III 1; IV, 6-7 (§§ VII 40; 44); MundU II, 1, 10 (§ VI 7); III, 1, 7.

The wise:: vipashcit, intelligent.

Person . . . of the essence of food: purusho anna-rasa-mayah the lowest, material layer of the person. The text ends announcing: On this there is a shloka.

	2. 	Cf. § II 11.

	3-5. 	Cf. § VI 7.

	6-7. 	Cf. § I 7.

	8-9. 	Cf. § VI 7.

vii) 	1. 	The interrogative pronoun kena ("by whom?") has been adopted as the name of this U. 

Life: prana, the first (prathama) among all organs; cf. CU I, 2, 7 etc. Word: vac; cf. AV X, 8, 33 (§ VII 27); AB II, 5 (VI, 5). 

	2. 	Wise: dhirah, i.e., those who know the replies to the questions of v. 1. 

Once liberated: atimucya, once freed from the mere appearances furnished by the ear, mind, etc. 

	3. 	Cf. KathU VI, 12 (§ VI 9); TU II, 9 (§ VI 7). 

	4. 	Cf. IsU 10; 13 (§§ VII 21; 26).

viii) 	1. 	Cf. AV X, 8, 6 (§ VII 27).

Revealed: avih, manifest.

Abode: pada, a word with many meanings: step, place, support, word, symbol, etc. Here the conception of the "third step of Vishnu" comes to mind, which, from the RV onward, means heaven or the supreme state (cf. § I 27).

Desire of all hearts: varenya (cf. the Gayatri mantra). Best beloved: varishtha, the highest. (Or, if one relates prajanam to param vijnanat, it would read: "beyond the knowledge of people, the highest.") 

	2. 	Life and word and spirit: prana, vac, manas, the triad representing Man. 

	3-4. 	Cf. § VI 12. 

	5-8. 	Cf. § VI 5. 

	9. 	Cf. § VI 11. 

	10-11. 	Cf. § III 6.

Consciousness

Prajnana

3 The long discourse of the proud Brahmin Drpta Balaki on Brahman (i) shows a trend of thought in the Upanishads whereby Brahman is supposed to be reached by identifying it with different cosmic and human manifestations of the purusha. As Ajatashatru, king of Kashi, confirms, to meditate on these various identifications is not just barren speculation. But none of these meditations is able to make Brahman known, and here ends the wisdom of the Brahmin. It is the Kshatriya who now has to teach the Brahmin, by taking his hand and showing him a sleeping man. Only direct experience can convey the ultimate message. The message is that consciousness does not depend on Man's state of waking but that it is ever present in him, in whatever state he may be. For only out of consciousness arise vital breaths and with them the worlds and the Gods, and consciousness that is Brahman leads us to the discovery of the atman.

To grasp consciousness means to grasp the player of the instrument, and not its sounds, and yet consciousness remains ungraspable because it penetrates everything like salt in water (ii). Yajnavalkya's instruction remains paradoxical for his wifeMaitreyi, and it is only in a paradoxical way that this truth is understood.

The following texts describe the direction we have to take in order to discover pure consciousness: we must seek not to understand the objects, but the subject, the speaker, the hearer, the thinker (iv). This subject cannot be treated as an object. Thus we arrive at the fundamental paradox of consciousness: its purity is destroyed by self-consciousness (v). Pure consciousness cannot be dualistic, but Advaitic knowledge is really ineffable (vi). Consciousness is not vac, the word, but that which permits the word to be. 
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BU II, 1

i) 	1. 	Drpta Balaki was a learned man of the Gargya family. He said to Ajatashatru of Kashi: "Let me expound Brahman to you."

	Ajatashatru said to him: "For such a speech I will give you a thousand [cows]. For people come running [to me], shouting, 'Janaka, Janaka!' "

2. 	Then Gargya said: "The Person who is there in the sun, on him do I meditate as Brahman."

	Ajatashatru said: "Oh, please do not tell me about him! I meditate on him as the all-surpassing, the head and the king of all beings. He who meditates on him thus becomes himself all-surpassing, the head and the king of all beings."

3. 	Then Gargya said: "The Person who is there in the moon, on him do I meditate as Brahman."

	Ajatashatru said: "Oh, please do not tell me about him! I meditate on him as the great, white-robed king Soma. He who meditates on him thus, for him the Soma is daily poured out and poured forth. His food will not come to an end."

4. 	Then Gargya said: "The Person who is there in lightning, on him do I meditate as Brahman."

	Ajatashatru said: "Oh, please do not tell me about him! I meditate on him as the one full of radiance. He who meditates on him thus will become radiant and his offspring also will be radiant."

5. 	Then Gargya said: "The Person who is there in space, on him do I meditate as Brahman."

	Ajatashatru said: "Oh, please do not tell me about him! I meditate on him as the full and the immutable. He who meditates on him thus wlll attain fullness of offspring and cattle, and his people will not vanish from this world."

6. 	Then Gargya said: "The Person who is in the mind, on him do I meditate as Brahman."

	Ajatashatru said: "Oh, please do not tell me about him! I meditate on him as Indra Vaikuntha whose army is invincible. He who meditates on him thus will be victorious, invincible, and an overpowerer of his enemies."

7. 	Then Gargya said: "The Person who is in the fire, on him do I meditate as Brahman."

	Ajatashatru said: "Oh, please do not tell me about him! I meditate on him as the resistant one. He who meditates on him thus will become resistant, and his people too will become resistant."

8. 	Then Gargya said: "The Person who is in the water, on him do I meditate as Brahman."

	Ajatashatru said: "Oh, please do not tell me about him! I meditate on him as the beautiful one. He who meditates on him thus as the beautiful, will be approached only by what is beautiful, not by the ugly, and from him only the beautiful will be born."

9. 	Then Gargya said: "The Person who is here in the mirror, on him do I meditate as Brahman."

	Ajatashatru said: "Oh, please do not tell me about him! I meditate on him as the shining one. He who meditates on him thus becomes himself shining and his offspring will be shining. He will be more shining than those who approach him."

10. 	Then Gargya said: "The sound that follows someone when he walks, on him do I meditate as Brahman."

	Ajatashatru said: "Oh, please do not tell me about him! I meditate on him as life. He who meditates on him thus will attain his full life span in this world and he will not meet an untimely death."

11. 	Then Gargya said: "The Person who is in the regions of space, on him do I meditate as Brahman."

	Ajatashatru said: "Oh, please do not tell me about him! I meditate on him as the inseparable companion. He who meditates on him thus will have a companion and his company will not be separated from him."

12. 	Then Gargya said: "The Person who consists of shadow, on him do I meditate as Brahman."

	Ajatashatru said: "Oh, please do not tell me about him! I meditate on him as death. He who meditates on him thus will attain his full life span in this world and he will not meet an untimely death." 

13. 	Then Gargya said: "The Person who is here in the body [atman], on him do I meditate as Brahman."

	Ajatashatru said: "Do not tell me about him! I meditate on him as one who is endowed with a body [atman]. He who meditates on him thus will be endowed with a body and his offspring also will be endowed with a body." After this Gargya kept silent.

14. 	Then Ajatashatru said: "Is this all?" "This is all," replied Gargya. "With merely this much [Brahman] is not known," observed Ajatashatru. Then Gargya said: "Let me come to you as a disciple."

15. 	Ajatashatru said: "This is the wrong order of things that a Brahmin should approach a Kshatriya as a disciple, to learn about Brahman. Yet I desire to instruct you."

	He took his hand and they both got up. They approached a man who was asleep. Ajatashatru addressed him by the name: great, white-robed king Soma, but he did not get up. He woke him up with his hand and he got up.

16. 	Then Ajatashatru said: "When this man was asleep, where was his conscious spirit, whence did it return?" And Gargya did not know.

17. 	Then Ajatashatru said: "When this man was asleep, his conscious spirit, having assumed into himself by his consciousness the consciousness of all the life powers [pranah], was dwelling in the inner space within the heart. When he holds these [life powers], then a person is said to be asleep. When his breath is withheld, his speech is withheld, his eye is withheld, his ear is withheld, his mind is withheld.

18. 	"When he moves about in a dream, these are his worlds. There he becomes like a king or a great brahmin; he enters, so to say, on conditions high or low. And just as a king, taking his people, moves in his country as he wishes, so also this [person], taking his life powers, moves in his own body as he wishes. 

19. 	"Now when he is in a state of deep sleep, when he does not know anything, then the seventy-two thousand arteries called hitah move from the heart to the pericardium. Entering into them, he rests in the pericardium. Just as a young man or a king or a great brahmin might rest, when experiencing extreme joy, so does he rest.

20. 	"As a spider, advancing, produces thread and as small sparks spring forth from fire, so from this atman spring forth all sense powers, all worlds, all Gods, all beings. This secret doctrine is the truth of the real. The vital breaths are the real; the atman is their truth."

BU II, 4, 7-14

ii) 	7. 	"Just as when a drum is beaten one cannot take hold of the external sounds, but when one takes hold of the drum or of the drum beater, one takes hold of the sounds also.

8. 	"Just as when a conch is blown one cannot take hold of the external sounds, but when one takes hold of the conch or of the conch blower, one takes hold of the sounds also.

9. 	"Just as when a lute is played one cannot take hold of the external sounds, but when one takes hold of the lute or of the lute player, one takes hold of the sounds also.

10. 	"As when a fire is lit with damp fuel, different clouds of smoke come forth, in the same way from this great Being are breathed forth the Rig Veda, Yajur Veda, Sama Veda, Atharva Veda, the epics and the Puranas, the sciences and the Upanishads, the verses, the aphorisms, the explanations and the commentaries. From this all these are breathed out. 

11. 	"And just as the ocean is the one meeting place of all the waters, so the skin is the one meeting place of all kinds of touch, the nose is the one meeting place of all the smells, the tongue is the one meeting place of all the tastes, the eye is the one meeting place of all the forms, the ear is the one meeting place of all the sounds, the mind is the one meeting place of all the thoughts, the heart is the one meeting place of all knowledge, the hands are the one meeting place of all actions, the generative organ is the one meeting place of all delights, the anus is the one meeting place of all excretions, the feet are the one meeting place of all movements, the Word is the one meeting place of all the Vedas.

12. 	"Just as a lump of salt thrown into water dissolves and there is no means of taking hold of it, but from wherever one may take water, it is altogether salty, so, in truth, this great, infinite, unlimited Being is a compact mass of wisdom. [At death] one rises up from these elements [composing the body] and dissolves into them again, for after death there is no consciousness. This, my dear, is what I have to tell you."

	Thus spoke Yajnavalkya.

13. 	Maitreyi said to him: "With this you have confused me, saying that after death there is no consciousness."

	He replied: "I have not said anything confusing; what I say is for your instruction."

14. 	"Where there seems to be a duality, there one smells another, one sees another, one hears another, one talks to another, one thinks of another, one knows another. But when all has become the atman alone, then by what and whom should one smell, by what and whom should one see, by what and whom should one hear, by what and to whom should one talk, by what and of whom should one think, by what and whom should one know? By what could one know that by which all this is known? By what is it possible to know the Knower?"

AU III

iii) 	1. 	"Who is the one on whom we meditate as the atman? Which one is the atman?"

	"He is that by which one sees, that by which one hears, that by which one smells scents, that by which one utters a word, that by which one distinguishes sweet from bitter.

2. 	"That which is the heart, moreover, is spirit, it is comprehension, perception, discrimination, knowledge, wisdom, intuition, stability, thought, intelligence, impulse, memory, imagination, purpose, life, desire, will--all these are different names of consciousness.

3. 	"He is Brahman, he is Indra, he is Prajapati and all these Gods. He is the five elements, earth, wind, space, water, light; he is all things that are combinations, as it were, of subtle elements, and all things that are born from a seed or from an egg or from a womb, from sweat or from a seedling; horses, cattle, men, elephants, whatever breathes on earth, whatever moves or flies or stands still-- all these are guided by wisdom and founded on consciousness. The world is guided by wisdom, it has its foundation in wisdom. Consciousness is Brahman."

4. 	By means of this conscious atman [the sage] arose from this world. Then, having fulfilled all his desires in the heavenly world, he became immortal; yes, immortal he became.

KAUS U III, 8

iv) 		It is not speech that one should seek to understand; one should know the speaker.

	It is not scent that one should seek to understand; one should know the one who smells.

	It is not the appearance [of things] that one should seek to understand; one should know the one who sees.

	It is not sound that one should seek to understand; one should know the one who hears.

	It is not the taste of food that one should seek to understand; one should know the one who tastes the food.

	It is not action that one should seek to understand; one should know. the one who acts.

	It is not joy and suffering that one should seek to understand; one should know the one who experiences joy and suffering.

	It is not bliss, delight, and procreative power that one should seek to understand; one should know the one who experiences bliss, delight, and procreative power.

	It is not movement that one should seek to understand; one should know the one who moves.

	It is not the mind that one should seek to understand; one should know the one who thinks.

	For all these ten degrees of existence depend upon consciousness, and the ten degrees of consciousness depend upon existence. Indeed, if there were no degrees of existence, there would be no degrees of consciousness, and if there were no degrees of consciousness, there would be no degrees of existence, for nothing whatever originates out of the one without the other.

	In this there is no plurality. For just as the rim of a chariot wheel is fixed onto the spokes and the spokes are fixed onto the hub, so the degrees of existence are established on the degrees of consciousness, and the degrees of consciousness are established on life. This life is the conscious atman, blissful, ageless, immortal.

KEN U II, 1-3

v) 	1. 	If you think that you know it well,

you know very little--just a form of Brahman,

the form that is in you or in the Gods.

Investigate, then, what you do not know.

2. 	I do not think that I know it well,

nor do I think that I know it not.

The one of us who knows it, knows;

he knows not that he does not know.

3. 	He by whom it is not conceived, by him it is conceived.

He by whom it is conceived, he does not know!

It is not understood by those who understand;

it is understood by those who do not understand!

MAIT U VI, 7

vi)		Thus it has been declared:

	When there is a dualistic consciousness, the atman hears, sees, smells, tastes, and touches all things and is conscious of it. When there is a nondualistic consciousness, it [the atman ] is free from effect, cause, and action; it is unutterable, unique, indescribable. What is it? It is ineffable!

	i)	Cf. KausU IV, 1-20 (§§ V 27; VI 5). 

	1. 	Kashi: today's Varanasi (Benares).

Janaka, Janaka: King Ajatashatru may be compared with the illustrious king Janaka because of his generosity and his knowledge, by which he surpasses the Brahmin although he is a Kshatriya (v. 15).

	2. 	Person . . . in the sun: asav aditye purushah, the cosmological definition of the purusha or Brahman. 

Do not tell me about him: the verb sam-vad- (to converse) is used with the locative (etasmin). 

All-surpassing: atishthah.

	3. 	White-robed king Soma: pandara-vasah somo raja, one of the manifestations of the purusha as light (cf. BU II, 3, 6 (§ VI 7). The personification of the moon.

	6. 	Indra Vaikuntha: cf. RV X, 47-50, where the name refers either to Indra or to a rishi. In RV X, 48, 11, Indra is also called aparajita (invincible). 

	7. 	Fire: Agni.

Resistant: vishasahi; cf. RV X, 166, 1.

	8. 	Beautiful pratirupa, reflection (in the water). 

	10. 	Life: asu, vital life. 

	12. 	Person who consists of shadow: chayamayah purushah.

	13. 	In this instance atman clearly refers to the body.

	15. 	The teaching of the Brahmin is only theoretical, whereas that of the Kshatriya is practical. 

Great, white-robed king Soma: a name of the purusha (cf. v. 3).

	16. 	Conscious spirit: vijnanamayah purushah, lit. the Person consisting of consciousness.

	19. 	State of deep sleep: sushuptah Cf. MandU 5.

	20. 	Cf. MundU I, 1, 7 (§ I 7).

Secret doctrine: upanishad.

Vital breaths: pranah, sense powers.

The truth of the real: satyasya satyam. This translation points out the difference between the two satyas.

	ii) 	Cf. § III 31 for BU IV, 5, 1-3 (similar to BU II, 4, 1-3).

	4-6. 	Cf.§ VI 5

The similes of vv. 7-9 suggest that the atman is the instrument or its player, and the whole world is the sound or music (for the background cf. YV XXX, 19 [§ II 28]).

	9. 	Lute: vina.

	10. 	From this great Being: mahato bhutasya; cf. v. 12. Here not only the four Vedas but also all categories of contemporary literature are included in the direct "revelation."

	11. 	One meeting place: ekayana, one goal, resting place, etc.; cf. CU VII, 4, 2 (§ VI 3). Although it is not explicitly stated, the conclusion of this series is that the atman is the one goal of all the senses (indriyas). Cf BU I, 4, 7, CU VIII, 12, 4 (§ VI 6); etc.

	12. 	Cf. BU IV, 5, 13; CU VI, 13 (§ VI 10).

Compact mass of wisdom: vijnanaghana, "mass of knowledge," i.e., wisdom through and through. Cf. prajnanaghana in BU IV, 5, 13.

Consciousness: samjna.

	13. 	Cf. BU IV, 5, 14, where Yajnavalkya adds that the atman is indestructible.

	14. 	Cf. BU III, 4, 2 (§ VI 6); IV, 3, 7; IV, 4, 19 (§ VI 11).

Duality: dvaitam iva.

The atman is the subject and not the object of knowledge. Cf. BU IV, 5, 15 (§ III 28) for a parallel passage.

iii) 	1. 	For the inquiry about the atman, cf. CU V, 11, 1, etc.

	2. 	Heart: hrdaya.

Spirit: manas, mind.

The series of terms that follow are all forms of consciousness (prajnana): samjnana. ajnana, vijnana, prajnana, medha, drshti, mati, manisha, juti, smrti, samkalpa, kratu, asu, kama, vasha.

	3. 	Combinations . . . of subtle elements kshudra-mishrani.

Guided by wisdom prajna-netram.

Founded on consciousness: prajnane pratishthitam. The terms prajna and prajnana suggest the meanings of consciousness, intelligence, and wisdom.

Consciousness is Brahman: prajnanam brahma, the mahavakya. Cf. TU II, 5 (§ VI 7).

	4. 	The sage: Vamadeva, mentioned in AU II, 1, 5 (§ I 34).

	iv) 	Speech: vac.

Appearance [of things]: rupa, form, shape.

Joy and suffering: sukha-duhkha.

Degrees of existence: bhuta-matrah, elements of being.

Consciousness: prajna.

The text stresses the interdependence of sense organs and their conscious agent.

No plurality: lit. not many.

Life: prana, breath of life.

Conscious atman: prajnatman. 

v) 	1. 	Form of Brahman: brahmano rupam.

That is in you . . .: yad asya tvam yad asya deveshu; tvam stands for tvayi. The pupil knows only the manifestation of Brahman in himself and in the Gods whom he worships.

What you do not know: another version reads manye vlditam (the student adding), "I think that I know it."

	2. 	naham manye suvedeti 

no na vedeti veda ca 

yo nas tad veda tad veda 

no na vedeti veda ca.

	3. 	yasyamatam tasya matam 

matam yasya na veda sah

avijnatam vijanatam

vijnatam avijanatam.

Cf.§ VI A b.

	4-5. 	Cf. § VI 11. 

	vi) 	Cf. BU II, 4 14 (ii).

Is conscious of it: knows it.

Cf. the Gayatri (Introduction) for the beginning of this text.

Nondualistic consciousness: (a) dvaitibhutam vijnanam (wisdom, knowledge).

Free from effect, cause, and action: karya-karana-karma-nirmuktam.

Unutterable: nirvacana, wordless, unpronounceable.

Unique: anaupamya, incomparable, unparalleled.

Ineffable: avacya, inexpressible, unspeakable.

Advaitic knowledge is ultimate and thus has no further point of reference; it is Brahman.



Return to Index



B. THE INTERNAL WAY

Purusho 'ntaratma



	Who am I?

AU I, 3, 11

Consciousness cannot always be ecstatic, that is, it cannot be constantly without a support, a substance, a thinking subject. It is all very well to denounce the subject-object dichotomy, to undermine the two pillars and let them both (subject and object) collapse and disappear. You may then discover pure consciousness, without an object and without a subject. But can we really cast off the ladder that has helped us to ascend to such heights? Even if it is possible, once you have climbed the highest peaks you will be obliged to descend, though probably not by the same path you took when marching toward the unknown. The valley also belongs to reality.

We descend by a sort of interior path. We discover, as we proceed, the only two possible subjects to that utterly simple consciousness which still maintains unpolluted the clarity of the One: the atman and the aham, the third person and the first. Brahman: He is--and I am saying it (inasmuch as the atman says it). This descent is the path we now follow.

Here also, as in the first section, the double title is intended to express the dynamism of this second movement. It is an internal path, a way of interiorization. The Katha Upanishad from which the Sanskrit title is taken42 has another passage in which the antaratman is also mentioned. This passage suggests that the movement of the svayambhu or Self-existent is toward the exterior, whereas the dynamism of the seeker who desires immortality is inward.43 This antaratman or inner soul of everything44 is a purusha, a person. That is what we are going to see in this descent into the depths.

a) The Discovery of the Ground

Atman brahman

Speculation about the One may sound very abstract and the considerations about Brahman may seem utterly remote from life. It does not need to be that way, except when, for the sake of brevity, all is said, as it were, in code. This mahavakya does not permit us to view it from any distant or abstract vantage point, because it intimately concerns each one of us and confronts us with an inescapable existential challenge. From now on the meditation has a markedly personalistic character. Indeed, whereas the discovery of consciousness may be an impersonal truth, the following mahavakyas could be said to constitute the unfolding of the mystery of the person in all its dimensions.

We are not concerned here with studying the evolution of the concepts of brahman and atman, how the one from one end of the spectrum of Man's experience and the other from the opposite one, after an extraordinary adventure that touches the shores of almost the whole of reality, come to a meeting point.45 Atman alone in the Upanishads, means the body,46 the vital divine breath,47 awareness,48 the subject of all sensations49 and of everything,50 the independent active subject,51 the real self in and of Man,52 the self of the world,53 the subject of all spiritual actions as well as the subject of cosmic consciousness,54 and finally Brahman.55 It begins by meaning the immediate subject or self in a concrete empirical way and it ends by meaning the ultimate subject or Self of the whole of reality. Brahman, on the other hand, starts its intriguing career as a concept meaning prayer and from there goes on to mean the basic hymns of the shruti 56 as well as the shruti in its entirety,57ritual, and thence an immanent cosmic force,58 the all-present,59 spiritual,60 creator of the world,61 the entire universe62 and its ultimate ground,63 until as the culmination of this whole process the atman-brahman identity is disclosed. It begins by meaning the most concrete form of sacred utterance and it ends by meaning the most general and ultimate source of everything.

To understand the equation atman-brahman we must transcend both mathematical or pure logical thinking and physical or pure empirical thinking. Logically and empirically speaking, if atman stands for something and Brahman is not just a synonym for it the two cannot be equated. But human forms of awareness are not exhausted by dialectical or empirical thinking. It has been said either that atman-brahman is a logical monstrosity only possible in an unmitigated monism or that it is a barren tautology. We would like to show that neither of these views represents the truth.

It is, in fact, a qualified tautology, as every ultimate principle is bound to be. If it were not a tautology it could not be an independent principle. It would require some other ground on which to depend. If "S is P" were not self-illuminating or self-evident it would demand another principle as its basis, and so on ad infinitum. But the tautology has to be qualified if it is to be more than a barren identity. It needs a certain dynamism, a certain tension within the principle itself, so as to make it a real principle, that is, productive, really saying something, bringing a message. It is precisely this saying, this vac, which converts the tautology into a principle, which performs the passage from myth into Logos, from something instinctively or unconsciously taken for granted to a reflective knowledge and a critical intuition. Any principle or anything that is irreducible to anything else and thus rests upon itself has to express an identity, but the very expression of it is already a breaking of that identity. The affirmation of the identity is based on the qualified identity which is such insofar as it "breaks," thus expressing itself.

The equation atman-brahman can be understood only as a qualified identity, that is, as a qualified tautology. What is this "qualification" that allows us to intuit the identity? We may try to "qualify" it a little more, hoping for the insight to "break." We shall limit ourselves to describing the internal dynamism that leads from the nondualistic conception of reality and the discovery that the ultimate ground of everything is consciousness to the insight that this consciousness, which is Brahman, needs an ultimate subject, which is atman.

We are already acquainted with the question concerning the desire to see the seer of seeing and to think the thinker of thinking. No weight of logic can suppress or stifle Man's desire in this regard. You certainly cannot know the knower, but you can do more than just know the "known"; you can know along with the knower, you can become the knower, so that you no longer need to know the knower because you have become the knower himself. This movement of the human spirit leads from the impersonal to the personal, from the theological to the existential. This movement triggers off the search for the atman, for the ultimate subject. One passage we have quoted makes it quite explicit: He is never thought, but he is the thinker. He is the inner controller; he is your atman.64

We have already indicated the thrust of the Upanishadic search. It is attracted not so much by the object as by the subject of knowledge, the knower. The knower is not my senses, or even my reason, for you also have a reason and we observe that we both seem to obey certain dialectical laws, so that neither my reason nor yours can be the ultimate subject, the real knower. This leads to the emergence of the concept of atman as the ultimate subject, as the ultimate knower.

The problem remains--and is given different answers by different philosophical system--with regard to the relation between the ultimate atman as the subject of everything and the ahamkara, the jivatman, the psychological ego, the individual soul. Indeed, several texts affirm clearly that there are, as it were, two selves. Yet both are atman. They are distinct but the separation should not be overdone if we want to remain within the domain of Upanishadic intuition.

The personal discovery of the atman requires us to follow a particular way. It is the spiritual way indicated in texts already quoted. It consists in looking beyond the nama-rupa, the name and form, which appears to constitute the core of my own self, and in being attentive to the factual material constituent of my being.65 The salt dissolved in the pond of water66 has not ceased to be salt because it has lost its form and perhaps also its name as a separate entity called salt. It becomes more truly itself in fulfilling its mission of making things salty than it would if it had remained as a mere lump. The salt in the ocean is, in a way, more truly salt than the isolated lump, just as money is more truly money when fruitfully circulating than when frozen in a private safe. Reality is not the universe decomposed into its elements, just as the essence of water is not its three independent elements or the essence of a molecule merely its atoms. A molecule is rather the unity of its atoms in a particular form so that, in a sense, the atoms of a molecule are more themselves, have a greater degree of reality, when they form a higher complex than when they are isolated. The whole universe is the real entity and more real than the sum of its parts. The lump of salt is only an empirical segregation, an individualization. It is the entire universe that has the whole reality.

In order to understand the true qualification of the final formula atman-brahman we may adduce another example, classical in more than one culture: the drops of water which, merging into the river as the river also merges into the ocean, are symbols of our individual destiny:

Just as rivers flowing to the ocean 

merge in it, losing their name and form, 

so the wise Man, freed from name and form, 

attains the supreme, divine Person.67

All things, including human beings in a specialized manner, can be said to be drops of water, participants in or reflections of the single One, beings of the Being. They are all water, but they are all separated, individualized, multiplied, dispersed into multiplicity, wrapped, so to speak, in finitude. This finitude is the superficial tension that distinguishes and separates them, forming their different individualities.

What is the drop of water? Is it the drop of the water or the water of the drop? Is it the container, the form, or the contents, the matter? Is it the surface tension, the peculiar individualized form it possesses, or is it the water that form contains? In the former instance, when the drop merges into the ocean it disappears as a drop of water. In the latter instance, it remains as the water of that particular drop and is also merged into the ocean, so that it has lost nothing except its limitations. Indeed it has fulfilled and enhanced all its potentialities as water. If we accept that the individuality is the surface tension and the personality the water of the particular drop, we may agree in saying that when the human being dies, his individuality disappears while his personality remains and is even enhanced. For what until then were only external relations across the barriers of finiteness have now become internal relationships.

Can we not have it both ways? Can the drop of water not be both the drop of the water and the water of the drop? Certainly it can be and in fact it is. But this admission does not solve the problem, because it arises again the moment we consider a second drop of water, or when an increase (in the volume) of water in the drop destroys the drop.

When in search of the objects of consciousness, we may well stop at the drops, at the forms and names of things; but when in search of the subject of consciousness, we have to look for something more permanent, more universal. What happens when change comes, when the drop dies? What remains, the "drop" (of the water) or the water (of the "drop")? Undoubtedly, the water.

This is the direction followed by the Upanishadic trend of thought when it looks for the underlying reality that is resistant to all changes. This is what the many texts tell us.

Now, the atman-brahman equation stands for this insight into the nature of reality. It wants to make us realize that we are water and not merely separate drops. The equation says that the "substance" below equals the "being" above, that divine transcendence corresponds to divine immanence, and that the one implies the other. And yet it does not identify them in an indiscriminate manner. Atman is brahman, but it is not said that brahman is atman, if we allow the verbal form is (bhavati) to carry the dynamism of the process of identification.68 It is saying that the realization of the atman leads us to discover its identity with brahman, that to discover its ultimate immanence leads to its recognition as the absolute transcendence. But it does not allow us to speculate on brahman with our categories, much less is it saying that brahman is my atman. This atman is the supreme Person, uttama purusha, as one of our texts affirms.69 The (water contained in the) drop is the ocean once it has reached the ocean, but the ocean is not the drop.

When it is affirmed that atman is brahman we have to keep in mind that the primacy of the principle of identity, which governs Indian thinking, allows us to consider the atman as the essence of a being. We understand by essence that which that thing is. Now, this type of thinking understands what a thing is as that which that particular being "is," that is, has in common with other beings. This communality is its being, because namarupa is not considered "essential" to a being. In a type of thinking governed by the principle of noncontradiction, on the other hand, what a being is, is understood as expressing what that being has--"is"--in contradistinction to other beings. What being is, is here precisely what other beings are not. We do not need here to decide which is the better way, but only to take into consideration the two different perspectives.

It is certainly true that the atman-brahman intuition represents the discovery of the equivalence between the macrocosm and the microcosm, but this mahavakya intends to do more than simply enunciate a speculative homology; it intends to convey a saving message. The atman must be realized and its identity with brahman discovered, an injunction that is repeated again and again. It means that it is not a self-evident truth placarded before our eyes; it is not given as an immediate datum within the range of our common experience. It is not a question of finding an objectified atman. The atman that has to be realized is something that emerges in the very process of discovery, in the very process of unveiling the veil of maya by recognizing it to be a veil. Indeed, once the intuition dawns upon us, we will be inclined to say that it was already there, only we did not know it. In other words, the atman is definitely not our creation. Yet even this should not be interpreted in a static way, as if we were simply to discover something that was already there, for it is precisely by this very discovery that we have come to be. We have realized ourselves by the realization of the atman. We have become the revealed reality.

The qualification required for recognizing the atman-brahman equation amounts to the discovery of the overall span under which the whole of reality is inscribed. It means realizing that transcendence has no real meaning except in relation to immanence, that the ultimate reality of everything is not different from ultimate reality as such, precisely because the arch atman-brahman overspans the whole of reality and expresses its unity.

One of the greatest obstacles to understanding this powerful intuition consists in assuming an implicit "is" and then interpreting this "is" in a merely essentialistic way: atman "is" brahman and thus all that atman "is" would also apply to brahman. Indeed, it is true that atman is brahman, but the meaning of the verb is here is built into the atman which is brahman and expresses only the ultimate identity between them.

For example, when we say "John is good," or "water is liquid," or "God is," or "five is more than three," in each instance the verbal form is depends on the subject and the predicate it unites, for each time it expresses a different relation. To consider the word is independently from the things it links would be to misunderstand it. John is not good in the same sense that five is more than three. John can cease to be good; he is good now but not necessarily always; John's is depends on his very being. On the other hand, five would cease to be what it is if it could cease to be more than three; the five's is also depends on the nature of the five. The is of "God is" depends on the very nature of God and thus cannot be compared with any other thing that "is." The is of the atman that is brahman is again sui generis and depends on the specific nature of atman. It is not a logical, but an atman, identity.

The atman-brahman equation, understood in this way and realized along the interior personal path, leads toward the discovery of the underlying unity of all things without destroying their diversity. Yet there is on this path a pitfall, and history bears abundant witness that it is not always avoided. We refer to the danger of monism into which one may fall when the atman is regarded merely as substance. This mahavakya needs an urgent corrective. Within this context the Buddha offered one possible corrective: the anatmavada or doctrine of the unsubstantiality of the atman. The Upanishads offer another solution, though it is not always clearly understood: the purusha-vidya, or the intuition of the structure of reality as personhood. This is what we shall try to discover after our perusal of the texts that follow.

The Self

Atman

5 Meditation on Brahman leads to pure ecstasy, for one is lost in the groundless object of the infinite, while meditation on atman leads to pure "enstasis," for it is the meditator this time who is lost in the ultimate ground that seems to have engulfed him. This seems to be the gist of the injunction of the Shatapatha Brahmana (i). Therefore Brahman is never an object of love. The only real object of love in all other objects is the atman, as Yajnavalkya teaches his wife Maitreyi who is about to renounce the love of her husband for love of the atman (ii). To love a person or a thing without transcending it in the very act of love, that is, without loving the atman in it, would be idolatry, and ultimately it cannot satisfy either the lover or the beloved. Only love that is transparent--to the atman--can be the means of ascent, the way to liberation and immortality.70

The revelation of the atman as the thread holding all things together, without which they would fall apart, and as the antaryamin, the inner guide of all beings, starts from the extraordinary question of the Gandharva possessing the wife of Patancala Kapya, teacher of sacrifice. The great Yajnavalkya knows this teaching by his own experience and he expounds it (iii). Yet the atman remains ungraspable, because it is neither "this" nor "that," na iti, na iti (iv).

The atman is that which holds the human person together in unity and guides the individual selves as their Lord (v).

The Katha Upanishad reveals the paradoxical nature of the atman (vi)71 which cannot be grasped by an intellectual approach, but only by an act of grace, by a choice on the part of the atman. But to receive this grace requires purity of life and mind, concentration and internal peace (v. 24). Only with this grace can the seers perceive the invisible (vii).72

The Shvetashvatara Upanishad (viii) adds that the atman is not discovered without effort but that it is the product of effort. For just as butter is not produced automatically by milk or cream, but by a definite effort on the part of someone, so also the atman has to be gained from the individual self by effort, truthfulness, and fervor.73 The overarching nature of atman, its cosmic character and spiritual reality, are again stressed in the Mundaka Upanishad (ix).
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SB X, 6, 3, 1-2

i) 	1. 	One should meditate on Brahman, the truth. Now, man possesses insight and, on departing from this world, he will attain the world beyond in accordance with his degree of insight.

2. 	One should meditate on the atman which consists of spirit, whose embodiment is life, whose form is light, whose essence is space, which changes its form at will, swift as thought, of true resolve and true stability; which contains all odors, all tastes, pervades all regions and encompasses the whole world, speechless and indifferent.

	Like a grain of rice or barley or millet, like a tiny grain of millet, so is the golden Person within the atman. Like smokeless flame, greater than heaven, greater than the atmosphere, greater than the earth, greater than all beings, he is the atman of life, my own atman. On departing [from this world] I shall become that atman. He who has this confidence, he shall not waver. This was spoken by Shandilya and it is truly so.

BU II, 4, 4-6

ii) 	4. 	Yajnavalkya spoke to Maitreyi: "Being dear to me you speak dear words. Come, sit down, I will explain to you, and while I explain you should meditate on it."

5. 	Yajnavalkya said: "It is not for love of a husband that a husband is loved, but rather for love of the atman.

	"Nor is it for love of a wife that a wife is loved but rather for love of the atman.

	"Nor is it for love of sons that sons are loved but rather for love of the atman.

	"Nor is it for love of wealth that wealth is loved but rather for love of the atman.

	"Nor is it for love of the priesthood that the priesthood is loved but rather for love of the atman.

	"Nor is it for love of power that power is loved but rather for love of the atman.

	"Nor is it for love of the worlds that the worlds are loved but rather for love of the atman.

	"Nor is it for love of the Gods that the Gods are loved but rather for love of the atman.

	"Nor is it for love of creatures that creatures are loved but rather for love of the atman.

	"Nor is it for love of all that all is loved but rather for love of the atman.

	"Then, O Maitreyi, it is the atman that should be seen, heard, thought about, and deeply pondered. It is only by seeing, hearing, thinking about, and deeply pondering the atman that all this is known."

6. 	The Brahmin refuses one who knows him to be different from the atman. The warrior refuses one who knows him to be different from the atman. The worlds refuse one who knows them to be different from the atman. The Gods refuse one who knows them to be different from the atman. The beings refuse one who knows them to be different from the atman. Everything refuses one who knows it to be different from the atman. This Brahmin, this warrior, these worlds, these Gods, these beings--all these are the atman.

BU III, 7, 1-16; 18-23

iii) 	1. 	Now Uddalaka Aruni asked him:

	"Yajnavalkya," he said, "we stayed among the Madras, in the house of Patancala Kapya, studying sacrifice. He had a wife who was possessed by a spirit. We asked the spirit, 'Who are you?' "

	He said, "I am Kabandha, descendant of Atharvan."

	He said to Patancala Kapya and to the students of sacrifice: "Do you know, O Kapya, that thread, with which this world, the world beyond, and all beings are bound together?"

	And Patancala Kapya said, "No, I do not, sir."

	He said to Patancala Kapya and to the students of sacrifice: "Do you know, O Kapya, that Inner Controller, who directs this world, the world beyond, and all beings from within?"

	And Patancala Kapya said: "No, I do not, sir."

	He said to Patancala Kapya and to the students of sacrifice: "He who knows that thread and that Inner Controller, he knows Brahman, he knows the world, he knows the Gods, he knows the Vedas, he knows all beings, he knows the atman, he knows all."

	Thus he explained to them, and hence I know it. "If you, Yajnavalkya, do not know that thread and that Inner Controller and yet take away the cows which belong only to the knowers of Brahman, you will lose your head."

	"But I know, O Gautama, that thread and that Inner Controller."

	"Anyone might say, 'I know it, I know it.' If you really know it, tell us about it."

2. 	He said: "The Wind, O Gautama, is that thread. For with the wind as with a thread this world, the world beyond, and all beings are bound together. Therefore, O Gautama, they say of a man who died that his limbs are unloosed, for with the wind as with a thread they are bound together."

	"Very well, O Yajnavalkya. Now tell us about the Inner Controller!"

3. 	"He who dwells in the earth, yet is other than the earth, whom the earth does not know, whose body is the earth, who controls the earth from within--he is the atman within you, the Inner Controller, the immortal.

4. 	"He who dwells in the waters, yet is other than the waters, whom the waters do not know, whose body is the waters, who controls the waters from within--he is the atman within you, the Inner Controller, the immortal.

5. 	"He who dwells in the fire, yet is other than the fire, whom the fire does not know, whose body is the fire, who controls the fire from within--he is the atman within you, the Inner Controller, the immortal.

6. 	"He who dwells in space, yet is other than space, whom space does not know, whose body is space, who controls space from within--he is the atman within you, the Inner Controller, the immortal.

7. 	"He who dwells in the wind, yet is other than the wind, whom the wind does not know, whose body is the wind, who controls the wind from within--he is the atman within you, the Inner Controller, the immortal.

8. 	"He who dwells in the sky, yet is other than the sky, whom the sky doesnot know, whose body is the sky, who controls the sky from within-- he is the atman within you, the Inner Controller, the immortal.

9. 	"He who dwells in the sun, yet is other than the sun, whom the sun does not know, whose body is the sun, who controls the sun from within--he is the atman within you, the Inner Controller, the immortal.

10. 	"He who dwells in the regions of space, yet is other than the regions of space, whom the regions of space do not know, whose body is the regions of space, who controls the regions of space from within--he is the atman within you, the Inner Controller, the immortal.

11. 	"He who dwells in the moon and the stars, yet is other than the moon and the stars, whom the moon and the stars do not know, whose body is the moon and stars, who controls the moon and the stars from within--he is the atman within you, the Inner Controller, the immortal.

12. 	"He who dwells in the atmosphere, yet is other than the atmosphere, whom the atmosphere does not know, whose body is the atmosphere, who controls the atmosphere from within--he is the atman within you, the Inner Controller, the immortal.

13. 	"He who dwells in the darkness, yet is other than the darkness, whom the darkness does not know, whose body is the darkness, who controls the darkness from within--he is the atman within you, the Inner Controller, the immortal.

14. 	"He who dwells in the light, yet is other than the light, whom the light does not know, whose body is the light, who controls the light from within--he is the atman within you, the Inner Controller, the immortal.

	"So far with reference to the divinities. Now with reference to beings.

15. 	"He who dwells in all beings, yet is other than all beings, whom all beings do not know, whose body is all beings, who controls all beings from within--he is the atman within you, the Inner Controller, the immortal.

	"So far with reference to beings. Now with reference to the body.

16. 	"He who dwells in the life breath, yet is other than the life breath, whom the life breath does not know, whose body is the life breath, who controls the life breath from within--he is the atman within you, the Inner Controller, the immortal.

18. 	"He who dwells in the eye, yet is other than the eye, whom the eye does not know, whose body is the eye, who controls the eye from within--he is the atman within you, the Inner Controller, the immortal.

19. 	"He who dwells in the ear, yet is other than the ear, whom the ear does not know, whose body is the ear, who controls the ear from within--he is the atman within you, the Inner Controller, the immortal.

20. 	"He who dwells in the mind, yet is other than the mind, whom the mind does not know, whose body is the mind, who controls the mind from within--he is the atman within you, the Inner Controller, the immortal.

21. 	"He who dwells in the skin, yet is other than the skin, whom the skin does not know, whose body is the skin, who controls the skin from within--he is the atman within you, the Inner Controller, the immortal.

22. 	"He who dwells in the understanding, yet is other than the understanding, whom the understanding does not know, whose body is the understanding, who controls the understanding from within--he is the atman within you, the Inner Controller, the immortal.

23. 	"He who dwells in semen, yet is other than semen, whom the semen does not know, whose body is semen, who controls semen from within--he is the atman within you, the Inner Controller, the immortal.

	"He is the unseen seer, the unheard hearer, the unthought thinker, the unknown knower. There is no other seer than he, no other hearer than he, no other thinker than he, no other knower than he. He is your atman, the Inner Controller, the immortal.

	"Anything else is the cause of suffering."

	Then Uddalaka Aruni was silent.

BU III, 9, 26

iv)		On what are you and your atman established? 

On the breath of life. 

--And on what is breath of life established? 

--On exhalation. 

--And on what is exhalation established? 

--On the circulating breath. 

--And on what is the circulating breath established? 

--On the up-breath. 

--And on what is the up-breath established?

--On the central breath.

	That atman, however, is not this, not this. It is ungraspable, for it cannot be grasped. It is indestructible, for it cannot be destroyed. It is untouched, for it cannot be touched. It is unfettered, it does not suffer, it does not decay.

KAUS U IV, 20

v) 		Now it is in this breath of life alone that he [in sleep] is integrated into one. Speech together with all names is absorbed unto it. The eye together with all forms is absorbed into it. The ear together with all sounds is absorbed into it. The mind together with all thoughts is absorbed into it. 

	And when he awakes, just as from a blazing fire sparks leap forth in all directions, in the same way from this atman, the sense powers leap forth to their respective stations: from the sense powers the senses and from the senses the sense objects.

	This is the breath of life, the conscious atman which has entered into this physical self, even up to the hairs and the nails. Just as a blade is hidden in a sheath or fire in a brazier, in the same way this conscious atman has entered into this physical self, even up to the hairs and the nails. On this atman the other selves depend just as men depend upon their chief. Just as the chief flourishes together with his men and his men flourish together with their chief, in the same way this conscious atman flourishes together with the other selves and the other selves flourish together with the atman. As long as Indra did not know this atman, the asuras prevailed over him. But when he knew this atman, then he smote the asuras and was victorious. He attained supremacy, freedom, and lordship over all the Gods and all beings. In the same way, he who knows this will attain supremacy, freedom, and lordship over all beings--he who knows this, yes, he who knows this!

KATH U II, 21-25

vi) 	21. 	He sits, and yet he wanders far;

he is lying, and yet goes everywhere.

Who then but me is able to know

the God who exults and does not exult?

22. 	Bodiless among bodies, stable among the unstable,

the great and all-pervading atman--

recognizing him thus, the wise do not grieve.

23. 	This atman is not attained by instruction

or by intelligence or by learning.

By him whom he chooses is the atman attained.

To him the atman reveals his own being.

24. 	The one who has not turned away from wickedness,

who has no peace, who is not concentrated,

whose mind is restless--he cannot realize

the atman, who is known by wisdom.

25. 	He for whom priest and noble are both

a mere dish of rice with death as a sauce--

that one, who knows in truth where he is?

KATH U III, 12

vii) 		Hidden in all beings, the atman does not shine forth,

but he can be perceived by those subtle seers

by means of their fine and subtle intelligence.

SU I, 15-16

viii)	15. 	As oil in sesame seed, as butter in cream,

as water in hidden springs, as fire in fire sticks,

so is the atman grasped in one's own self

when one searches for him in truth and with fervor.

16. 	The atman pervades all, like butter hidden in milk;

he is the source of Self-knowledge and ascetic fervor.

This is the Brahman-teaching, the highest goal!

This is the Brahman-teaching, the highest goal!

MUND U II, 2, 5-8

5. 	In him are woven the sky, the earth, 

airy space, mind, and all sense powers. 

Dismissing all else, know him as the one 

true atman, the bridge to deathlessness.

6. 	Where the arteries merge like spokes in the hub

of a wheel, there the atman moves within 

in manifold forms. By the saying of "OM" 

meditate upon the atman. May you succeed 

in crossing to the farther shore of darkness!

7. 	All-knowing is he, all-wise; his glory

expands through all the earth. He is established 

as the atman in the city divine of Brahman, 

in the space of the heart.

8. 	He consists of spirit; he guides the life powers 

and dwells within the heart, being based upon food. 

Him do the wise perceive by means of wisdom, 

the immortal, the radiant, whose nature is bliss. 

i) 	1. 	Insight: kratu, will. 

	2. 	Spirit: manas. 

Embodiment: sharira, body. 

Life: prana.

Essence: atman, soul or Self. 

Thought: manas. 

Stability: dhrti, firmness, resolution. 

Golden Person: purusho hiranmayah. Cf. BU IV, 3, 11, etc. 

Flame: lit. light.

ii) 	1-3. 	Cf. § III 31. 

	4. 	Meditate: nididhyasasva. 

	5. 	Priesthood: brahman, Brahminhood. 

Power: kshatra, state of Kshatriya or warrior. 

All: sarva. 

	6. 	Brahmin: or Brahman(?) or the religious order. 

Refuses: paradat, abandons, leaves, deserts. 

Warrior: kshatra, the princely ("worldly") power. 

	7-14. 	Cf. § VI 4.

	iii) 	Another version of the same story is told in BU III, 3.

	1. 	Spirit: Gandharva. It is not by chance that this Gandharva is related to Atharvan, for the AV is concerned with supernormal powers as well as with the knowledge of Brahman.

Thread: sutra. The verb can suggest either the image of a flower bouquet bound together, or the thread holding together the beads of a necklace (mala).

Inner Controller: antaryamin.

	2. 	Wind: vayu.

	3. 	Other than the earth: prthivya antarah which can also mean "who is within the earth." And the like with all the following homologizations.

	6. 	Space: antariksha.

	12. 	Atmosphere: akasha.

	13. 	Darkness: tamas.

	14. 	Light:: tejas.

With reference to the divinities: adhidaivata.

With reference to beings: adhibhuta.

	15. 	With reference to the body: adhyatma, with reference to the self (atman means here the undivided person, as the following terms show).

	17. 	Cf. § I 14.

	22. 	Understanding: vijnana.

	23. 	Cf. BU II, 4, 14 (§ VI 4); III, 4, 1-2 (§ VI 6); III, 8, 11 (§ VI 3).

Anything else is the cause of suffering: ato 'nyad artam; or, more freely, "all the rest is improper, inauthentic," i.e., whatever is different from the atman is painful, evil. Arta from the verb ar- (a-r-), to insert, inflict, etc., means oppressed, disturbed, afflicted; suffering, thus evil. No idea of moral evil is here implied.

	 iv) 1-9. 	Cf. § VI 2.

	10-17. 	Cf. § VI 7.

	21. 	Cf. § I 37.

	24-25. 	Cf. § I 14.

	26. 	Breath of life: prana. The names of the other four pranas are apana, vyana, udana, samana.

Not this, not this: neti neti.

The text continues with a discussion and with the falling of the head of Vidagdha Shakalya, the questioner of Yajnavalkya.

	28. 	Cf. § VI 3.

	v) 	This is the last verse of this Upanishad (vv. 18-19, according to another version).

Breath of life: prana.

Integrated into one: ekadha bhavati; in sleep, cf. BU II ,1, 19 (§ VI 4).

Sense powers: pranah, the vital breaths as the dynamic powers behind the senses. Cf. BU II, 1, 20 (§ VI 4).

Senses: devah, divinities, in this context the functioning sense organs.

Sense objects: lokah, the worlds, here in relation to the senses.

Hairs and nails: cf. BU I, 4, 7.

Conscious atman: prajnatman.

Physical self: shariram atmanam.

Freedom: svarajya.

vi) 	20. 	Cf. § V 5.

	21. 	God: deva. 

Exults and does not exult: madamada, it could be rendered as sobria ebrietas, "mad soberness" or "sober madness": coincidentia oppositorum. It could be read also as an intensive form: ever exulting. The root mad- means to exhilarate, to be exhilarated.

	23. 	Cf. MundU III, 2, 3 (§ VI 11).

By learning: shrutena, by what is heard, secondary knowledge, or by merely hearing the Vedas (shruti).

There is here a pun on the verbs vr-, to choose, and vi-vr-, to reveal, manifest.

Own being: tanum svam, own forms or bodies, own nature, own person.

	24. 	Wickedness: dushcarita, evil way.

Who has no peace: ashanta.

Who is not concentrated: asamahita, not recollected (cf. samadhi, the state of concentration).

By wisdom: prajnanena.

	25. 	Priest: brahman priesthood.

Noble: kshatram nobility, warrior caste.

vii) 	10-11. 	Cf. § V 5.

	12. 	Does not shine forth: na prakashate.

Intelligence: buddhi.

	13. 	Cf. § III 28.

viii) 	15. 	In truth and with fervor: satyena . . . tapasa.

	16. 	Self-knowledge: atma-vidya.

Brahman-teaching: brahmopanishad.

ix) 	1-2. 	Cf. VI 3.

	3-4. 	Cf. VI 12.

	5. 	Airy space: antariksha, interspace betweeen heaven and earth. Cf. BU III, 8, 7 (§ VI 3).

Sense powers: pranah, vital breaths.

Dismissing all else: anya vaco vimuncatha, lit. give up other words, any other name, "word" standing here for everything else.

For the bridge to immortality, cf. SU VI, 19 (§ I 28); CU VIII, 4, 1 (§ V 27); BU IV, 4, 22 (§ VI 6); KathU III, 2.

	6. 	May you succeed: svasti vah, for your happiness well-being, salvation.

Farther shore of darkness: cf. CU VII, 26, 2 (§ VI 3), SU III, 8 (§ VI 7).

	7. 	All-knowing . . . all-wise: sarvajna, sarvavid.

Space of the heart: vyoman, the inner atmosphere.

	8. 	He consists of spirit: manomayah.

Life powers: prana-sharira, either a compound ("the body consisting of breath") or "breath and body."

By means of wisdom: vijnanena, by their discrimination.

	9. 	Cf. § VI II.

	10-11. 	Cf. § III 6.

The Absolute Self 

Paramatman

6 The so-called madhu-vidya ("honey-wisdom") of the Brhadaranyaka Upanishad (i) is the doctrine of the interdependence of all things (like honey and bees). The same final refrain is constantly repeated: the purusha in the cosmos and the purusha in Man are said to be the atman, the immortal Brahman, the whole universe (idam sarvam). The list of macro-microcosmic correlations contains: earthbody, water-seed, fire-speech, wind-breath, sun-eye, regions-hearing, moon-wind, lightning-inner light, thundercloud-sound, space-space within the heart, holy order-obedience to holy order, truth-truthfulness, humanity-humanness, and finally the cosmic and personal atman. Thus Brahman and atman are included in the all-embracing power of the purusha.

Ushasta Cakrayana, one of the questioners of the sage Yajnavalkya, goes straight to the heart of the matter (ii). He is not satisfied with the common explanation of the atman as the "breath of the breath" which seems to him to be an objective description like that of a cow or a horse, but not of Brahman. When Yajnavalkya is thus pressed to speak, he can only state the unknowability of the Knower who is the very atman of the questioner. He therefore cannot but keep silent.

The third text chosen from the Brhadaranyaka Upanishad, part of the great dialogue between Janaka and Yajnavalkya, shows already a high development of the doctrine of atman-brahman. The one who has realized this equation is emphatically declared to be beyond good and evil, beyond--not behind or beside--the level of morality, because he has transcended all desires, finding his whole world in the atman. The atman is neither a desire nor an object of desire; it is beyond all that. Atman is Brahman--this realization frees one from all fear. The Chandogya Upanishad (iv) again stresses that the teaching concerning atman-brahman is a matter of experience. While meditating on the light of the atman one may have visions, or while listening to the inner voice one may hear some kind of sound.74 But the ultimate experience which, as this text affirms, is happening at the time of death is beyond everything, being at the same time the most universal and the most intimate. Only the search within, the going deeper and deeper into the recesses of one's own heart, will reveal that indestructible center which is the atman (v). It is like a hidden treasure which one passes without noticing it, though it is always present within us.

The message of the atman, proclaimed by Prajapati, reaches the Gods and demons who are eager to learn it because the effect of this knowledge is full of reward.75 It is Indra's dissatisfaction with any reply that is not ultimate which enables him to receive the highest instruction and to realize the atman within. This discovery reveals the freedom of the purusha, the peaceful, liberated person whose existence is described as a play (v. 12, 3).

With striking simplicity the Mandukya Upanishad sums it all up (vi). It affirms a radical apophatism, striking the Buddhist note of double negation and avoiding thus any kind of psychological or epistemological "hold" on the atman: it is neither the conscious nor the unconscious; it is simply beyond all our categories, and yet sa vijneyah, it is to be "known," "realized," in spite of the betrayal of all the words.

<Font=5Paramatman

BU II, 5, 1-15; 19

i)	1. 	The earth is the honey of all beings, and all beings are honey for the earth. He who is the resplendent, immortal Person in the earth and who, with reference to oneself, is the resplendent, immortal Person in the body, he indeed is that which is the atman, the immortal, Brahman, the all.

2. 	Water is the honey of all beings, and all beings are honey for the water. He who is the resplendent, immortal Person in the water and who, with reference to oneself, is the resplendent, immortal Person consisting of seed, he indeed is that which is the atman, the immortal, Brahman, the all.

3. 	Fire is the honey of all beings, and all beings are honey for fire. He who is the resplendent, immortal Person in fire and who, with reference to oneself, is the resplendent, immortal Person consisting of speech, he indeed is that which is the atman, the immortal, Brahman, the all.

4. 	Wind is the honey of all beings, and all beings are honey for the wind. He who is the resplendent, immortal Person in the wind and who, with reference to oneself, is the resplendent, immortal Person consisting of breath, he indeed is that which is the atman, the immortal, Brahman, the all.

5. 	The sun is the honey of all beings, and all beings are honey for the sun. He who is the resplendent, immortal Person in the sun and who, with reference to oneself, is the resplendent, immortal Person consisting of sight, he indeed is that which is the atman, the immortal, Brahman, the all.

6. 	The regions are the honey of all beings, and all beings are honey for the regions. He who is the resplendent, immortal Person in the regions and who, with reference to oneself, is the resplendent, immortal Person consisting of hearing and resounding, he indeed is that which is the atman, the immortal, Brahman, the all.

7. 	The moon is the honey of all beings, and all beings are honey for the moon. He who is the resplendent, immortal Person in the moon and who, with referenoe to oneself, is the resplendent, immortal Person consisting of mind, he indeed is that which is the atman the immortal, Brahman, the all.

8. 	Lightning is the honey of all beings and all beings are honey for lightning. He who is the resplendent, immortal Person in the lightning and who, with reference to oneself, is the resplendent, immortal Person consisting of light, he indeed is that which is the atman, the immortal, Brahman, the all.

9. 	The thundercloud is the honey of all beings, and all beings are honey for the thundercloud. He who is the resplendent, immortal Person in the thundercloud and who, with reference to oneself, is the resplendent, immortal Person consisting of sound and tone, he indeed is that which is the atman, the immortal, Brahman, the all.

10. 	Space is the honey of all beings, and all beings are honey for space. He who is the resplendent, immortal Person in space and who, with reference to oneself, is the resplendent, immortal Person within the space of the heart, he indeed is that which is the atman, the immortal, Brahman, the all.

11. 	Righteousness is the honey of all beings, and all beings are honey for righteousness. He who is the resplendent, immortal Person in righteousness and who, with reference to oneself, is the resplendent, immortal Person consisting of obedience to righteousness, he indeed is that which is the atman, the immortal, Brahman, the all.

12. 	Truth is the honey of all beings, and all beings are honey for truth. He who is the resplendent, immortal Person in truth and who, with reference to oneself, is the resplendent, immortal Person who is truthful, he indeed is that which is the atman, the immortal, Brahman, the all.

13. 	Humanity is the honey of all beings, and all beings are honey for humanity. He who is the resplendent, immortal Person in humanity and who, with reference to oneself, is the resplendent, immortal Person who is human, he indeed is that which is the atman, the immortal, Brahman, the all.

14. 	The atman is the honey of all beings, and all beings are honey for the atman. He who is the resplendent, immortal Person in the atman and who, with reference to oneself, is the resplendent, immortal Person who is the atman, he indeed is that which is the atman, the immortal, Brahman, the all.

15. 	This atman is the Lord of all beings, the King of all beings. Just as the spokes are fixed in the hub and the rim of a chariot wheel, in the same way all these beings, all the Gods, all the worlds, all life breaths, all these selves, are fixed in the atman.

19. 	Brahman has not an earlier or a later, has neither inside nor outside. Brahman is the atman, the all-experiencing. This is the instruction.

BU III, 4, 1-2

ii) 	1. 	Then Ushasta Cakrayana asked him:

	"Yajnavalkya," he said, "explain to me that Brahman which is manifest and not concealed, that which is the atman within everything."

	"That is your atman, which is within everything."

	"How is it within everything, Yajnavalkya?"

	"That which breathes with your breath, that is your atman which is within everything. That which exhales with your exhalation, that is your atman which is within everything. That which breathes diffusedly with your diffused breath, that is your atman which is within everything. That which breathes up with your up-breath, that is your atman which is within everything. This, in truth, is your atman which is within everything."

2. 	Then Ushasta Cakrayana said:

	"You have explained this to me as if one says: 'This is a cow, this is a horse.' Now explain to me that Brahman which is manifest and not concealed, that which is the atman within everything."

	"That is your atman which is within everything."

	"How is it within everything, Yajnavalkya?"

	"You cannot see the seer of seeing, you cannot hear the hearer of hearing, you cannot know the knower of knowing. This atman which is within everything is your very own atman. Anything else is the cause of suffering."

	After this Ushasta Cakrayana was silent.

BU IV, 4, 22-25

iii) 	22. 	In truth, this is the great, unborn atman who is the spiritual element among the life powers. He dwells in that space within the heart, the Ordainer of all, the Lord of all, the Ruler of all. He does not become greater by good works or less great by bad works. He is the Lord of all, the Ruler of all beings, the Protector of all beings. He is the bridge that holds these worlds apart. It is he whom Brahmins desire to know through study of the Veda, through sacrifice and almsgiving, through ascetic fervor and fasting.

	The man who has found him becomes a silent monk. Desiring him alone as their world, ascetics leave their homes and wander about. Knowing this, the men of old did not desire progeny "What shall we do with progeny," they thought, "we whose whole world is the atman?" Having transcended the desire for sons, the desire for wealth, the desire for worlds, they go about as mendicants. For the desire for sons is the desire for wealth, and the desire for wealth is the desire for worlds; all these are nothing but desires. He, the atman, is not this, not this. He is ungraspable for he is not grasped, he is indestructible for he is not destroyed, he is free from attachment for he does not attach himself [to anything]; he is unfettered, he does not waver, he is not injured.

	The one who knows this is not assailed by these two thoughts, "In this I did wrong" and "In this I did right." He has passed beyond such thoughts. What he has done and what he has not done do not affect him.

23. 	This has been said in the verse:

			The eternal greatness of a knower of Brahman 

is neither enhanced by works nor diminished.

All that matters is to know the nature of Brahman. 

One who knows is untainted by evil action.

	Therefore, he who knows this, having become peaceful, controlled, detached, patient, and concentrated, sees the atman in himself and sees all in the atman. Evil does not overcome him, but he overcomes all evil; evil does not consume him, but he consumes all evil. Free from evil, free from passion, free from doubt, he becomes a knower of Brahman. "This is the world of Brahman, your majesty, and you have attained it," said Yajnavalkya. "I give you my people and myself, venerable sir, to serve you," said Janaka, king of Videha.

24. 	This is the great, unborn atman, the eater of food, the giver of treasure, and he who knows this surely finds a treasure.

25. 	This is the great, unborn atman, which never ages and never dies, which is immortal and free from fear: this is Brahman. Brahman, indeed, is fearlessness, and he who knows this becomes [himself] the fearless Brahman.

CU III, 14

iv) 14, 1. 	Indeed, all this is Brahman. One should meditate on it in silence as "that in which everything is, breathes and dissolves." Now man, in truth, is made of insight. According to the insight a man gains in this world, so he becomes on leaving it. Therefore, let him gain insight! 

2. 	He who consists of mind, whose body is the breath of life, whose form is light, whose thoughts are truth, whose atman is space, who contains all works, all desires, all perfumes and all tastes, who encompasses this whole universe, beyond speech and beyond desires--

3. 	he is my atman within the heart, smaller than a grain of rice or a grain of barley, smaller than a grain of mustard or a grain of millet. He is my atman within the heart, greater than the earth, greater than the sky, greater than heaven itself, greater than all these worlds.

4. 	He contains all works, all desires, all perfumes, and all tastes. He encompasses the whole universe; he is beyond speech and beyond desires. He is my atman within my heart, he is Brahman. On departing from here I shall merge with him. He who thus says has no doubt indeed. Thus said Shandilya, Shandilya. 

CU VIII, 1; 3; 7-8; 10-12

v) 	1, 1. 	Hari OM. In this city of Brahman there is a dwelling in the form of a lotus flower, and within it there is an inner space. One should search for that which is within that inner space; it is that which should be sought, it is that which one should desire to know.

2. 	If anyone asks, "Please tell me concerning this dwelling within the city of Brahman and the lotus flower and the space that is within it. What is there that we should seek? What is there that we should desire to know?" Then he should say:

3. 	"As far, indeed, as the vast space outside extends the space within the heart. Within it, indeed, are contained both heaven and earth, fire and wind, sun and moon, lightning and the stars, both what one possesses here and what one does not possess--all is contained within it."

4. 	If anyone asks, 'If within this city of Brahman there is contained all this--all beings and all desires--then what is left of it when old age comes upon it or when it perishes?" Then he should say:

5. 	It does not grow old when the body grows old 

or perish when the body perishes. This 

is the true city of Brahman. In this 

are contained all desires.

	It is the atman, free from evil, free from old age and death, free from sorrow, free from hunger and thirst: this is the atman, whose desires are truth, whose purpose is truth. Just as people here on earth act in accordance with command, living in the country or on the piece of land of their choice--

6. 	just as here [in this life] the world earned by work fades away, likewise the world beyond earned by meritorious deeds fades away also. He who departs from this world without having found the atman and true desires will lack freedom in every world. But he who departs from this world, having found the atman and true desires, will enjoy freedom in every world.

3, 1. 	These real desires are veiled by the unreal. Though they are real, they are covered with the veil of the unreal. When anyone departs from this world, he can no longer be seen here.

2. 	But all his fellows, whether living or dead, and all his unfulfilled desires--all these he finds by going within. It is there that all these real desires exist which are veiled by the unreal. People who do not know the field in which a treasure of gold is buried pass over it many times without finding it. Likewise all beings go on day after day without finding the world of Brahman within because they are enveloped by unreality.

3. 	The atman dwells within the heart. Its etymology is explained in this way: "It dwells within the heart, therefore it is called heart." He who knows this proceeds daily to the world of heaven.

4. 	Now that peaceful [Person], when he arises out of the body, attains the supreme light and is manifest in his own form. He is the atman, immortal and fearless; this is Brahman. The name of that Brahman is Truth.

5. 	The word "truth" contains three syllables: sat-ti-yam. Sat [being] is immortality, ti is the mortal, and yam is that which binds the two together, and because it binds the two together [yacchati], it is called by its root yam. He who knows this proceeds daily to the world of heaven.

7, 1. 	"That atman which is free from evil, free from old age and death, free from sorrow, free from hunger and thirst, whose desires are truth, whose purpose is truth--this a man should seek, this a man should desire to know. He who has found and recognized that atman, he attains all worlds and all desires."

	Thus spoke Prajapati.

2. 	Both the Gods and the demons learned this and said: "Let us seek that atman, by searching for which one attains all worlds and all desires." Indra went out from among the Gods, and Virocana from among the demons. They both came without speaking to each other into the presence of Prajapati, with fuel in their hands [as a sign of discipleship].

3. 	For thirty-two years they both lived a life of chastity and religious study. Then Prajapati spoke to them: "Desiring what have you been living here?"

	They both said: "That atman which is free from evil, free from old age and death, free from sorrow, free from hunger and thirst, whose desires are truth, whose purpose is truth--this a man should seek, this a man should desire to know. He who has found and recognized that atman, he attains all worlds and all desires." This they proclaim as your word. "Desiring this we have been living here."

4. 	Prajapati said to both of them: " The person who is seen in the eye, he is the atman," he said. "This is the immortal, the fearless, this is Brahman."

	"But, Lord, who is the one who is perceived in water or in a mirror?"

	"It is he himself who is perceived in all these," he said.

8, 1. 	"Look at yourself in a jar of water, and tell me what of yourself [the atman,] you do not understand."

	They both looked in a jar of water. Prajapati asked both of them, "What do you see?"

	They replied: "We both see ourselves, a complete reflection right down to the hairs and nails."

2. 	Then Prajapati told them: "Array yourselves well, putting on beautiful clothes and adorning yourselves, and look into a jar of water."

	They both arrayed themselves well, putting on beautiful clothes and adorning themselves; then they looked into the jar of water.

	Prajapati asked them: "What do you see?"

3. 	They both said: "As we are ourselves, Lord, well arrayed, with beautiful clothes and adorned, so we see [the reflections] well arrayed, with beautiful clothes and adorned."

	"That is the atman," he said, "the immortal, the fearless, this is Brahman."

	They both went away with their hearts at peace.

4. 	Seeing them, Prajapati said [to himself]: "They go away without having attained or known the atman. Whoever will believe such a teaching, they will be lost, whether they are Gods or demons."

	Virocana returned to the demons with his heart at peace, and he proclaimed that teaching to them: "One should make oneself happy, one should serve oneself. By making one's own self happy and serving one's own self, one obtains both the worlds, this world and the other world."

5. 	Therefore they call him a demon who is not a giver, who has no faith, who does not offer sacrifice, because this is the teaching of the demons. They decorate the body of a deceased person with objects which they have begged, with clothes and ornaments, thinking that in this way they will win the other world.

10, 1. 	"The one who moves about happy in dream, this is the atman," Prajapati said. "This is the immortal, the fearless, this is Brahman."

	Indra went away with his heart at peace. But before he even reached the Gods he perceived this danger: "Though the atman [in dream] does not become blind when the body is blind, or lame when the body is lame, nor does it suffer from the defects of the body,

2. 	though it is not killed when the body is killed, nor does it become lame when the body is lame, yet [the self in dream] is, as it were, killed and exposed and experiences unpleasant things, as if weeping. I do not see any joy in this."

3. 	He came back with fuel in his hands. Prajapati said to him: "O Maghavan, you have left with your heart at peace. Desiring what have you come back?"

	"Though [the self in dream] does not become blind when the body becomes blind or lame when the body becomes lame, nor suffers from the defects of the body,

4. 	though it is not killed when the body is killed nor does it become lame when the body becomes lame, yet it is, as it were, killed and exposed and experiences unpleasant things, as if weeping. I do not see any joy in this."

	"So is it, O Maghavan," Prajapati said." This I will further explain to you. Live with me for another thirty-two years."

	Then he lived with him for another thirty-two years. Then Prajapati said to Indra:

11, 1. 	"When one is fast asleep, calm and serene, and not dreaming, this is the atman," said Prajapati. "This is the immortal, fearless Brahman."

	Indra departed with his heart at peace. But before he even reached the Gods he perceived this danger: "Truly this [atman] does not know his own self. He does not know who he is, nor does he know other beings. He has, so to speak, disappeared. I do not see any joy in this."

2. 	He returned with a stick of fuel in his hand. Prajapati spoke to him: "O Maghavan, you left with your heart at peace. Desiring what have you come back?"

	He replied: "Sir, this [atman] does not know his own self, who he is, nor does he know other beings. He has, so to speak, disappeared. I do not see any joy in this."

3. 	"So it is, O Maghavan," said Prajapati, "but I will further explain to you, on the condition that you live with me for another five years." He lived with him for another five years. Thus they were together for a hundred and one years. Therefore people say: Indra lived for a hundred and one years with Prajapati in chastity and religious study. Then Prajapati said to Indra:

12, 1. 	"O Maghavan, mortal, indeed, is this body and under the sway of death. Yet it is the seat of the deathless and incorporeal atman. But the one who is in the body is gripped by pleasure and pain. As long as one is in the body, one is gripped by pleasure and pain. Only when one is free from the body is one untouched by pleasure and pain.

2. 	"Bodiless is the air, bodiless are the clouds, lightning, and thunder. And as these, when they arise out of yonder atmosphere, attain the supreme light and appear in their own respective forms,

3. 	"so this peaceful [Person], when he arises out of the body, attains the supreme light and appears in his own form. He is the supreme Person. There he moves about, laughing, playing, taking delight with women or chariots or friends, without remembering the burden of this body. For as an animal is yoked to a cart, so is the breath of life yoked to this body.

4. 	"When the eye is directed to space, then it is the Person in the eye who sees; the eye serves [only] for seeing. Now when a man is aware of smelling, it is the atman who is aware of smelling; the nose serves [only] for smelling. When a man is aware of speaking, it is the atman who is aware of speaking; speech serves [only] for speaking. When a man is aware of hearing, it is the atman who is aware of hearing; the ear serves [only] for hearing.

5. 	"When a man is aware of thinking, it is the atman who is aware of thinking, the mind is its divine eye. Seeing these heavenly joys with his divine eye of the mind, the atman rejoices.

6. 	"Assuredly, the Gods in the world of Brahman meditate upon the atman. Therefore they attain all worlds and all desires. He too, who knows and who has discovered the atman, attains all worlds and all desires." Thus spoke Prajapati, thus spoke Prajapati.

MANDU 2; 7

vi)	2. 	 Yes, in very truth, all this is Brahman,

this atman is Brahman.

This atman has four stages.

7. 	That which is neither internal consciousness nor external consciousness nor both together, which does not consist solely in compact consciousness, which is neither conscious nor unconscious, which is invisible, unapproachable, impalpable, indefinable, unthinkable, unnameable, whose very essence consists of the experience of its own self, which absorbs all diversity, is tranquil and benign, without a second, which is what they call the fourth state--that is the atman. This it is which should be known.

	i)	Honey: madhu, regarded as the most nourishing and delicious substance and used here as a symbol for the interdependence of the cosmos and all beings. V. 16, which follows our text, quotes RV I, 116, 12 as one of the sources for the madhu-vidya, "honey-wisdom," which seems to have more connection with the AV. Cf. also RV VI, 70, 5, etc. Honey is connected not only with anything pleasant (sweet), referring to love (cf. AV I, 34) and unity, but also with the heavenly joys. Vishnu's "third step," i.e., heaven, is filled with honey, and honey overflows in the heavenly world (cf. AV IV; 34, 6; § V 26). In their unique way, the U make honey the symbol of the knowledge (vidya) of the interconnection of all things, the knowledge of the immanence of the purusha and of his identity with atman-brahman.

	4. 	Thundercloud: stanayitnu .

Consisting of sound and tone: shabdah sauvarah, derived from shabda and svara. 

	11. 	Righteousness: dharma, religiousness, holy order, justice, law.

Obedience to righteousness: dharma, consisting of dharma, penetrated by dharma.

	13. 	Humanity: manusha.

	14. 	Here both, the individual atman and the universal atman, are brought together.

	19. 	Not an earlier . . .: a-purva, an-apara, an-antara, a-bahya.

All-experiencing: sarvanubhu.

ii) 	1. 	Manifest and not concealed: sakshad aparokshat, that (Brahman) which can be apprehended only by direct and immediate vision.

The five vital breaths: prana, apana, vyana, udana, and samana (not mentioned here). Cf. BU III, 9, 26 (§ VI 5).

That is your atman . . .: esha ta atma- sarvantarah, the atman with universal interiority, within all (beings).

	2. 	This is a cow: allusion perhaps to the meaning of atman as breath (cf. German atmen) and thus saying a mere redundance. Anything else is the cause of suffering. Cf. § VI 5 iii, note 23.

	iii)	Cf. § IV 21 Introduction.

	15-21. 	Cf. § VI 11.

	22. 	Spiritual element among the life powers: vijnanamayah praneshu, consisting of consciousness, made of intelligence, within the life breaths.

Bridge: setu, also dyke, dam. Cf. CU VIII, 4, 1-3 (§ V 27); KathU III, 2; MundU II, 2, 5 (§ VI 5). This setu unites and separates.

The man who has found him: etam eva viditva, or known him.

Silent monk: muni.

World: loka, as their proper place, as the proper locus of liberation. Cf. the improper "worlds" of liberation just below. Cf. BU IV, 3, 20 (§ VI 8).

Not this, not this: neti neti. Cf. BU IV, 5, 15 (§ III 28).

Affect: tapatah, burn, consume, also meaning that he does not repent or worry. Cf. TU II, 9 (§ VI 7). 

	23. 	Untainted: na lipyate, not stained, undefiled, untouched, Cf. KathU V, 11(§ VI 2).

Evll: papman.

"Sees all in the atman." Cf. KaivU 10 (§ VI, 11). 

	24. 	Unborn: a-ja also without origin, beginningless, uncreated.

	25. 	Never ages . . .: ajaro 'maro 'mrto 'bhayo brahma.

iv) 	14, 1. 	That in which everything is, breathes and dissolves: tajjalan, one of the purposely enigmatic Upanishadic expressions (cf. tadvanam, KenU IV, 6) which are understood only by the initiated. This translation conveys the traditional meaning attached to it.

Insight: kratu, will, and also ritual act; a human action including intellect and will.

	14, 2. 	Cf. SB X, 6, 3, 2 (§ VI 5)

Beyond speech and beyond desires: avaky anadarah.

v) 	1,1. 	Cf. § VII lntroduction.

City of Brahman: brahmapura the body, or the heart.

	1, 3. 	Space within the heart: antar-hrdayakashah.

Both what one possesses here and what one does not possess: yac casyehasti yac ca nasti, or its presence and absence.

	1, 5. 	Whose desires are truth: satya-kama, of true desires.

Whose purpose is truth: satya-samkalpa, will, conception.

These lines are repeated below in CU VIII, 7, 1, in a slightly different translation. The last sentence seems to be incomplete.

	1, 6. 	Meritorious deeds: punya.

Freedom: kamacara.

	3, 1. 	Real desires veiled by the unreal: satyah kamah anrtapidhanah. Cf. satyanrta in RV VII, 49, 3 (§ I 16) etc.

	3, 2. 	People who do not know the field: akshetrajnah. For kshetrajna cf. SB XIII, 2, 3, 2: cf. also RV IX, 70, 9 (kshetravid); RV X, 32, 7 etc. Later the term becomes of philosophical significance (the body or nature is the field, the conscious atman or purusha is the knower of the field). Cf. SU VI, 16 (§ I 28); BG XIII, 1-2; 26; 34.

	3, 3. 	Etymology: nirukta Cf. BU V, 3.

Pun: within the heart: hrdy ayam; heart: hrdayam.

	3, 4. 	Cf. BU II, 1, 18-19 (§ VI 4); IV, 3, 7.

Peaceful: samprasada, calm, serene.

Truth: satya.

	4, 1-3. 	Cf. § V 27.

	5, 1-4. 	Cf. § III 27.

	6, 5. 	Cf. § VI 12.

	7, 1. 	Free from evil: apahata-papma.

	7, 3. 	Life of chastity and religious study: brahmacarya.

	7, 4. 	Person who is seen in the eye: akshini purushah: cf. BU II. 3, 5 (§ VI 7); V, 5, 2; CU I, 7, 5; IV, 15, 1. Prajapati's teaching is truly Upanishadic; it becomes misleading only because of the low level of understanding of his two disciples.

	8, 1. 	What of yourself you do not understand: yad atmano na vijanithas . . . ; it could also be rendered: whether you do not recognize yourself (or: the atman). As atman can be used in the simple reflexive meaning, the double meaning cannot be rendered by one translation.

	8, 4. 	Teaching: upanishad.

They will be lost: parabhavishyanti, they will perish.

Oneself: atmanam, here clearly in the simple reflexive sense.

	8, 5. 	Demon: asura.

Teaching of the demons: asuranam hy esha upanishat.

	9, 1-3. 	Cf. § IV 5.

	11, 1. 	Who he is: ayam aham asmi, "I am this one."

	12, 1. 	Free from the body: asharira.

	12, 2. 	Bodiless: asharira.

	12, 3. 	Cf. MaitU II, 2.

Peaceful [Person]: samprasada [purusha].

Own form: svena rupena; cf. BU IV, 4, 4 (§ VI 11).

The Supreme freedom of the jivanmukta.

	12,4. 	Cf. BU I, 4, 7, etc.

Person in the eye: cakshushah purushah. 

Aware of . . .: lit. when he knows I am smelling, etc. 

	12, 5. 	Heavenly joys: cf. v. 3. 

	12, 6. 	Cf. BU I, 4, 10 (§ VI 9). 

	13, 1. 	Cf. § IV 21. 

vi) 	1. 	Cf. VI 12. 

	2. 	The Upanishadic equation sarvam = brahman, atman = brahman. 

Sarvam hy etad brahma, ayam atma brahma: the last three words are the traditional mahavakya. 

Four stages: catush-pat, four feet, i.e., the states of the atman in waking, dreaming, deep sleep, and beyond (caturtha), Cf. BU V, 14, 3-4; 6-7 and also MaitU VI, 19; VII, 11, 7 (here called turiya). 

	6. 	Cf. § I 28. 

	7. 	Internal consciousness: antah-prajna. 

External consciousness: bahih-prajna. 

Consist solely in compact consciousness: prajnana-ghana, a heap of consciousness; cf. BU IV, 5, 13.

Unthinkable: a-cintya. 

Whose very essence . . .: ekatmapratyayasara, the oneness of the Self. 

Absorbs all diversity: prapancopashama, the quieting or extinction of the world of objects. 

Tranquil and benign: shantam shivam; cf. AV XIX, 9, 1 (§ II 38). 

Fourth state: caturtha, the transcendent state beyond the three "visible or audible quarters of reality."

b) The Disclosure of the Subject

Aham brahman

I am Brahman

The discovery of the atman is in the last analysis the discovery of the third person. In spite of all provisos and cautions not to reify the insight of the preceding Great Utterance, the atman appears always in front of us as substance, and as such it lacks the immediacy and the fluidity of the I; it is not yet the revelation of the first person. We can understand and even say that atman is Brahman, and yet keep a certain distance and remain detached in the saying. The discovery of the atman is the fruit of a predominantly objectified investigation, whereas the disclosure of the I is the result of a subjective introspection in which not only the object but also the subject as a substance evaporates. The passage from the atman-brahman to the aham-brahman is a capital one. The ground is Brahman, but it is the person passing from atman to aham who crosses over to the other shore. The Sanskrit saying makes the same point in a striking way: "He who knows that Brahman exists--his is an indirect knowledge; he who knows 'I am Brahman'--this is a direct knowledge."76

The first question was: What is this? Our first Utterance replied: This, whether it is Being or Nonbeing, is One only without a second. The next Utterance added: This One can only be consciousness, for nothing else can fulfill the strict demands of oneness. Consciousness has to "land" somewhere. Even after the elimination of any possible object as a limitation of consciousness it still has to find a subject, a support. This was the purport of the last saying of our preceding subsection. But how are we going to realize this subject if we ourselves remain outside the picture, as it were, if we do not shift from the third person to the first? This is the purport of this present mahavakya.

We can hear a kind of crescendo in the orchestration of this insight. It all begins with the apprehension that "He is," as one text explicitly affirms.77 This "He" is the atman, the realization of which is the realization of the mystery of existence. This realization is not apprehended by the word or by the spirit; it dawns only as "naked" existence, as the wonder that "He is!" The word and the spirit may be his supreme manifestations, but they are not the source.

In the Brhadaranyaka Upanishad there is a passage that portrays the two states of sleep and dreamless sleep and uses them to expound the transition from the atman to the aham. The passage describes how, when we are tired and the sense of the ego fades slowly away, we tend to identify ourselves with the subject of our dreams and put ourselves forward: "I am all this." Duality disappears and yet within the dream there is smelling, tasting, thinking, knowing. This dream state occurs only when there is no desire, when desire and the atman are undifferentiated. In this state we have achieved something that is otherwise beyond our power; we have taken a second step, we have succeeded in performing all the acts of the waking state but without duality, for smelling, tasting, knowing, and the like all happen within ourselves. In this "enlargement" or second step we have identified ourselves with the whole world; thus we are in the highest bliss.78

All this happens in a dream, but when we awake, recognizing it as a dream, we destroy that identity and we cannot, in our right mind at least, conceive any longer that we are the whole world. Yet the way has been opened up before us. Can we in any way reasonably realize that "I am this whole world," that I am all this of which I can conceivably be aware?79

The third step may be discovered in another saying, repeated in different contexts, which affirms: "I am He." Significantly enough, one text contains this insight in connection with dreams and the awakening from the dream state,80 another text has a markedly cosmic frame of reference,81 while a third specifically refers to the realization of the atman.82 Considering these and similar sayings together, we may extract from them an account of the experience of identification, when the mind and heart together find reality: I am the beloved, I am the thing sought, I am the understood truth, I am He. We are close here to realizing the identification of the I with the He.

A fourth step may be found in the realization that this I is beginning to differentiate itself more and more from the ego. There now dawns the realization of the mystery character of the I, the revelation, in other words, of the Upanishadic structure of the I, that is, that it is a secret name.83 We begin to be less sure that our individuality is identical with the I. The real personality is emerging.

We are thus prepared for the fifth step: the immediate realization, not that I am He, which always implies a third element, a spectator, and a remnant of objectification, but that "I am you," and this can be true only in authentic dialogue, in an existential situation, when not "speaking about," but actually "speaking to" and having the experience. "I am you" is meaningful only in the vocative, in an encounter, in prayer, in concrete situations like that described in one of the texts: "Who are you?" "I am you" is the immediate answer, and the Upanishad continues: "Then he releases him."84 The question about one's own identity is here put at the most important moment in life, namely, at the moment of death, or rather at the vital moment of decision regarding one's future destiny.85 Without this identity no salvation is possible. Without this identity there is only excommunication, segregation, or rejection. If I cannot truthfully say "I am you," how can I be united with you?

But we are not yet at the end of this internal journey. The "you" can be a petty "you"; the identification with the beloved may be merely an act of throwing ourselves into the arms of some idol. In other words, not every "you" is a saviour. Thus there is need for a sixth step. The you cannot be conditioned by our whims; the you has to be utterly unconditioned.

At this point the transforming power of love becomes evident and the great conversion takes place. The you cannot be my projection, my creation, my creature. That would be idolatry. The relation must be reversed. The you begins to dawn as the authentic I. Whatever you are, whoever you are, and wherever you are, this also I am and there also I am. This is what another group of passages tells us. You are this world, you are all this. Whoever that person may be, that also am I.86 When this surrender has been achieved, when the conversion is taking place, we are in a position to understand this mahavakya, which is the revelation of the I, the eternal I, the I that is Brahman: aham brahman.

The question "What is the atman?" is a predominantly intellectual question. Even assuming that one discovers oneself to be the atman, this atman will always remain the predicate of the sentence expressing it--"I am the atman" --and thus one will never be able to bridge the gulf between the subject and the predicate. The authentic and personal question about the subject has then to take the form, not of asking what, or even who, is the atman, but what or rather who am I? It is here that neti, neti enters upon the scene: not this, not that.87 Nothing answers the question adequately. I am not my body (only), I am not my mind (alone), I am not (exclusively) what I am today or was yesterday or shall be tomorrow. We are not asking what the I is, but searching out who I am, who I am in the deepest recesses of my being, who I am in the last analysis, who I ultimately am as mover and lover and knower and being or whatever. It is obvious that this ultimate I can in no way be identified with a psychological ego.

It is here that the aham brahman dawns, when the real aham that is Brahman is able to reenact in and through me the true statement of the mahavakya. The I that can say this is in truth the real I and the only real and true I. Only the realized Man can say in truth aham-brahman. All the rest is secondhand knowledge and superimposed wisdom, mere hearsay. The intuition of the I as the I and the only unique I represents the highest wisdom. From this point of view to call God the Other or, even worse, the totally Other is perhaps sheer blasphemy and blatant anthropocentrism. He who worships the divinity as another, says one Upanishad, and thinks that he is one thing and God another, does not know.88 God in this sense is not the Other but the I, the absolute I, the ultimate I of every act. We should not assume the role of the first person if we are not it-He: the I. This mahavakya does not tell me that my ego is Brahman. Quite the reverse. If put in nonexistential terms it says that Brahman is I, the I; put in proper experiential terms it affirms: I am Brahman. The one who is capable ot saying I, may say this. Only the I can say truly: aham brahman. This is what, in various different ways, the texts that follow tell us.

The Person

Purusha

7 We have already met the purusha, the primordial Man,89 the cosmic Man, the supreme Person.90 What is fascinating in the Upanishads is the bringing together of the two trends of thought: the cosmic Man and the inner Man. Both are forms of Brahman (i). The passage chosen from the Brhadaranyaka Upanishad (ii) gives us one of the many cosmotheandric relations that serve to foster an understanding of the whole of reality, in which the underlying unity does not disturb the manifold diversity. The purusha is based each time on a different support, has a different realm, and corresponds to a different divinity. A whole new science internally linking the three realms of reality, all centered in the purusha, is here discernible.91 The person, for the Upanishads, is not phenomenal, but either universal Man or the interior, spiritual Man. Ultimately, it is the inner Man who is also the Lord of all (iii).

The Taittiriya Upanishad (iv) describes in a crescendo the personal structure of the ultimate experience.92 The five layers of the person are food, breath of life, mind, consciousness, and bliss. A whole anthropology is here reflected: each of these layers has itself a personal structure, a human form, and the higher form each time "fills" the lower form, that is, completes it and sublimates it. And all these layers are integrated in the ultimate experience (v. 8), which can only be a personal experience; in it the cosmic purusha in the sun and the spirit in Man merge. The inner Man is ever wakeful, ever active, and ever pure (v).

The Shvetashvatara Upanishad (vi) succeeds in a unique way in combining intuitions about the purusha, about Brahman and atman, with its conception of God. The personal God here emerges from the Vedic purusha, assuming both his cosmic-transcendent and his hidden-immanent aspects. Similarly, the Mundaka Upanishad summarizes once more the conception of the primordial Man from whom everything originated. But unless he is realized in this "cave of the heart," the knot of ignorance will not be cut.
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BU II, 3, 1-6

i) 	1. 	There are two forms of Brahman: the embodied and the bodiless, the mortal and the immortal, the stable and the moving, the tangible and the intangible.

2. 	The embodied is different from the air and from space; it is the mortal, the stable, and the tangible. The essence of this embodied, mortal, stable, tangible one is that [sun] which gives heat, for it is the essence of the tangible.

3. 	The bodiless is air and space; it is the immortal, the moving, the intangible. The essence of this bodiless, immortal, moving, intangible one is the Person in the sphere of yonder sun, for he is the essence of the intangible. This is with relation to the cosmic powers.

4. 	Now with relation to the atman: The embodied one is what is different from the life breath and from the inner space within the heart. The mortal, the stable, the tangible one is the eye, for it is the essence of the tangible.

5. 	Now the bodiless is the life breath and the inner space within the heart. It is the immortal, the moving, the intangible. The essence of this bodiless, immortal, moving, intangible one is the Person in the right eye, for he is the essence of the intangible.

6. 	The form of this Person is like a saffron-colored robe, like white wool, like a firefly, like a white lotus, like a sudden lightning flash. He who knows this in very truth--his glory will shine like a sudden lightning flash. This, then, is the instruction: not this, not this, for there is nothing superior to this instruction, that he is not this. This is called the truth of the real. The life powers are the real, but he is their truth.

BU III, 9, 10-17

ii) 	10. 	"He who knows that Person whose support is the earth, whose world is fire, whose light is the mind, the ultimate resort of the self of all, he is truly a knower, Yajnavalkya.''

	"But I know that Person, the ultimate resort of the self of all, about whom you speak. He is this embodied person. Tell me, Shakalya, who is his God?"

	"The immortal," he said.

11. 	"He who knows that Person whose support is pleasure, whose world is the heart, whose light is the mind, the ultimate resort of the self of all-- he is truly a knower, Yajnavalkya."

	"But I know that Person, the ultimate resort of the self of all, about whom you speak. He is this person consisting of pleasure. Tell me, Shakalya, who is his God?"

	"Women," he said.

12. 	"He who knows that Person whose support are the forms, whose world is the eye, whose light is the mind, the ultimate resort of the self of all-- he is truly a knower, Yajnavalkya."

	"But I know that Person who is the ultimate resort of the self of all, about whom you speak. He is the Person in the sun. Tell me, Shakalya, who is his God?"

	"Truth," he said.

13. 	"He who knows that Person whose support is the atmosphere, whose world is the ear, whose light is the mind, the ultimate resort of the self of all--he is truly a knower, Yajnavalkya."

	"But I know that Person who is the ultimate resort of the self of all, about whom you speak. He is the Person in hearing and in the echo. Tell me, Shakalya, who is his God?"

	"The regions of space," he said.

14. 	"He who knows that Person whose support is darkness, whose world is the heart, whose light is the mind, the ultimate resort of the self of all--he is truly a knower, Yajnavalkya."

	"But I know that Person who is the ultimate resort of the self of all, about whom you speak. He is the person consisting of shadow. Tell me, Shakalya, who is his God?"

	"Death," he said.

15. 	"He who knows that Person whose support are the forms, whose world is the eye, whose light is the mind, the ultimate resort of the self of all--he is truly a knower, Yajnavalkya.''

	"But I know that Person who is the ultimate resort of the self of all, about whom you speak. He is the person seen in the mirror. Tell me, Shakalya, who is his God?"

	"Life," he said.

16. 	"He who knows that Person whose support is water, whose world is the heart, whose light is the mind, the ultimate resort of the self of all--he is truly a knower, Yajnavalkya.''

	"But I know that Person who is the ultimate resort of the self of all, about whom you speak. He is the person in the water. Tell me, Shakalya, who is his God?"

	"Varuna," he said.

17. 	"He who knows that Person whose support is in the seed, whose world is the heart, whose light is the mind, the ultimate resort of the self of all-- he is truly a knower, Yajnavalkya,

	"But I know that Person who is the ultimate resort of the self of all, about whom you speak. He is that person in the form of a son. Tell me, Shakalya, who is his God?"

	"Prajapati," he said.

BU V, 6

iii)		This Person consisting of spirit is of the reality of light, within the heart; [he is as small] as a grain of rice or of barley. He is the Lord of all, the controller of all, he rules over all this [world], whatever there is.

TU II, 3-5; 8-9

iv)		3. 	The Gods breathe with the life breath,

so, too, do men and animals.

Breath is the life of beings,

hence it is called the life of all.

Those who meditate on Brahman as life

attain a full life span,

for breath is the life of beings.

Hence it is called the life of all.

	This dwells in the same corporal atman as the preceding one. Different from and interior to the atman consisting of breath is the atman consisting of mind; by that is this filled. This has the form of a person. Because of its likeness to the purusha it has also a personal form. His head consists of sacrificial formulas, his right side of hymns, his left side of songs, his self of the word of authority; his lower support consists of prayers and incantations. About this there is a verse:

		4. 	Whence words recoil, together with the mind,

unable to reach it--whoso knows

that bliss of Brahman has no fear.

	This dwells in the same corporal atman as the preceding one. Different from and interior to the atman consisting of mind is the atman consisting of consciousness; by that is this filled. This has the form of a person; the other also has the form of a person. His head consists of faith, his right side of holy order, his left side of truth, his self of union with the divine; his lower support consists of power. About this there is a verse:

		5. 	By consciousness is spread out sacrifice;

it also spreads out the worlds.

All the Gods meditate on Brahman

as the foremost wisdom.

He who knows Brahman as wisdom

and is not neglectful, who has destroyed

sin in his body--that man attains

all his desires.

	This dwells in the same corporal atman as the preceding one. Different from and interior to the atman consisting of consciousness is the atman consisting of bliss; by that is this filled. Now this has the form of a person, and because it has the form of a person, the other also has the form of a person. His head consists of love, his right side of delight, his left side of extreme delight, his self is bliss; his lower support is Brahman.

8. 	 . . . The one who is here in the person and who is yonder in the sun--he is one. He who knows this, on leaving this world, proceeds to the atman consisting of food, the atman consisting of life breath, the atman consisting of mind, the atman consisting of consciousness, the atman consisting of bliss. About this there is a verse:

		9. 	Whence words recoil, together with the mind,

unable to reach it--whoso knows

that bliss of Brahman has no fear.

	He is not tormented at the thought: Have I done good, have I committed a sin? For he who knows is himself released from both good and evil; truly he who knows is himself released from both. This is the teaching.

KATH U V, 8

v)		That person who remains awake within the sleepers

fashioning all desires;

he is called the pure, Brahman, the immortal;

on him all worlds repose. None can transcend him.

This, in truth, is that!

SU III, 7-21

vi) 	7. 	Still higher is Brahman, the supreme, the great,

hidden in the bodies of all these beings,

the One, encompassing the All, the Lord--

having realized him, men become immortal.

8. 	I have come to know that mighty Person, 

golden like the sun, beyond all darkness. 

By knowing him a man transcends death; 

there is no other path for reaching that goal.

9. 	Higher than him is nothing whatever; 

than him nothing smaller, than him nothing greater. 

He stands like a tree rooted in heaven, 

the One, the Person, filling this whole world.

10. 	That which is exalted high above this world-- 

an absence of form, an absence of suffering--

those who know this become immortal. 

The others merely enter upon sorrow.

11. 	Dwelling in the face, head, and neck of all, 

hidden in the heart of every being, 

all-pervading, the Lord is he. 

Hence he is called the omnipresent, the Auspicious.

12. 	This Person indeed is the mighty Lord; 

it is he who impels all that is, inspiring 

to the purest attainment. He is Master 

and Light unchanging.

13. 	A Person of a thumb's size is the inner atman, 

ever dwelling in the heart of beings. 

He acts by and through the heart, mind, and spirit. 

Those who know that become immortal.

14. 	A thousand-headed is the Man 

with a thousand eyes, a thousand feet; 

encompassing the earth on all sides, 

he exceeded it by ten fingers' breadth.

15. 	The Person, in truth, is all this world,

what has been and what yet shall be.

He is the Lord of immortality, the ruler

of every creature that is nourished by food.

16. 	On every side are his hands and feet,

on every side his eyes, his head, 

and his face, on every side his hearing.

He stands encompassing all in the world.

17. 	Reflecting the qualities of all the senses, 

yet himself devoid of all the senses, 

he is the Lord and God of all; 

he is the universal refuge.

18. 	The soul, embodied in the nine-doored city, 

playfully sports to and fro outside it.

Controller is he of all the world,

of all that moves and of all that moves not.

19. 	Without hands, he grasps; without feet, he runs;

without eyes, he sees; without ears, he hears.

What is knowable he knows, but none knows him!

They call him the great primeval Person.

20. Subtlest of the subtle, greatest of the great,

the atman is hidden in the cave of the heart

of all beings. He who, free from all urges,

beholds him, overcomes sorrow, seeing

by grace of the creator, the Lord and his glory.

21. Him do I know, the unaging primeval

atman who pervades all with penetrating power.

Birth, they say--it stops for the one

who knows him whom the Brahman-knowers call Eternal.

MUND U II, 1, 1-10

vii)		This is the truth:

1. 	As a thousand sparks from a fire well blazing 

spring forth, each one like the rest,

so from the Imperishable all kinds of 

beings come forth, my dear, and to him return.

2. 	Divine and formless is the Person;

he is inside and outside, he is not begotten, 

is not breath or mind; utterly pure,

farther than the farthest Imperishable.

3. 	From him springs forth the breath of life,

the power of thought and all the senses,

space, wind, light, and water,

and earth, the great supporter of all.

4. 	Fire is his head, the sun and moon

his eyes, the compass points his ears.

The revealed Vedas are his word.

The wind is his breath, his heart is the all.

From his feet proceeded the earth. In truth,

he is the inner atman of all beings.

5. 	From him comes fire with its fuel, the sun;

from the moon comes rain, thence plants on the earth.

The male pours seed into the female;

thus from the Person creatures are born.

6. 	From him come hymns, songs, and sacrificial formulas,

initiations, sacrifices, rites, and all offerings.

From him come the year, the sacrificer, and the worlds

in which the moon shines forth, and the sun.

7. 	From him take their origin the numerous Gods,

the heavenly beings, men, beasts, and birds,

the in-breath and the out-breath, rice and barley,

ascetic fervor, faith, truth, purity, and law.

8. 	From him take their origin the seven breaths, 

the seven flames, their fuel, the seven oblations;

from him these seven worlds in which the breaths are moving, each time seven and hidden in secret.

9. 	From him come the oceans, from him the mountains, from him come all plants together with their juices--

with all beings he abides as their inmost atman.

10. 	The Person is all this--work, ascetic fervor, 

Brahman, supreme immortality. Who knows 

that which is hidden in the [heart's] secret cave,

he cuts here and now, my dear, the knot of ignorance.

i) 	1. 	Cf. MaitU VI, 3 (§ III A a Introduction).

Embodied: murta, formed, shaped.

Bodiless: amurta, unformed.

Tangible and intangible: pun with sat and tyam. which form satyam, truth, reality. Sat can also be translated as the existent, as being, tyam as the transcendent.

	2. 	Essence of the tangible: sato hy esha rasah.

	3. 	Person: purusha.

With relation to the cosmic powers: adhidaivata or adhi-devata.

	4. 	The two aspects of the person (atman) are shown: the embodied one whose essence is the eye, and the spiritual one in v. 5. The embodied person is "stable" (sthita), whereas the spiritual person is "moving," (yat).

	5. 	Inner space within the heart: antar-atmann-akashah. Here atman refers to the heart.

Person in the right eye: the microcosmic correspondence to the cosmic purusha who is located in the sun. 

	6. 	All the metaphors stress the surprising and shining form of the "inner man."

Not this: na iti, or no, no.

Truth of the real: satyasya satyam.

Life powers pranah.

	ii) 	The Madhyandina recension of the BU has certain differences (e.g., the "Gods" in vv. 10-15 are striyah, cakshu, prana, manas, vac, mrtyu), which shows that various versions of these correspondences existed.

The Kanva recension (our text) has the following system of correlations: in most of the examples the "support'; (ayatana) is an element and, with the exception of kama, pleasure or love (v. 11), the cosmological aspect of the purusha. The world or realm (loka) is the organ or center in the person (with the exception of fire in v. 10 which has to be understood as the metabolic fire in man). The heart is the dominating realm of the person. The only invariable factor in all the aspects of the purusha is the mind as his light or, one might say, the spirit as the illuminating principle.

Then follow the designations of the different types of "person," or rather, different manifestations of the same purusha from the cosmic purusha in the sun down to the child (v. 17). The "god" (devata) of each of these purushas can be understood as their goal (e.g., v. 10), their object (v. 11), their ultimate principle (v. 12), or their supervising deity (vv. 16-17).

	1-9. 	Cf. § VI 2.

	10. 	Ultimate resort: parayana, highest goal (throughout).

	12. 	About the relation of the purusha in the sun and truth (satya). cf. also IsU 15 (§ VII 31). 

	13. 	About the correspondence between the ear and regions of space, cf. RV X, 90, 14 (§ 15); MundU II, 1, 4 (vii).

	14. 	Darkness: tamas, the element of death.

	15. 	Life: asu.

	17. 	Seed: retas, semen.

Prajapati is the lord of procreation.

For other ref. to BU III, 9 cf. § VI 5 (iv notes).

	iii) 	Cf. SB X, 6, 3, 2 (§ VI 5).

Consisting of spirit: manomaya. Cf. TU II, 3 (iv).

Reality of light: bhah satyah.

Lord of all: sarvasyeshanah. 

	7. 	Cf. § IV 21.

iv) 	1. 	Cf. § VI 3.

	2. 	Cf. § II 11.

	3. 	Life: ayu.

Atman consisting of breath: pranamaya, cf. v. 2.

Atman consisting of mind: manomaya.

Sacrificial formulas: yajus (Veda).

Hymns: rc (Veda).

Songs: saman (Veda).

Word of authority: adesha, the guidance of the master by which the disciple finds the truth; or it means the U.

Prayers and incantations: atharvangirasah, the AV.

The "body" of the spiritual person consists of the scriptures (the Veda), while his soul is constituted by the personal word of the guru. Or else, the four Vedas are the parts of the body, the U the atman.

	4. 	Whence words recoil: yato vaco nivartante, i.e., speech returns without having attained the goal; cf. v. 9

R. Tagore translated: "From Him come back baffled both words and mind. But he who realizes the joy of Brahma is free from fear."

Here atman refers to the body. The five layers of the subtle body consist of food (annamaya, cf. TU II, 2; § II 11), breath (pranamaya), mind (manomaya), consciousness (vijnanamaya), and bliss (anandamaya). Cf. also the conception of the kosha. All the inner layers of man are personal (purushavidha).

Faith: shraddha.

Holy order: rita.

Truth: satya.

Union with the divine: yoga atma, his soul is yoga.

	5. 	By consciousness is spread out sacrifice: vijnanam yajnam tanute, lit. wisdom extends the sacrifice.

Love: priya.

Delight: moda.

Bliss: ananda.

We have translated in a slightly different way the same obscure sentence in the middle of anuvakas 3, 4, and 5.

This paragraph ends by saying: "about this there is a verse," which introduces the following stanzas. 6-7 Cf. § I 7.

	8. 	The omitted passage contains a long dissertation on bliss (anandasya mimamsa). Cf. also BU IV, 3, 33.

	9. 	Teaching: upanishad. Cf. BU IV, 4, 22 (§ VI 6).

v)	6-7. 	Cf. § V 5.

	8. 	Fashioning all desires: kamam kamam (desire after desire) . . . nirmimanah, i.e., he is the origin and end of all desires of the heart. Cf. BU IV, 3, 9 sq. (§ V B Antiphon).

	9-13. 	Cf. § VI 2.

vi) 	7. 	Lord: isha.

	8. 	Cf. YV XXXI, 18 (§ VI 11). 

No other path . . .: nanyah pantha vidyate 'yanaya, no other way leads to salvation.

	9. 	Tree rooted in heaven: cf. TA X, 10, 3; KathU VI, 1 (§ V 5).

	10. 	Cf. BU IV, 4, 14 (§ IV 6).

Sorrow: duhkha.

	11. 	Cf. RV X, 81, 3 (§ VII 7); X, 90, 1 (§ I 5).

Auspicious: shiva.

	12. 	Mighty Lord: mahan prabhuh.

All that there is: sattva, or the pure aspect of being which he promotes (pravartaka). Cf. KathU VI, 7 (§ VI 11).

Attainment. prapti, happening, event.

	13. 	Person of a thumb's size: angushthamatrah purushah, cf. KathU IV, 12-13 (§ VII 52). Cf. also KathU VI, 9; 17 (§§ VI 11; V 5).

	14. 	Verse identical with RV X, 90, 1 (§ I 5).

	15. 	Cf. RV X, 90, 2 (§ I 5); AV XIX, 6, 4 (§ I D Antiphon).

	16. 	Cf. BG XIII, 13.

	17. 	Cf. BG XIII, 14.

Universal refuge: sarvasya sharanam brhat.

	18. 	Soul: hamsa, swan.

Nine-doored city: the body with the senses.

Playfully sports: lilayati (or lelayati) the freedom of a bird.

	20. 	By grace of the creator: dhatu-prasadat. Cf. KathU II, 20 (§ V 5).

Lord: isha, where KathU has atman.

	21. 	Birth . . . it stops: janma-nirodham, cessation, stoppage, elimination of, exemption from birth.

Eternal: nitya.

vii) 	1. 	Cf. also § V 18. Cf. BU II, 1, 20 (§ VI 4); MaitU VI, 26; 31; MundU I, 1, 7 (§ I 7)

All kinds: bhavah, types, modes of being.

	2. 	Cf. BU II, 3, 5 (§ VI 7), III, 8, 8 (§ VI 3) etc., for the traditional epithets.

Formless: amurta also bodiless, incorporeal.

Imperishable: akshara.

	3. 	Power of thought: manas.

	4. 	The revealed Vedas are his word: vag-vivrtash ca vedah, from the verb vi-vr-, to uncover, to open up; to manifest, to illumine, etc.

His heart is the all: hrdayam vishvam, his heart is all-pervading, the whole universe, the world.

	5. 	Cf. CU V, 4, 1; V, 5, 2; V, 8, 2.

	6. 	Hymns, songs, and sacrificial formulas: rcah sama yajumsi; cf. RV X, 90, 9 (§ I 5).

Initiations: dikshah.

Moon shines forth: somo . . . pavate, with the double meaning of Soma (the root pu- is always used in this connection) and the moon. The whole stanza uses sacrificial terms.

	7. 	Purity, and law: brahmacaryam vidhish ca.

	8. 	The seven breaths (pranah) are sometimes related to the seven rishis; here the sense organs are meant.

Seven flames: cf. PrasnU III, 5; MundU I, 2, 4 (§ III 27).

The functions of the sense organs are compared to a sacrifice; the seven worlds are the sense objects.

	9. 	Cf. BU III, 8, 9 (§ VI 3).

	10. 	Cf. RV X, 90, 2 (§ I 5).

Knot of ignorance: avidya-granthi. Cf. CU VII, 26, 2 (§ VI 3).

I

Aham

8 The first awakening of consciousness finds its spontaneous expression in the words "I am" aham asmi.93 Aham, I, is thus the first word, the first name, as the same Upanishad tells us, not only of the primordial atman but of every Man. But it is also Man's last word. This "secret name of the purusha" (iii) is the innermost identity of the person. In one of the ceremonies of transmission from the dying father to the son, what the father passes on or transfers is his very identity (i). And the identity of his "I" is, within the Vedic universe, Brahman (the goal), sacrifice (the way), the world (this shore). The "I" is all this. Only then, having reached the I, does Man attain immortality and thus depart from this earth. It is the full consciousness of the "I" (which is the opposite of egoistic selfcenteredness) which frees a Man from all fears (ii). Only the full consciousness of the "I" is real freedom, svaraj, because one does not depend on others (iv).

If in the beginning there was the "I am," the pure awareness of the "I," this same "I" will also be at the end of the human pilgrimage. There is but one basic difference. It is the dying man who discovers his ultimate identity with the purusha, with the aham.94 Making this discovery is what constitutes human life on earth, the real process of human growth. The Maitri Upanishad (v) again expands the thought that this oneness with and of the One, Brahman, is realized only by the realization of the "I." The aham is the principle of unity even in the Absolute.95
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BU I, 5, 17

i) 		Now follows the transmission [from father to son]. When a man thinksthat he is going to leave [this world], he speaks thus to his son:

	"You are Brahman, you are sacrifice, you are the world."

	And the son replies: "I am Brahman, I am sacrifice, I am the world." For in truth, whatever has been learned, all this is gathered up in Brahman. And whatever sacrifices have been offered, they are all gathered up in [the one] Sacrifice. And whatever worlds there are, they are all gathered up in [the one] World. So great is this all. As he is all, let him fulfill it. Therefore they call a son who is learned "experienced in the world," and thus they instruct him. Therefore, when one who knows this departs from this world, he enters into his son with his vital breaths. Whatever wrong he has done, the son frees him from all that and therefore he is called "son." It is by his son that the father is established in the world. Then the divine, immortal breaths enter into him.

BU IV, 3, 19-21

ii) 	19. 	As an eagle or another bird becomes tired after flying about, closes its wings, and speeds to its nest, so is the person hastening to this state where he neither feels any desires nor sees any dream.

20. 	There are his arteries called hita which are as minute as a hair split in a thousand parts and filled with white, blue, yellow, green, and red [particles]. Now when [in dream] he is killed, as it were, or subdued, as it were, or persecuted by an elephant, as it were, or falls into a well, as it were--whatever fear he experiences in the waking state, he [now] imagines because of his ignorance. But when he thinks like a God or a king, "I am this, I am all!" that is his supreme state.

21. 	This is his manifestation which is beyond craving, beyond evil and fear. Just as a man embraced by his beloved wife does not know what is outside and what is inside, likewise the person, when he is embraced by the conscious atman, does not know what is outside and what is inside. This is his manifestation where his desires are fulfilled; his only desire is the atman and [hence] he is free from desires. There his sorrow ceases.

BU V, 5, 4

iii) 		Concerning this Person who is in the right eye: his head is the syllable bhuh, for his head is one and the syllable also is one. His arms are bhuvah, for he has two arms and there are two syllables. His feet are svah, for he has two feet and there are two syllables. His secret name is "I." He who knows this destroys evil and passes beyond it.

CU VII, 25, 1-2

iv) 	1. 	That [fullness] is below; it is above, it is behind, it is before, it is in the South, it is in the North. That indeed is all that is.

	Now regarding the teaching about the I-sense: I am below, I am above, I am behind. I am before, I am in the South, I am in the North, I indeed am all that is.

2. 	Now the teaching concerning the atman: the atman is below, it is above, it is behind, it is before, it is in the South, it is in the North. The atman indeed is all that is. He who sees, reflects, and knows this--he has joy in the atman, he plays with the atman, he unites with the atman, his is the bliss of the atman. He becomes free and is free to move in all the worlds. But those who think otherwise are ruled by others and their worlds are perishable. They are unfree in all the worlds.

MAITU VI, 35

v)		Praise to Fire who dwells on earth and protects the world, give this world to the sacrificer!

	Praise to Air, who dwells in the atmosphere and protects the world, give this world to the sacrificer!

	Praise to the Sun, who dwells in the sky and protects the world, give this world to the sacrificer!

	Praise to Brahman who dwells in all and protects all, give all to the sacrificer!

			The face of truth is covered over

by a golden vessel. Uncover it, O Pushan, 

for Vishnu, whose order is truth. 

He who is that Person in the sun, I am He!

	He is the one whose order is truth, that which is the sunhood of the sun, which is the pure, the personal the uncharacterized. But that is only one part of the Energy which pervades the atmosphere, that which is, as it were, in the center of the sun, in the eye, and in fire, that is Brahman, that is the immortal, that is splendor, that is the one whose order is truth. That is only one part of the Energy which pervades the atmosphere, which is the immortal in the center of the sun, of which the moon and living beings are but an offshoot, that is Brahman, that is the immortal, that is splendor, that is the one whose order is truth. That is only one part of the Energy which penetrates the atmosphere, which is in the center of the sun, where the yajus shines:

			It is OM, 

it is the waters,

it is the essence of light, the immortal Brahman. 

Bhuh bhuvah svah OM.

			The eight-footed, the pure, the swan, 

with three threads, the infinitesimal, immutable, 

blind to good and evil, kindled with energy: 

one who sees Him sees all.

	That is only one part of the Energy which pervades the atmosphere, which is in the center of the sun; having risen it becomes two rays. That is the knower, the one whose order is truth, that is the yajus, that is heat, fire, wind, life, water, moon.

	That is the pure, the immortal, the realm of Brahman. That is the ocean of radiance, in which the worshipers dissolve like a lump of salt. That is oneness with Brahman, in which all desires are contained. On this there is a saying:

			As a lamp twinkles, stirred by a slight breeze, 

so too does he who has entered within the Gods. 

He who knows this, becomes a knower

of the One and of duality, he who has attained 

to the oneness of the One, to the selfsame nature.

			Like drops springing up perpetually, 

like lightning, lights playing in the clouds 

in the highest firmament--these lights 

are supported by the power of Glory, 

appearing like the fiery crests of flame

	i) 	Cf the transmission ceremony in KausU II,15 (§ V 12).

Transmission: sampratti. Whatever the father has realized in his life, he passes on to his son. Sacrifice is the link between the two spheres. Life is not complete without knowing the three.

As he is all let him fulfill it: sarvam sann ayamito bhunajad, referring probably to the father's thought. As the son has become all (through this ceremony), he can save his father.

Experienced in the world: lokya, or possessing, obtaining the world (for his father).

Therefore he is called "son": although the popular etymology does not actually occur here (the verb is muncati, frees, and not trayate, saves, as would be required for the explanation of pu-tra), it is referred to. Putra (son) is explained as the one who saves his father from hell (cf. GopB I, 1, 2; Manu IX, 128).

ii) 	19. 	Person: purusha, man.

State: anta, goal, end, i.e., the state of rest, deep sleep (sushupti), which comes closest to the state of liberation.

	20. 	There: i.e., in his heart, into which he "retreats," so to speak, in sleep. Cf. BU IV, 2, 3; KausU IV, 19. 

I am this . . .: aham evedam sarvo 'smi. 

Supreme state: paramo lokah, highest world. Cf. BU IV, 4, 2 (§ VI 6) for the use of loka. 

	21. 	Manifestation: rupa, form or state. 

Embraced . . .: cf. BU I, 4, 3 (§ I 7). 

Conscious atman: prajnenatmana, by the Spirit. 

His desires are fulfilled . . .: the three steps are aptakama, atmakama, akama, which correspond to a transformation and gradual simplification of the desires. 

	22. 	Cf.§ IV 6. 

	iii) 	The purusha in the cosmos is sometimes conceived as inverted: his head is bhuh, the earth; his arms are bhuvah, the atmosphere; and his feet are svah heaven 

His secret name is "I": tasyopanishad aham iti. Aham is for the person what the Upanishad is for the Veda (its inner meaning).

iv) 	1. 	Fullness: taken from CU VII, 23 1 (bhuman) (§ VI 3). 

I-sense: ahamkara, here not in the later sense of egoism, but as the ultimate and therefore universal ''I" 

	2. 	He has joy in the atman . . .: atma-rati, atma-krida, atma-mithuna, atmananda. The terms that refer otherwise to the erotic experience apply here to the atman. Cf. also BU II, 4, 5 (§ VI 5). 

Free: svaraj, self-ruled. 

Free to move: kamacara, moving at will. 

v) 	34. 	Cf. § III 28. 

Fire: Agni. 

Air: Vayu. 

Sun: Aditya. 

Protects the world: most of the readings have lokasmrte, remembers the world, but the correct version is lokasprte, bestows or protects the world. 

The face of truth . . .: c f. BU V, 15, 1 and IsU 15 (§ VII 31) with the change of only one word (vishnave for drshtaye).

Whose order is truth: satyadharma, of true reality. 

Personal: purusha. 

Uncharacterized: alinga, or sexless. Some versions drop "personal" and "uncharacterized." 

Energy: tejas, brilliance, heat. The text here is full of repetitions and interpolations. 

Splendor: bhargas. 

The yajus shines: refers either to the next verse (starting with "it is OM") or to the purusha consisting of the four Vedas. Cf. TU II, 3 (§ VI 7). 

Blind to good and evil: dvidharmo 'ndham, lit. blind to the two realities (attributes). 

Having risen: uditva, or ud ity eva, i.e., it is [the syllable] ud" (of Udgitha, cf. CU I, 5, 1). 

Heat: tapas. 

Life: pranah.

Realm of Brahman: brahma-vishaya.

Knower of the One and of duality: sa savit sa dvaitavit; sa is here understood to refer to the One. 

Glory: yashas.

I Am Brahman Without a Second

Brahma advayam asmi

9 The atman is the most precious thing. But who loves it? Obviously it can only be the aham, the I. But again, whose aham? Certainly not my private petty ego. What is that I then that can love the atman? "What am I?" asks one text (iv). Only Brahman can correspond to the atman. But has Brahman an aham? Here is the new step taken by this mahavakya. An aham that is closed in itself would be a pure mental abstraction. The aham is in fact such because it is open. But only the infinity of Brahman will not close the I. Aham is radical openness.

This is what is said in our first text (i). In the beginning Brahman was alone, but the moment "He" realized his aloneness "He" opened up his own existence, as it were. "He" cried as in wonder, I am Brahman! and in this consciousness he opened up the possibility of existence for the entire universe. Communication was made possible; communion appeared; the relation was installed and with it the existence of reality. That is why the ignorant Man is he who ignores that ultimate and constitutive relation and thinks, "I am one and he is another" (i). Between brahman and aham-brahman lies the entire temporal universe.

The only possible utterance of the aham is Brahman. Any other word either is not ultimate or else is a lie. I am neither body (alone) nor mind (only) nor creature (exclusively) nor God (uniquely)--I am certainly all this as well as much more: aham brahman. For this reason the only spontaneous attitude of the Man to whom this revelation dawns is to cry mam juhomi:96 "I offer myself in oblation" (iv).

It is the tremendous discovery both of I am He (ii) and He is (iii) which leads to the full realization of the jivanmukta or the liberated person, who can then speak the language of Brahman (iv). There is no longer a duologue but a real dialogue, a piercing through--and by--the logos into the brahma-advayam asmy aham.

<Font=5Brahma advayam asmi

BU I, 4, 8-10

i) 	8. 	Dearer than a son, dearer than wealth, dearer than all else, the innermost of all, is the atman. If one were to say about someone who considers something else dearer than the atman, "He will lose what is dear to him," most assuredly that would happen. One should meditate only on the atman as dear. He who meditates on the atman alone as dear, what is dear to him will not perish.

9. 	Thus they said: men think that by knowing Brahman they will become the All. What, then, did Brahman know by means of which it became the All?

10. 	In truth, in the beginning this was Brahman alone. It knew itself only as I am Brahman. Hence it became the all. And as the Gods one by one awakened [to this], they too became that, and likewise the seers, and likewise men.

	Realizing this, the sage Vamadeva discovered, "I was the father of humanity and I was the sun!" Even nowadays he who knows I am Brahman becomes this all. The Gods themselves are not able to prevent this, for he becomes their atman.

	Now then, he who worships another God, [thinking] "He is one and I am another," he is ignorant. In relation to the Gods he is like a [domestic] animal, for just as many animals serve men, so each man serves the Gods. If even a single animal is removed it causes displeasure. What if many are removed? Therefore the Gods are not pleased that men should know this.

BU IV, 4, 12

ii)		The man who realizes the atman

knowing: "I am He"--

what craving or what urge could cause

him to cling to the body?

KATH U VI, 12-1

iii)	12. 	Neither by the word nor by the mind

nor by sight can he ever be reached.

How, then, can he be realized

except by exclaiming, "He is"?

13. 	One must realize him first as "He is"

and then also his existential nature.

When realized as the "He is,"

then he shows forth his existential nature.

MAHANAR U 157-158

iv) 		What am I: I am Brahman!

Yes, I am Brahman, I am!

I verily offer myself in oblation!

Svaha!

KAIV U 19

v) 		In me alone originates the All,

in me the All is established,

in me all things come to rest.

I am that Brahman without a second!

	1-5. 	Cf. § I 7.

	8. 	Cf. BU II, 4, 5 (§ VI 5).

	9. 	By knowing Brahman: brahma-vidyaya.

	10. 	We have the following equations: idam = aham: aham = brahman, tad = brahman; brahman = sarvam.

Hence it became: tasmat, i.e., because of its self-consciousness, not because of its simple existence. At this stage brahman, atman and aham are identical but they start to be differentiated by the very act of self-reflection.

Vamadeva is a famous Rig-Vedic rishi with a markedly philosophical outlook. Cf. the entire Book IV of the RV.

Father of humanity: Manu. Cf. RV IV, 26, 1, where this line occurs.

The Gods are jealous of the realized Man because he is no longer different from them and because by reason of his realization he gives up any worship of the Gods as "other." To worship God as another (anya) is not different from the service of a domestic animal.

He who worships another God: atha yo 'nyam devatam upaste, or he who worships (considers) God as another.

He is one . . .: anyo 'sau, anyo 'ham asmiti.

He is ignorant: na sa Veda, he does not know.

	16. 	Cf. § III 27.

	17. 	Cf. § I 7.

iii) 	1-3. 	Cf. § V 5.

	4-11. 	Cf. § VI 11.

	12. 	Realize: upa-labh-, to apprehend, perceive, conceive, receive, attain.

	13. 	Then also: lit. in both ways; grasping the asti as well as the tattva-bhava. 

Existential nature: tattva-bhava, the "state of being of that-ness," the state of identity.

Shows forth: prasidati, becomes clear or manifest; reveals.

	14-18. 	Cf. § V 5.

iv)	 152-156. 	Cf. § III 6.

	157. 	Yo 'ham asmi brahmaham asmi, aham asmi brahmaham asmi.

	v) 	The last line reads: tad brahma advayam asmy aham.



Return to Index



C. THE ENCOUNTER

Yoga





	Having realized ''I am Brahman," 

one is released from all bondage.

KAIV U 1797

We climbed in search of the absolute object only to find that the very concept is contradictory, but we were not disappointed because we discovered pure consciousness, which is not an object. We descended by another way, the interior path, looking for the absolute subject, and when we thought we had found it, it eluded us, for we certainly are not the absolute subject. It is only the same absolute subject that can say "I am." But where are we? Is there any place at all for what we definitively, or at least provisionally, are? It is too cold on the peak. It is too hot on the plains. Going up the way of transcendence we lost trace of Man. Coming down the path of interiorization we did not find any upward track. Is there any crossing, any encounter? Then only in these terms can we speak of salvation. A salvation that saves nobody is not truly salvation; it is a mockery. To install us as little monarchs in the realm within, and to try to convince us that the realm without is only an illusion, appears too much of an alienation and is in any event a lie. We spoke of a middle way and of an integrating experience. The traditional term for integration is yoga, the union of all polarities. Yoga leads to liberation. This is the moment to see whether moksa means freedom or flight, liberation or escapism.

a) The Fulfillment of the Person

Tat tvam asi

That art thou

We are still searching for the full meaning of advitiya. We have already seen that the nonduality of the One can be safeguarded only if the nature of the One is pure consciousness; thus we were introduced to the universal character of reality. But reality is not only universal; it is also concrete. The purusha or personal character of reality, that is, its polarity and interrelatedness, represents its concrete aspect. Concreteness, unlike particularity, is not incompatible with universality, but only with abstraction and generality. This personal or relational aspect of reality has already emerged. We have seen in fact how the third person and then the first person appeared on the horizon. This provided the only possible way to maintain empirical multiplicity without endangering metaphysical oneness. No wonder the personal character of reality is stressed in an Advaitic world view. In point of fact, what is the person if not pure relationship devoid of unrelated opaque points? Is personhood not precisely communion within polarities? Personality or personhood is pure Advaita. A real person is neither one nor two. It is not one, because an isolated, individualized "person" is a contradiction in terms. An I is only such if there is a thou, and the thou can only be such if there is a he/she/it giving scope to the utterance of the I to the thou and to the latter's response. On the other hand, a real person is not two either.The thou is totally dependent on the I, of and from which it is the thou that it is. The I, furthermore, is not if the thou does not "make" it, does not allow it to be the I (of the thou) that it is. One cannot really isolate two "things" in the person.

The real person is beyond the singular and the plural. The person is never in the singular or properly in the plural. A plurality of "persons" is only a plurality of personified objects, a collectivity of individuals, not of real persons. Plurality can be posited only of the nonpersonal aspects of individuals. A plurality is always somewhat homogeneous qua plurality, and thus it is interchangeable. Personal relationships are not interchangeable. They are unique. In a word, the person does not belong to the realm of quantity.98 

Everything in the person is interrelated. Person is a net of relationships. An individualized person is an abstraction made for practical purposes. Any single person is a knot in that net of relationships. As a knot, it is unique and that concrete crossing of threads is irreducible to anything else. But the knot is made of threads. The threads--personal relationships--are not accidental relationships between two things or individuals; they constitute the person. Any other type of relations, that is, those that do not touch the knot, are precisely nonpersonal. What we call personal relationships are constitutive of the person in such a way that apart from them there is no other independent nucleus of relationships. Person is really one without a second. Each person is unique and has no second, no equivalent; it is a "moment" in this particular crossing within the cosmic web of reality. What is unique in each person is precisely the different--irreducible--situation and function of each one. Each knot is unique because it is that particular crossing of threads which constitutes precisely that knot and not another. It is not unique because it has a peculiar "substance" of its own but because the threads of reality cross in that particular point and not elsewhere. The knot is not just the threads, but it is nothing besides that particular crossing of threads. The Vedic metaphor of the loom is a valid contemporary symbol for the purusha character of the entire universe.

The clue to the mystery of the person is the thou. Without thou there is no I, but only a monolithic and lifeless block in a solipsistic pit. There is only an I when he is capable of uttering, discovering, creating, a thou. We have tried to catch this cry of the I from the beginning of this anthology.99 But, again, the thou in order to be such is not a passive and lifeless receiver of the emanation of the I, but a living response, an answer, even at times a resistance. A thou is only such if there is room for his reaction, that is, if there is an empty space between the I and the thou. This empty space is the guarantee of personal intimacy and of freedom. In other words, only the existence of a common he/she/it discovered by both, or rather made possible by the very relationship between the I and the thou, makes this relationship possible, personal, and free. The I and the thou encounter each other in the he/she/it of the third person. If the response of the thou to the I could not go its own way, if it were obliged to return on the same track on which it came as an invitation and a challenge, there would be no freedom but simply an automatic reaction. It is the third person that permits a free response from the thou (which can then create its own way back) and itself is constituted by that very act. To discover oneself as a thou does not imply that one recognizes oneself as a mere puppet or imitation of the I. It does imply that one is aware of the many free responses the thou can give. This gift of the thou is the third person, the other, the world, the interval in which my being reaches its fulfillment responding to the I. The third person is the gift; there is here not a dialectical but a free dialogical relationship.

Now this is what the most important of all mahavakyas, according to tradition, is going to disclose to us. Because Brahman is the I, there is place for the thou: that art thou, the thou of the I, the thou of Brahman. This is what you are, a thou, nothing more and nothing less; nothing more, so that without the I you are sheer negative nothingness and have no consistency or existence of your own and do not belong to yourself, to your ego; but also nothing less, so that you are Brahman, of Brahman, equal to Brahman and have infinite value and are like Brahman, sat cit and ananda being, spirit, and glory.100 That is what this Great Utterance affirms.

Brahman is the absolute, the One without a second. There is really no second, but there is an aham and also an ayam, a sa, a tad, a he. Significantly enough, the place for the thou is discovered only when the aham-brahman is realized in its proper way as an existential statement and not as a mere mental construct.

Before coming to the main text we may note that if this mahavakya were telling us only that we are Brahman, that is, "thou art that," it would not be telling us anything new or different from the other mahavakyas we have already studied. We would not understand why tradition has accorded such immense importance to this particular one and has linked salvation with the realization of it. This mahavakya, however, has undoubtedly something very special to reveal: that we are the thou of Brahman, his partners, his offspring, his relation and relationship, and that we are the thou of the I.

We are not attempting at this point to elaborate a philosophical theory, to trace its outworkings in the different schools, or to discuss the many problems that arise from it. Our saying does not rule out the philosophical approach, but we are not concerned with that approach here. For instance, we are not obliged to agree with the much discussed doctrine of the one-sidedness of the relation "Brahman-world," though one could defend that doctrine without contradicting the present interpretation. In other words, we do not present this mahavakya in a polemic way but simply try to convey an intuition.

This intuition entails the great conversion that the mahavakya is demanding from us, namely, that we should completely reverse the apparent order of things in order to acquire the true vision of reality. It requires from us a change of heart, just as it also demands the change of object into subject and vice versa, the overcoming of egocentrism, and the recovery of the true thou-character of the creature. It represents a radical change of perspective: we are a thou and the thou has meaning only for the I and existence only from the I. The thou is only "be-ing," that is, a response, thanksgiving, and love. This response, moreover, is completely free; otherwise it would not be a response at all, but simply a mechanical echo. According to this intuition, our proper relationship with the Supreme--or the supreme relationship, for that matter--is not one of I-thou but, just the opposite, one of thou-I. The Absolute or Brahman or God (or any other term we may prefer) is not the thou (to whom we may pray or about whom we may think) but the I, and we are his thou. This personal aspect makes room for the total development of my being and my person.

We have already met Shvetaketu and his father, who has been instructing his son for a long time. We have now arrived back at the same chapter of the same Upanishad, perhaps accidentally. The culmination of this particular instruction starts, as did our previous text, with a reference to sleep within a context that stresses sat, being, as mula, the root, of everything. When a person sleeps, the text affirms, it is said that he has been unified with sat.101 In a word, "All creatures, my friend, have sat as their root, have sat as their abode, have sat as their support [ground, pratishtha ].''102 And now nine times in succession the great teaching is imparted, each time preceded by an analogy and concluded by the same sentence: "That which [is] this ultimate element, all this [world] has as its self, that is reality, that is atman, that art thou, Shvetaketu."103 There is a significant change of person from the original elliptic third person of the verb "to be" to the second person in the last part of the sentence--from the asti to the asi.

The tenor of all the examples is to reduce an empirical reality to its elements, to the ultimate animan or minutest element, the subtlest part, the atom.104 Then the text proceeds to say that this simplest constituent part of that empirical reality is the same in the whole universe, in the idam sarvam, which we have often met. This is the atman of all, and it is through this atman that all that is, is. This is satyam, truth, reality, and this is also the atman. Up to this point we have been given the already familiar Upanishadic instruction: this is the atman, which is also brahman. Now comes something new. The subject of the sentence is the same and each time is explicitly repeated, tat, that. But the person of the verb changes; it becomes the second person and the discourse is now directed to Shvetaketu: "that are you," "that art thou," tat tvam asi. Literally, we may note, the text does not say "thou [subject] art that," but just the reverse: "that [subject] art thou [predicate]" and rightly so, for if that refers to Brahman it can never be the predicate of anything. The sanskrit only acknowledge two personal pronouns: aham and twam, I and thou. Tad is a demonstrative pronouns. 

That is atman, that is Brahman, that is reality. Now, that which you are, which is in you, the animan residing in you, that is, namely, tvam, a thou, the thou. It is not a different thing, it is not another "that," it is your thou. You are, Shvetaketu, not an undiscriminated part of the universe, you are not just a thing among things; you are neither a faceless and amorphous atom lost among the myriad particles populating the universe, nor are you a totally different thing, you are not apart, you are not of another class, you do not belong to a second category of beings; there is no second in the ekam evadvitiyam. You are the thou of all this, you are the partner of Brahman, not different from him and much less separated, but you are his thou, his other pole, his tension, his "person," as we might cautiously add. We say his person because, properly speaking, in the personal structure of being what is properly a person, in our common use of that word, is always the thou, the respondent, the beloved, the known. The I can be called a person only in what is for us a secondary way, while it is the thou that presents all the features of a personal existence. The human being is a person because he is a thou and he emerges as a person, not when he begins to feel or to know objects but when he realizes that he is being loved, known, watched, sought, and cared for, or, on the contrary, neglected or despised. Personhood arises with thou-awareness.

Shvetaketu, you are a person, a human person, a thou; you are inasmuch as you are loved, known, produced, by the I, inasmuch as you respond to this call, to this act of the I. You are not the I, Shvetaketu, there is only one I, only one I capable of saying in truth I am, aham-asmi, I am Brahman, aham-brahman. This is the paramatman, the ultimate atman. It resides in you, is you, and is you in such a way that only by realizing it can you become and are you, your-self. Tat tvam asi: Tat, Brahman, is a tvam, a thou in you. Brahman! you are a thou in Shvetaketu. This is possible, Shvetaketu, precisely because atman-brahman, that is, because that he, which you have discovered as being the I, that atman, which has been disclosed, revealed to you as brahman, is, has a thou in you--otherwise you would not be. But you are, you are a thou, the bridge between the atman and brahman, the link that unites and identifies them. It is this discovery of pure consciousness of prajnanam brahman which makes this possible, because neither are you without the I nor is He without you. And it is this realization of yours which makes you emerge as a tvam, a thou which is not dvandva, not duality, but the very expression of the advitiyam, of the nonduality of the ekam, of the One.

The whole of reality subsists in this relational or personal structure. Brahman,the nature of which is pure consciousness is the unique and ultimate I which exists precisely because it has a thou, which responds to its own constitutive calling by responding via the he, the atman, without splitting the pure oneness of all. This stretching of the Nonduality, this tension and polarity within the One, making it really nondual but without breaking its oneness, is precisely the mystery of life disclosed in the Upanishads, whose climax is found in the experience of tat tvam asi.

No wonder that Shvetaketu asks his father for nine different explanations until he finally understands. It is significant that the last example is no longer of a material but of a moral kind. The fact that the innocent man is not burned in the ordeal, that is, that the truth, "this is the that which is the whole world, reality, the atman," is self-authenticating--this is what brings Shvetaketu to the realization that he is a thou: tat tvam asi.

The many texts expounding the thou help us to grasp this notion better, and once we have discovered it experientially it will bring us to all the peace and bliss of Brahman.

You

Tvam

10 We have already seen many texts that stress the importance of idam, this; and of tat, that. They are intended to sharpen our awareness of all that there is. They lead us to pierce the veil of appearances and discover the satyasya satyam, the truth of the real.

The following texts no longer stress ecstatic consciousness, but emphasize the tvam, the thou. They intend to make us aware of the unique position of the thou, of the person, of the nonobjectifiable in ourselves. We recover what had seemed lost in the pure awareness of the I.

<Font=5Tvam

CU VI, 8-14; 16

i) 	8, 1. 	Uddalaka Aruni spoke to his son Shvetaketu:

	"Learn from me, my son, concerning the state of [deep] sleep. When a person here sleeps, my dear, then he has attained Being; because he has entered into himself, therefore they say 'he sleeps,' for he has entered into himself.

2. 	"Just as a bird, tied to a string, after flying about in different directions and not finding any other resting place, finally finds a perch in the place of its captivity, so also the mind, my dear, after flying about in different directions and not finding any other resting place finally finds a support in the breath of life, for the mind, my dear, is tied to the breath of life.

3. 	"Learn from me, my son, concerning hunger and thirst. When a person here is hungry, it is water that carries off his food. Just as people speak of a carrier-off of cows, a carrier-off of horses, a carrier-off of men, so also water is called the carrier-off of food.

	So, you must know, my dear, that this [body] is an offshoot, for there nothing will be without a root.

4. 	"What else could be [the body's] root but food? Likewise, my dear, if we regard food as an offshoot, we must look for water as its root, if we regard water as an offshoot, we must look for heat as its root, and if we regard heat as an offshoot, we must look for Being as its root.

	"All these living beings, my dear, have their root in Being, have their resting place in Being, have their support in Being.

5. 	"When a person here is thirsty, it is heat that carries off his drink. As they speak of a carrier-off of cows, a carrier-off of horses, a carrier-off of men, so also heat is called a carrier-off of water."

	"So you must know, my dear, that this is an offshoot for there nothing will be without a root.

6. 	"Now, what else could be [the body's] root but water? Likewise, my son, if we regard water as an offshoot we must look for heat as its root, and if we regard heat as an offshoot, we must look for Being as its root."

	"For, my dear, all these living beings have Being as their root, have their resting place in Being, have their support in Being.

	"Now my dear, it has already been explained how these three divinities, having entered the realm of the human, each become threefold.

	"When a person, my dear, departs from here his speech is absorbed in his mind, his mind is absorbed in his breath of life, his breath of life in heat, and heat in the highest divinity.

7. 	"That which is this finest element, the whole world has for its self:

	"That is truth; that is the atman; that are you, Shvetaketu!"

	"Let me learn even more, sir!"

	"Very well, my dear," he said.

9,1. 	"Just as, my dear, the bees prepare honey, collecting the juices from different trees and making one juice out of them,

2. 	"and just as these juices cannot distinguish anymore that 'I am the juice of this particular tree, I am the juice of that particular tree,' likewise, my dear, all these living beings, once they have been united with Being, do not know that they have been united with Being.

3. 	"Whatever they are here, either a tiger or a lion or a wolf or a bear or a bird or an insect or a mosquito, they become that.

4. 	"That which is this finest element, the whole world has for its self: That is truth; that is the atman; that are you, Shvetaketu!

	"Let me learn even more, sir!"

	"Very well, my dear," he said.

10, 1. 	"The rivers, my dear, flow, those in the East toward the East and those in the West toward the West. They flow from ocean to ocean and they become the ocean. Just as these rivers do not know any longer that 'I am this one, I am that one,'

2. 	"likewise, my dear, all these living beings, having attained Being, do not know that " we have reached Being," whatever they are here, either a tiger or a lion or a wolf or a bear or a worm or a bird or an insect or a mosquito, that they become [again].

3. 	"That which is this finest element, the whole world has for its self:

	That is truth; that is the atman; that are you, Shvetaketu!"

	"Let me learn even more, sir!"

	"Very well, my dear," he said.

11, 1. 	"If my dear, someone were to cut this mighty tree at its root, its sap would flow because it is alive. If someone were to cut it in the middle, its sap would flow because it is alive. If someone were to cut it at its top, its sap would flow because it is alive. Thus it stands, pervaded by the living atman rejoicing and full of sap.

2. 	"If life abandons one of its branches, that branch dries up. If it abandons a second branch, that too dries up. So too if it abandons a third, it dries up. If it abandons the whole tree, the whole tree dries up. In the same way, my dear, you should know!" Thus he said,

3. 	"This body dies when deprived of life, but life does not die. That which is this finest element the whole world has for its self. That is truth; that is the atman; that are you, Shvetaketu!"

	"Let me learn even more, sir!"

	"Very well, my dear," he said.

12, 1. 	"Bring me a fruit of the fig tree!"

	"Here it is, sir."

	"Break it open!"

	"There it is, sir!"

	"What do you see?"

	"These fine seeds, like tiny particles."

	"Break one open!"

	"There it is, sir."

	"What do you see?"

	"Nothing at all, sir!"

2. 	He said to him: "Believe me, my dear! This finest element, which you cannot perceive--out of this finest element, my dear, comes this big fig tree!

3. 	"That which is this finest element, the whole world has for its self: That is truth; that is the atman; that are you, Shvetaketu!"

	"Let me learn even more, sir!"

	"Very well, my dear," he said.

13, 1. 	"Put this salt in the water and come to me again tomorrow morning." He did so. Then he said to him: "Bring the salt that you put in the water last evening!"

	When he searched for it, he could not find it, for it was all dissolved.

2. 	"Taste the water on this side! How does it taste?"

	"Salty."

	"Taste from the middle; how does it taste?"

	"Salty."

	"Taste from that side; how does it taste?"

	"Salty."

	"Taste once more and come to me!"

	He did so, [saying] "it is always the same."

	Then his father said to him: "In the same way you do not perceive Being here, although it is always present."

3. 	"That which is this finest element, the whole world has for its self: That is truth; that is the atman; that are you, Shvetaketu!"

	"Let me learn even more, sir!"

	"Very well, my dear," he said.

14, 1. 	"Imagine, my dear, that a person is led away blindfold from the land of the Gandharas and abandoned in the wilderness. This man would stray toward the East or the North or the West or the South, for he has been abandoned blindfold.

2. 	"But if someone were to undo his bandage and tell him, 'In this direction is the land of the Gandharas, go in this direction,' the man, if he were intelligent and wise, by asking his way from village to village, would reach the land of the Gandharas. In the same way a person who has found a master knows, 'I shall remain here as long as I am not liberated and after that I shall attain the goal.'

3. 	"That which is this finest element, the whole world has for its self: That is truth: that is the atman; that are you, Shvetaketu!"

	"Let me learn even more, sir!"

	"Very well, my dear," he said.

16, 1. 	"Imagine, my dear, that people bring a man handcuffed [to the ordeal], asserting: 'He has stolen, he has committed a theft! Heat the ax for him [to test him]!' If he is the culprit then his untruth will be demonstrated. By telling untruth he tries to protect himself with untruth and, touching the heated ax, he is burned, and then he is killed.

2. 	"But if he is not guilty, his truth will be demonstrated. By telling the truth he protects himself with truth and, touching the heated ax, he is not burned, and then he is released.

3. 	"That [truth] on account of which he is not burned, is of the same nature as all this. That is truth; that is the atman; that are you, Shvetaketu!" Thereupon he realized, yes, he realized.

TU I, 1

ii)		Hari OM.

May Mitra give us peace,

may Varuna give us peace,

may Aryaman give us peace,

may Indra and Brhaspati give us peace,

may Vishnu, the far-striding, give us peace!

Adoration be to Brahman!

Adoration be to Vayu!

	You are in truth the visible Brahman. 

I will proclaim you as the visible Brahman. 

I will speak the right, I will speak the truth. 

May this protect me, may it protect my teacher!

May this protect me, may it protect my teacher! 

OM peace, peace, peace!

KAIV U 16

iii)		That which is the supreme Brahman

the atman of all, the great foundation

of this whole universe, more subtle

than the subtle, eternal--that are you! 

You are that! 

i) 	8, 1. 	State of [deep] sleep: svapnanta, lit. end of the dream.

Attained Being: sata . . . sampanno bhavati; may be meant as another popular etymology.

The text connects the root svap- (to sleep or dream) with sva, self (cf. SP X, 5, 2, 14; BU II, 1, 17; § VI 4; etc): He sleeps (svapiti).

He has entered into himself: svam hy apito bhavati.

	8, 2. 	Cf. SB X, 3, 3, 6. Mind: manas.

Breath of life: pranah

	8, 3. 	Uddalaka teaches his son to search for the root of every phenomenon (vv. 3-6), which leads ultimately to the discovery of the ultimate indivisible particle (animan), the atman (v. 7). Another play on words: naya, carrier, leader; ashanaya, hunger; asha-naya, carrier-off, (leader) of food. The verbal root ash- means, in fact, to eat, but there is no word asha for food. The underlying biological conception is that water washes away food, thus producing hunger.

Offshoot: shunga, the sheath or calyx of a bud; here in the figurative sense of result, effect.

Without a root: amula, without a cause.

	8, 4. 	Being; sat.

	8, 6. 	See CU VI, 5, 1-4, where food (anna) is related to mind (manas), water (apah) to life breath (prana), and heat (tejas) to speech (vac).

Divinities: devatah, potencies, realms principles (tejas, apah, anna). The next sentence of this paragraph undoubtedly belongs to the following one, and it has been shifted accordingly.

	8, 7. 	Finest element: animan, from anu (atom), minuteness, atomic nature. Cf. the ordinary use of this word above (CU VI, 6, 1): "When churned the finest element of the milk becomes butter."

That are you: tat tvam asi (mahavakya).

	9, 1. 	Juices: rasah, nectar Cf. MaitU VI, 22 (§ VI 12) for the same metaphor of honey.

	9, 3. 	They become that: tad abhavanti, controversial sentence which may indicate that particular things remain particular--also in their self-consciousness or identity--insofar as they remain "individualized."

	10, 2. 	Having attained Being . . .or having come forth from Being: they don't know that they have attained or come forth from Being.

	11, 1. 	In the example of the tree (vrksha), atman is identical with life (jiva).

	11, 3. 	Life does not die: na jivo mriyata iti.

	12, 1. 	Fig tree: nyagrodha, banyan tree.

	14. 	Salvation is a return home from exile, and the way is shown both by a guide (acarya) and by one's own intelligence. Cf. KathU II, 8.

	15, 1-2. 	Cf. § IV 5.

	15, 3. 	The same refrain as in 14, 3.

	16, 1. 	The simile of the ordeal shows the power of truth, in the sense of "truthfulness" (satya).

	16, 3. 	Realized: vijajnau, he knew or understood.

	ii) 	This is the invocation (shanti-mantra) of the TU.

You: tvam, probably referring to Vayu, the divinity invoked by the student, but we may understand it in a broader sense. The "you" (any "you") is the visible, perceptible (pratyaksha) aspect of Brahman: tvam eva pratyaksham brahmasi.

iii) 	16. 	That are you . . .: tat tvam eva, tvam eva tat.

	17b. 	Cf. § VI C Antiphon.

Liberation

Moksha

11 The entire purport of the shruti is liberation or freedom. Freedom may be interpreted in many ways. It is Brahman, it is atman, it is nirvana. Or it can be said to consist in Being, in Happiness, in Release from all bondage. More numerous still are the ways supposed to lead to it. Right action, true knowledge, and real love are the classical ways.

Our selection stresses only some features of moksha. The thrust of most of the texts is true to the basic meaning of the word, from the root muc- or moksh-, to loose, to free, release, let loose, let go, and thus also to spare, to let live, to allow to depart, to dispatch, to dismiss, and even to relax, to spend, bestow, give away, to open. There is a climate of simplification, of elimination, of utter freedom and even unconcern, which forms one of the fundamental features of the entire Vedic experience. Not by accumulation and increased concern, but by simplification and unconcern, will Man reach his final destination. The consequences of this attitude are a whole life-style.
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YV XXXI, 18

i) 		I know that Primordial Man, golden as the sun,

beyond darkness. Knowing him a man even now

becomes immortal. This is the way

to attain him; there is no other.

BU IV, 4, 3-7; 15-21

ii) 	3. 	Just as a caterpillar, having reached the end of a blade of grass and approaching another one, collects itself [for making the transition], even so this atman, having discarded the body and overcome ignorance, approaching another one collects itself [for making the transition].

4. 	Just as a goldsmith, taking an object of gold, fashions it afresh into another new and more beautiful form, so the atman, discarding this body and dispersing its ignorance, makes for itself another new and more beautiful form: that of the Fathers, the spirits, the Gods, Prajapati, Brahman, or of other beings.

5. 	This atman is in truth Brahman, consisting of consciousness, mind, life, eye, ear, earth, water, air, atmosphere, light and no light, of desire and desirelessness, of anger and freedom from anger, of righteousness and unrighteousness, consisting of all that. Hence it is said: it consists of this, it consists of that. According to one's deeds, according to one's behavior, so one becomes. The one who does good becomes good, the one who does evil becomes evil. One becomes virtuous by virtuous action and evil by evil action. But others say: Man consists of desire; as is his desire, so is his intention, and as is his intention, so is his action. And whatever action he does, that he obtains.

6. 	On this there is a verse:

			That to which the heart is attached, 

toward this the subtle body moves

together with its action which still adheres. 

Attaining the goal of whatever actions 

he performed here on earth, he goes once more 

from that world to this world of action.

	This refers to the man of desire.

	The man free from desire, the one who is without desire, released from desire, whose desires are fulfilled, whose only desire is the atman--his life does not depart. Being just Brahman, he goes to Brahman.

7. 	On this there is a verse:

			When he is released from all the desires 

that bind the heart, then mortal man 

even here becomes immortal and realizes Brahman.

	Just as the cast-off skin of a snake lies on an anthill, dead, discarded, even so does this body lie. This disembodied immortal life is in truth Brahman, it is indeed Light; O king!

	"I give you a thousand [cows]," said Janaka, [the lord] of Videha.

15. 	If one sees God face to face as the atman, 

as Lord of what has been and what shall be, 

one shrinks not from him.

16. 	That in the wake of which the year

revolves together with its days--

that the Gods worship as Light of lights, 

as life immortal.

17. 	On whom are established the five times five 

beings, and space--him I believe 

to be the atman, knowing him, the deathless, 

as the deathless Brahman.

18. 	Those who know the breath of breath, 

the eye of the eye, the ear of the ear, 

and the mind of the mind--they have realized 

Brahman, ancient and primeval.

19. 	Only by the mind is it to be seen. 

In it there is no plurality. The man 

who perceives what seems to be plurality here 

proceeds from death to death.

20. 	Only in oneness is it to be seen,

the stable atman, immeasurable. 

Free from blemish is it, beyond space,

unborn, great, unwavering.

21. 	Let the wise, the knowers of Brahman, realizing Him,

practice their wisdom. Let them not ponder

many words, for in speech is mere weariness.

KEN U II, 4-5

iii) 	4. 	[Brahman] is grasped in a flash of awakening.

Then it is thought that one attains immortality.

By the atman one achieves spiritual strength,

and by wisdom is found immortality.

5. 	Wherever he is known, there is truth;

wherever not known, ruination.

Discerning him in every being,

the wise, departing from this world, become immortal.

	KATH U VI, 4-11

iv)	4. 	If here and now one knows him before

the decay of the body, then one is prepared

to receive a body in the worlds of creation.

5. 	In the atman one sees as it were in a mirror,

in the world of the Fathers one sees as in a dream,

in the world of the spirits, as reflection in water,

in the world of Brahman, as light and shade.

6. 	When the wise man knows the sense perceptions--

their rising and their setting, each one in separation--

and the origin of each, then he grieves no more.

7. 	Beyond the senses is the mind,

beyond the mind, pure intellect,

beyond the intellect, the great atman,

beyond the great, the Unmanifest.

8. 	Beyond the unmanifest, moreover, is the Person,

all-pervading, uncharacterized.

When a man knows him, he attains liberation

and proceeds to immortality.

9. 	His form is not in the field of vision. 

No one is able to see him with the eye. 

Apprehending him by heart, by thought, and by mind,

those who know him thus become immortal.

10. 	When the five organs of perception are still,

together with the mind, when the reason does not function--

this they aver to be the highest state.

11. This they deem to be yoga--the steady

concentration of the senses. Man then becomes 

pure attention, for yoga is both 

origin and extinction.

SU I, 6-10; 12

v) 	6. 	In this great wheel of Brahman, the life

and foundation of all, the soul wanders like a swan, 

thinking himself and the Inspirer to be separate. 

When grace comes from Him, he attains immortality.

7. 	This has been praised as the supreme Brahman 

in which the threefold reality is established 

and imperishable. Those who know Brahman within, 

realizing Brahman and absorbed in Brahman, 

are released from birth.

8. 	The Lord encompasses this all, composed 

of things perishable and imperishable, formed and unformed. 

The self, a mere enjoyer, suffers without a Lord, 

but he who knows God is freed from all fetters.

9. 	Two are unborn, the knower and the ignorant; 

the Lord and the not-Lord. The one, an enjoyer, 

is chained to enjoyments; the other, the atman,

is infinite, of universal form, nonactive. 

By knowing the threefold, one also knows Brahman.

10. 	Perishable is matter; immortal, imperishable 

the Lord, who, the One, controls the perishable 

and also the soul. Meditating on him, 

uniting with him, becoming more and more like him, 

one is freed at the last from the world's illusion.

12. 	The Eternal which resides in the atman should be known. 

Beyond this there is nothing that needs to be known. 

The enjoyer, the object of enjoyment, the Inspirer--

this has been declared to be the All, the threefold Brahman.

SU II, 14-15

vi)	14. 	As a mirror covered with dust, when cleaned, 

shines with fresh brightness, so the embodied self 

is unified on seeing the atman's true nature,

attains its goal and is released from sorrow.

15. 	He who with the truth of the atman, unified, 

perceives the truth of Brahman, as with a lamp, 

who knows God, the unborn, the stable, the One free 

from all forms of being, is released from all fetters.

MUND U II, 2, 9

vii)		When the knot of the heart is loosened, then

all doubts are dispelled and all works abolished

of the one who has seen the highest and the lowest.

MUND U III, 2, 1-9

viii) 	1. 	He knows the supreme abode of Brahman, 

established in which the universe shines brightly. 

Free from desires, the wise worship the Person, 

and thus transcend the state of impurity.

2. 	He who is full of desires and hankerings 

is reborn here and there, owing to his desires. 

But he whose desires are fullfilled, whose self is perfected--

the desires of that man disappear here on earth.

4. 	The atman is not reached by the man devoid of strength,

or by the careless one, or by vain practice of austerity. 

But if one who knows strives by these means, 

his self enters the abode of Brahman.

5. 	Attaining him, the seers, replete with knowledge,

perfected, free from all passion, tranquil, 

pass into him who pervades all things everywhere 

and enter the All with wisdom and steadiness.

6. 	Those who have mastered Vedantic wisdom 

and purified their natures by sustained renunciation, 

are all liberated completely and dwell, immortal, 

at the end of time in the world of Brahman.

7. 	The fifteen parts return to their origin, 

and all the powers, to their respective divinities. 

One's deeds, united with the wise atman, 

merge in the supreme, immutable Being.

8. 	Just as rivers flowing to the ocean 

merge in it, losing their name and form, 

so the wise Man, freed from name and form, 

attains the supreme, divine Person.

9. 	Who knows the supreme Brahman himself becomes Brahman. 

Among his people no one ignorant of Brahman will be born. 

He overcomes sorrow and sin; released

from the secret inner knots he becomes immortal.

KAIV U 7-10

ix) 	7. 	Contemplating him who has neither beginning,

middle, nor end, the One, the all-pervading, 

who is intellect and bliss, the formless, the wonderful, 

whose consort is Uma, the highest Lord, the ruler, 

having three eyes and a blue throat, the peaceful--

the silent sage reaches the source of Being, 

the universal witness, on the other shore of darkness.

8. 	He is Brahma, he is Siva, he is Indra, 

he is the Imperishable, the supreme Majesty. 

He is Vishnu, he is life, he is time, 

he is fire, and also the moon.

9. 	He is all, what has been and what shall be, eternal.

Having realized him, one overcomes death. 

No other path leads to liberation.

10. 	When he sees the atman dwelling in all beings 

and all beings within the atman, he departs 

to the supreme Brahman. There is no other way.

	i) 	This verse has been integrated in SU III, 8 (§ VI 7, with a slightly different translation).

Primordial Man: purusha.

ii) 	1-2. 	Cf. § V 12.

	3. 	Collects itself. atmanam upasamharati, also meaning to withdraw, to absorb, hence the double meaning (physical in the example of the caterpillar, spiritual in the case of the atman).

atman: the Madhyandina recension has purusha, i.e., here the sense of person is implied in atman.

	4. 	More beautiful form: kalyanataram rupam. Cf. IsU 16 (§ VII 31).

Spirits: Gandharvas. 

	5. 	Consisting of consciousness: vijnanamaya; cf. BU II, 1, 16 (§ VI 4), etc. 

Righteousness: dharmamaya.

According to one's deeds yathakarin, i-e., karman.

Behavior: yathacarin, i.e., carita, "way of life." There is a distinction between actions and behavior; cf. TU I, 11, 2.

Consists of desire: kamamaya.

Intention: kratu, will.

Action: karman.

	6. 	Heart: manas, the mind, the spirit.

Subtle body: linga.

Man of desire: kamayamana.

Whose only desire is the atman: atma-kama.

Life: pranah.

	7. 	Cf. KathU VI, 14 (§ V 5).

Realizes: samashnute, attains, reaches, unites with Brahman.

Disembodied immortal life: a-shariro 'mrtah, pranah.

Light: tejas.

	8. 	Cf. § V 27.

	12. 	Cf. § V 19.

	13-14. 	Cf. § IV 6.

	15. 	God: deva.

Face to face: anjasa, straight, direct, immediate, clear.

Lord: isha.

Cf. KathU IV, 12 (§ VII 52).

	16. 	Life immortal: ayur . . . amrtam; life span, time, world, . . . immortal. 

	17. 	Five times five beings: according to the commentator, the Gandharvas, the Fathers, Gods, asuras and rakshas (cf. AB III, 31). The expression can also refer to the sense organs, or to five groups of people. Cf. also SU I, 5.

Space: akasha.

	19. 	Plurality: nana, variety, diversity.

	20. 	Immeasurable: aprameya, or indemonstrable.

	21. 	Practice . . . wisdom: prajnam kurvita; it can mean that spiritual practices should be continued as well as that the wisdom should not remain theoretical but be put into practice.

In speech is mere weariness: vaco viglapanam hi tat, to reflect on words leads to weariness; words lose their original strength.

	22-25. 	Cf. § VI 6.

iii) 	1-3. 	Cf. § VI 4.

	4. 	Flash of awakening: pratibodha, illumination; cf. BU IV, 4, 13 (§ IV 6).

Spiritual strength: virya; energy.

Wisdom: vidya; cf. IsU II (§ VII 21).

	5. 	He: or it, Brahman, or also the atman. Cf. BU IV, 4, 14 (§ IV 6).

Ruination: mahati vinashtih, great loss or destruction.

iv) 	1-3. 	Cf. V 5.

	4. 	This difficult text has received many interpretations and also readings. Either it says that the knowledge of Brahman is not enough to liberate man from bondage to the body (against tradition), or the embodiment does not seem to be the imprisonment of the atman.

	5. 	The different modes of vision in the different states. Cf. BU IV, 4, 4 (§ VI 11).

Spirits: Gandharvas, beings dwelling in the air Cf. BU IV, 3, 33 for the different worlds.

As light and shade: lit. as shade and heat, i.e., with clear distinction.

	6. 	Sense perceptions: indriyas, senses. Observing the process of sense perception is a yogic exercise.

	7. 	Mind: manas.

Pure intellect: sattva.

Unmanifest: avyaktam uttamam, lit. the supreme unmanifest (atman).

	8. 	Unmanifest: avyakta.

Person: purusha.

	9. 	Cf. SU IV, 20.

In the field of vision: samdrshe.

By heart, by thought, and by mind: hrda mansha manasa. Cf. RV X, 129, 4 (§ I 1).

	10. 	Organs of perception: jnanani, i.e.; indriyani.

Reason: buddhi, the highest mental organ.

Highest state: paramam gatim, supreme attainment.

	11. 	Concentration: dharana, the "holding fast," a discipline of yoga. (Cf. YS II, 29; III, 1).

Pure attention: apramatta, lit. vigilant, attentive.

Origin and extinction: prabhava-apyayau. Another interpretation says that yoga is coming and going and that, as it can be lost, one has to be attentive to maintain one's concentration.

	12-13. 	Cf. § VI 9.

	14-18. 	Cf. § V 5. These shlokas should also be considered here.

v) 	6. 	Wheel of Brahman: brahma-cakra, the samsara.

The soul wanders like a swan: hamso bhramyate.

Inspirer: preritr, from the verb pra-ir-, to move, to impel, hence the impeller, the mover, the inciter. Cf. also KenU I, 1 (§ VI 3), (keneshitam . . . ).

	7. 	Threefold reality: the world, the Self, and the Lord; or nature, the soul, and God. Cf. vv. 6; 9.

Imperishable: akshara.

Who know Brahman within: antaram brahmavidah, or the Brahman-knowers, discerning that which is within it.

Released from birth: yoni-muktah, freed from the womb.

	8. 	Formed and unformed: vyaktavyakta, manifest and unmanifest.

Lord: isha. Cf. KathU III, 4.

God: deva.

	9. 	Unborn: aja; both the Lord and the individual soul are unborn.

Threefold: cf. v. 7. Brahman is the reality underlying the three and is thus realized when the three are known.

	10. 	Matter: pradhana, primary nature.

Lord: hara, the remover, the destroyer, i.e., Siva.

The One: deva ekah, the unique God.

Becoming more and more like him: tattva-bhavad bhuyah, becoming more and more of his being, essence, nature. Cf. KathU VI, 13 (§ VI 9).

Freed . . . from the world's illusion: vishva-maya-nivrttih, cessation of the universal ignorance, released from the power of this world.

	11. 	C.f. § IV 21.

	12. 	Eternal: nitya.

Enjoyer bhoktr, the soul.

Object of enjoyment: bhogya, the "food" of the soul, the world.

Inspirer preritr, the Lord.

Threefold Brahman: trividham brahman, i.e., Brahman in its threefold manifestation as bhoktr, bhogya, and preritr.

vi) 	14. 	Mirror: bimba; the only occurrence in the Veda.

Unified: ekah. . . bhavate.

True nature: atma-tattvam.

Released from sorrow: vita-shoka, transcended sorrow.

	15. 	Truth of the atman: atma-tattva, reality, "thatness" of the atman (and of Brahman).

Unified: yukta (cf. yoga).

Who knows God: jnatva devam.

	vii) 	Cf. CU VII, 26, 2 (§ VI 3); KathU VI, 15 (§ V 5).

The highest and the lowest: paravare; the ultimate vision includes also the lower realms of reality (cf. also the later Vedantic conception of Brahman as para and apara).

viii) 	1. 	Supreme abode of Brahman: paramam brahma dhama.

Worship the Person: upasate purusham, meditate on the purusha. Cf. MaitU VI, 24 (§ VI 12).

Transcend the state of impurity: ashukram . . . ativartanti; the common variant reading is shukram, in which case it would mean: transcend the seed (or semen), i.e., do not procreate.

	2. 	Self is perfected: krtatmanah.

Cf. KathU II, 23 (§ VI 5), the same stanza.

	4. 	By the man devoid of strength: bala-hinena; both physical and psychic strength are prerequisites for the spiritual path.

Vain practice of austerity: tapaso vapy alingat, i.e., asceticism without understanding, proper direction, and proper attitude.

	5. 	Perfected: krtatmanah, cf. CU VIII, 13 (§ IV 21), corresponding to yuktatmanah in 1. 4 ("with concentrated, controlled Self").

Free from all passion: vita-ragah, beyond attachment (an important concept in Jaina spirituality).

	6. 	Mastered Vedantic wisdom: vedanta-vijnana-sunishcitartah, who have understood the meaning of Vedantic knowledge, the wisdom of the Veda's end.

By sustained renunciation: sannyasa-yogat, lit. by the yoga (practice) of sannyasa.

	7. 	Fifteen parts: the constituent parts of the person; cf. PrasnU VI, 2-5.

Powers: devah, i.e., the sense organs dissolve into their respective elements.

One's deeds; united with the wise atman: karmani vijnanamayash catma, the two aspects of the person, the material and the spiritual.

	8. 	Cf. VI B a Introduction. Cf. PrasnU VI, 5.

Freed from name and form: nama-rupad vimuktah, released from the phenomenal world.

Supreme: parat param, higher than the high, the highest.

Divine Person: purusham . . . divyam.

	9. 	Overcomes sorrow and sin: tarati shokam tarati papmanam. Cf. CU VII, 1, 3; 26, 2 (§§ IV 6; VI 3). 

Secret, inner knots: guha-granthibhyah, the knots of the (hidden) cave, the heart.

	10. 	Cf § I 37.

ix) 	2-6. 	Cf. § III 31.

	7. 	Formless: arupa.

Wonderful: adbhuta, surprising. 

Whose consort is Uma: i.e., Siva, whose description follows (trilocana and nilakantha are classical epithets of Siva).

Highest Lord: parameshvara.

Source of Being: bhuta-yoni.

Supreme Majesty: paramah svara.

Life: prana.

Time: kala, a great power extolled in AV XIX, 53; 54 to which this U belongs (§§ II 7; 8).

	9. 	Cf. YV XXXI, 18 (i).

	10. 	Cf. BU IV, 4, 23 (§ VI, 6). 

No other way: nanyena hetuna, lit. by no other cause.

	11. 	Cf. § VI 12.

b) The Absolute Simplicity

OM

Deep down in the most profound recesses of Man's being there is a longing, even a need, for the simplification of his entire life, not only in words but also in deeds. After a period of almost unquenchable thirst for experience and knowledge there comes a period of saturation which leads to maturity, provided Man is wise enough to check at the right time the continuing intake of information and stimuli through which he tries to elaborate his personal and unique synthesis, his own world view, his wisdom. He then becomes conscious of the littleness of both his knowledge and his ignorance. He has, at this stage, two ways open to him: either to begin all over again and increase and broaden the flow of information, or to begin to simplify, to condense, to concentrate, so that all once again becomes simple, more transparent, as if he were recovering his lost innocence, though in a higher degree and a deeper sense. This may happen because he has attained enlightenment, though it may also occur when a Man, realizing that he will never master the whole domain of knowledge and human experience, makes a virtue of necessity and acts accordingly. Man is beginning to grow old and wise. He is no longer so quick and alert as he was; he does not even know as much as the next generation which has profited almost painlessly from the efforts of his own. He is now simplifying things, both outwardly and inwardly; more and more he finds that he prefers sutras to lengthy treatises; indeed, he is becoming a sutra himself. In an unsurpassable way one Upanishad puts it: "Just as all the leaves of a sprig are held together by its stem, so all words [sarva vak] are held together by the sound OM."105 This om is not mere reductionism of the bountiful reality: "The omkara is idam sarvam, all this, the entire universe.''106 Simplification does not mean amputating reality; it has, certainly, the danger of degenerating into reductionism, just as a false sublimation becomes sheer repression, but authentic simplification does not chop away the real. Simplicity is the power of concentrating the real in bringing it to the full human scale, to the unity and dimensions of the purusha.

By virtue of the anthropocosmic homology peculiar to the shrautic wisdom, the process we have just described as affecting Man is not regarded as a mere sign of psychological maturity but is also interpreted in all its cosmic and divine implications. It is not only Man who feels the need to simplify; the cosmos also strives toward unification and God himself desires, as it were, to regain the pure

source from which the whole creation has come about; or, in the words of one Upanishad,107 the threefold offspring of Prajapati, devas, Men, and asuras, listening to the teachings of their Father, all alike said om, yes.108

The first function or meaning of om is to condense and simplify without jettisoning anything of value. The second function is to be a response to Man's need for affirmation, for acceptance, for saying yes (or amen, which some earlier scholars would have liked to connect with om). Om is yes, fulfillment, or, as the Chandogya Upanishad puts it, "truly this syllable is assent--and this is indeed fulfillment.''109 It is not so much, as a hurried reading of some texts might induce us to believe, that the mere pronounciation of om fulfills all desires and forgives all sins, but the other way around, that he who has fulfilled and is fulfilling his desires is led to exclaim and to chant the imperishable om. 110

This anthology of hymns, prayers, and meditations starts with the Gayatri mantra and concludes with om. The first is the most important of all mantras; the second is the best known of all syllables throughout the centuries, the most used day by day. Though differing in origin and import, both express in different ways the Ultimate Reality.

The sacred syllable om is extremely simple. It is formed of three elements, A and U, which combine to make the sound O, and M, which prolongs the O in a nasal resonance. It is thus composed of three letters in a single sound. The syllable om is not found in the Rig Veda or the Atharva Veda. We find its first veiled appearance in the Taittiriya Samhita of the Black YajurVeda,111 and it is frequently used in the Brahmanas where it is generally the response of the priest, who presents the offerings (the adhvaryu), to versicles of the Rig Veda pronounced by the officiating priest (the hotr). It appears that in that period this sound expressed acquiescence in the action that was taking place or in the formulas that were being uttered: "So be it!" In the Aitareya Brahmana, however, a deeper significance is attached to om. It now signifies the "essence" both of the Vedas and of the whole cosmos. The Upanishads, pursuing this meaning further, not only saw in this syllable an expression of Brahman but also identified om with Brahman, that is, with brahman as manifested by the sound of om.

Several Upanishads endeavor in various ways to describe and explain more fully the syllable om. In the Katha Upanishad, when Naciketas requests Yama to give him instruction concerning eternal reality, the latter replies that the whole revelation of the Vedas and the aim of all ascetic practice and holy living has no meaning apart from Brahman, which the syllable om alone is capable of expressing: "This syllable indeed is eternal Brahman.''112 One can only say, perhaps, that the sound om, so simple, so inarticulate, passing as it does into complete silence, constitutes the last possible support upon which a Man may lean before returning into the silence of the Absolute, of Brahman. It is in fact the word "support" that verse 17 of this same chapter uses to define om, the final, supreme support; once one has comprehended its nature one has already passed to the other side, into Brahman. This implies that om is indeed for Man, although in the process of disappearance into the One and at that ontological level one may equally say that om is Brahman. Each time that om is uttered there is a progressively deeper penetration into the One, proportionate to the recollection, detachment, and degree of awareness with which it is pronounced. It is pronounced at the beginning and/or the end of readings or chantings of the Scriptures, before the performance of actions that are considered holy and as a salutation of those to whom reverence is due. It is the utterance par excellence of ascetics, some of whom repeat it tirelessly and without ceasing.

The processes and techniques by which verbal prayers are interiorized (japa) are known in many traditional cultures. Om is an example. By constant repetition the name, as it were, reenters the place from which it emerged and thus assists in the reintegration of Man. Om is extreme and it can be said to represent the acme of a religious path. Unlike may other prayers, om has no specific content or peculiar meaning. Thus it does not need interpretation; any exegetical device weakens its power. Om is, further, not predominantly psychological or even anthropological but rather theanthropocosmic. Om is not the prayer of Man uttering the name of God in order to absorb it and thus effect his reunion with God; it is not the human communion with the divine; it is rather the very cry of the whole of reality, the very pulse of the human being as the priest, the sacrificer of all that there is.

The tale of Shunahshepa113 ends with a cultic explanation for the use of these prayers in the royal sacrifice, the rajasuya, and also for those who desire a son. There, after the injunction to answer om to a rc-verse and yes to a gatha or epic verse, it is said: "Om is divine and yes is human,"114 as if stressing the sacramental or cosmotheandric purport of om. It is not a mere affirmation, not mere passive acceptance, but it entails effective commitment and active involvement in the action thus performed. Whereas in the human field a fictitious yes, that is, a lie, is possible, in the divine realm a false om is radically impossible, since it lacks the underlying basis on which the simulation could rest.

Strength, courage, and concentration are absolutely necessary for the practice of the art of the archer. Keeping in mind Gandiva, Arjuna's famous bow, and many legends of the Mahabharata and the Puranas, we may readily understand the Upanishadic metaphor that speaks of hitting Brahman, the target, with the arrow of one's atman and the bow of om.115 The arrow has to be sharpened by concentration and meditation.116 The bow has to be bent by the study of the wisdom of the Vedas, by courageous living, and by the strength of the faith that, like the om which accompanies all cultic recitation, is the very soul of any real and fully human act.117

The need for simplification is the outcome of a desire for affirmation, but this is not all. It also answers the ultimate longing to transcend everything, not by negation but by acceptance and affirmation. To say nothing, to think nothing, to express nothing, does not constitute liberation until one realizes that there is no-thing, not-a-thing, to say and that it is possible to say, to express, to affirm all, but in a way that is devoid of particular content which would weaken the power of expression and affirmation. The sphere of om is the self-affirmation of Brahman: shabda-brahman.

As already noted, we do not call om a mahavakya because it is properly not a vakya, a sentence. The implicit statement, "Om is Brahman, om is all this [world],''118 even assuming an elliptical verb,119 cannot be said to be identical with om, the pure sound alone, with no explicit meaning and no interpretation. Om is vac, pure word, the simple word of the beginning.120 In this sense it is not even a Great Word, but Word as such. For this reason the next step is the utter silence from which the word has sounded. That is why the Maitri Upanishad says that at the beginning this, all this, the idam, this world, was unuttered,121 although, recognizing that it is by sound alone that the soundless Brahman is revealed,122 it can affirm without hesitation that "Om is both the higher and the lower Brahman.''123 Shabda-brahman is certainly not the higher soundless Brahman, yet it is the one and only revelation of it. The sound om, the imperishable syllable om, is truly imperishable, is shabda-brahman. But om is not only the sound. It is also the silence following the utterance of om. This is the fourth state described in the Mandukya Upanishad, the turiya:124 the silence achieved by having spoken out all sound, all thought (meaning and content), and even all being (cf. the shunyata of the Buddhist tradition). And yet this ontic silence is still connected with the word, for this is that empty, soundless om which is the highest Brahman, the ultimate wisdom, the groundless ground, the absolute mystery.

The Mandukya Upanishad consists of a brief, condensed exposition of the identity of the syllable om and the Supreme Reality. Man passes through successive stages of awareness before merging into the supreme silence, a silence that is "soundless unmanifest Brahman.''125 It is to this silence and this alone that the hymns of the Rig Veda and the Atharva Veda, the sacred rites of the Brahmanas and the Grhya-Sutras, and the verses of the Upanishads and the Bhagavad Gita have led us. All these praises, prayers, rites, speculations, and fervent devotions reveal to us above all else the fascination of Man with the divine, along with his agony, disquiet, and yearning for final salvation, his longing to attain plenitude of being and realization in the One. Scripture teaches us that to arrive at true knowledge and self-realization a Man must hold himself in silence--no elation, no sacrifice, no ritual, no speculation, no desire of any sort whatever, but silence. True worship springs from silence and loses itself completely in utter, eternal Silence.

Om is the first Word, the first symbol of the entire universe, the first manifestation, the concentrated reality made word, that is, sound, content, form, matter, spirit. It is the Word before the world, it is Word according to which the world is formed. It does not say any thing; it simply says. It is the saying of all that can be said, of the whole world. It has no meaning of its own, because it stands at the root of all meanings and gives meaning to everything. It is the primordial word. It is the symbol of the whole, it expresses all that is real and true in every word, in everything that is said: Om tat sat.

The Sacred Syllable 

Pranava

12

CU I, 1, 1-9

i) 	1. 	OM. One should meditate on this syllable as the Udgitha chant, for every chant starts with OM. Of this the explanation is as follows:

2. 	The essence of all beings is the earth;

the essence of the earth is water;

the essence of water is plants;

the essence of plants is man;

the essence of man is speech;

the essence of speech is the Rig Veda;

the essence of the Rig Veda is the Samaveda,

and the essence of the Samaveda is the Udgitha chant.

3. 	The Udgitha chant is the most essential of all essences, the supreme, the highest, being the eighth [in the series].

4. 	Which is the Rig Veda? Which is the Samaveda? Which is the Udgitha chant? This is to be considered.

5. 	Speech is the Rig Veda, breath is the Samaveda, the syllable OM is the Udgitha. Now, these [two] form a union, speech with breath and the Rig Veda with the Samaveda.

6. 	Their union consists in OM; it is in this syllable that they are united. Whenever they come together and unite, they fulfill each other's desire.

7. 	He who knows this and meditates on this syllable as the Udgitha chant-- he himself becomes a fulfiller of desires.

8. 	This is the syllable of assent, for when one agrees with something, one says: OM, "yes." That [prayer] to which assent is made will be fulfilled. He who, knowing this, meditates upon the Udgitha chant as the syllable OM will have all his desires fulfilled.

9. 	In it moves the threefold wisdom [the Vedas]. With OM they recite, with OM they offer praise, with OM they sing, paying reverence to the greatness and essence of this syllable.

CU I, 4, 1-5

ii) 	1. 	OM. One should meditate on this syllable as the Udgitha chant, for every chant starts with OM. Of this the explanation is as follows:

2. 	When the Gods feared death, they took refuge in the threefold knowledge [the Veda]; they covered themselves with meters. Because they covered themselves [acchadayan] with them, these are called meters [chandas].

3. 	Death perceived them as one sees a fish in water. He saw them [hidden with-]in the hymns [Rig Veda], the chants [Samaveda], and the sacrificial formulas [Yajur Veda]. When they discovered this, they arose out of the hymns [Rig Veda], chants [Sama Veda], and sacrificial formulas [Yajur Veda] and took refuge in sound alone.

4. 	When one recites a hymn or a chant or a sacrificial formula, one ends with OM. This sound is that imperishable syllable, that immortal and tearless one. When the Gods took refuge in it, they became immortal and fearless.

5. 	He who knows this and makes this syllable resound takes refuge in this syllable, in the immortal and fearless sound; having taken refuge, he becomes immortal like the Gods.

CU VIII, 6, 5

iii)		When he leaves the body, he proceeds upward on the rays [of the sun], or he arises by saying OM, as quickly as his mind can think. From there he goes to the sun. This is the door of the world by which those who know enter, while those who do not know are barred.

TU I, 8 

iv) 		Om is Brahman.

OM is this whole [world].

OM is a response, for at the bidding, "Recite," he recites.

	With OM they sing the saman-chant, with OM shom they praise and pray, with OM the officiating priest gives his reply, with OM the Brahman-priest starts the invocation, with OM [the sacrificer] gives his assent at the fire sacrifice. With OM the brahmin begins his recitation, adding, "May I attain Brahman," and with this petition he attains Brahman.

KATH U II, 15-17

v)	15. 	The word which all the Vedas extol,

toward which all asceticisms point,

in quest of which men live disciplined lives,

that will I tell you: that is OM.

16. 	This syllable, indeed, is imperishable Brahman;

this syllable, indeed, is the End supreme.

The one who knows this selfsame syllable

will surely obtain whatever he desires.

17. 	This is the best support of all

and the highest. The man who knows

this support is deemed great in the world of Brahman.

MUND U II, 2, 3

vi) 	3. 	A mighty weapon, the Upanishad! Take it as a bow.

Affix an arrow, sharpened by devotion.

Bend the bow by a thought concentrated on That.

Hit the target, my dear--the Imperishable!

4. 	OM is the bow, the atman is the arrow;

Brahman, they say, is the target, to be pierced

by concentration; thus one becomes

united with Brahman as an arrow with the target.

MAHANAR U 540-541

vii)		By the saying of OM let the atman be unified!

This in truth is the great teaching,

the mystery of the Gods. He who knows this

attains the greatness of Brahman!

PRASN U V, 1-7

viii)	 1. 	Then Satyakama Shaibya asked Pippalada: "Sir, which world does he win at the end of his life who, among men, meditates upon the sound OM?"

2. 	He replied to him: "The sound OM in truth is both the higher and the lower Brahman. Therefore the one who knows, if he takes this as his support, attains the one or the other.

3. 	"If he meditates on one element, A, he will be enlightened even by that and he will quickly return to life. The hymns lead him to the world of men. There he experiences greatness by the practice of ascetic fervor, chastity, and faith.

4. 	If he meditates in his mind on two elements, A and U, he will be led by sacrificial formulas to the atmosphere, to the world of the moon. Having experienced glory in the world of the moon, he again returns [to this world].

5. 	But if he meditates on the Supreme Person with the three elements, A, U, and M, of that syllable OM, he attains to the light, to the Sun. As a snake is freed from its skin, so he will be liberated from evil. He will be led by the chants to the world of Brahman. Then he sees the Person dwelling in the city of the body who is higher than the highest existence. On this there are two verses:

6. 	If the three elements are used singly,

they lead to death, but if properly combined,

in outward, inward, or intermediate actions,

then the knower does not tremble.

7. 	By means of the hymns [one attains] this world,

by the sacrificial formulas the space inbetween,

by holy chant the world revealed by the Sages.

With the syllable OM as his sole support

the wise man attains that which is peaceful,

unaging, deathless, fearless, the Supreme.

MAIT U VI, 22-25

ix) 	22. 	Now this has been said elsewhere: There are two Brahmans to be contemplated: Brahman as sound and the soundless Brahman. Now it is by sound that the soundless is revealed. The sound here is OM. By the sound OM one proceeds upward and attains rest in the soundless. This is the goal, this is immortality, this is union, this is happiness. Just as a spider that climbs up its own thread reaches free space, so also one who meditates rises up by saying OM and reaches ultimate freedom. But those who believe in [Brahman as] sound proceed differently. They listen to the sound within the space of the heart by placing the thumb on the ear. This is compared to seven things: a river, bells ringing, a copper vessel being struck, the creaking of a wheel, frogs, rain, speaking in a quiet place. Having transcended all characterization, [these sounds] merge into the supreme, soundless, unmanifest Brahman. There they are free from individualizing characters and differentiations, just as different sorts of nectar having blended into honey have lost their individualizing characters. Thus it has been said:

			Two Brahmans there are to be known: one as sound

and the other Brahman supreme. Having known 

Brahman as sound one reaches Brahman supreme.

23. 	Now this too has been said elsewhere: [Brahman as] sound is the syllable OM. Its culmination is tranquil, soundless, free from fear and sorrow, full of sheer joy, lacking in nothing, steadfast, motionless, immortal, unfailing, enduring forever. Its name is Vishnu the omnipresent. One should meditate on both to attain the supreme state. For thus it has been said:

			The God who is both higher and lower,

who is called by the name of OM, is soundless

and devoid of being. Therefore a man 

should concentrate on the highest place.

24. 	Now it has been said elsewhere: The body is the bow, the syllable OM is the arrow, the mind is its tip, darkness is the goal. Piercing darkness one reaches that which is not wrapped in darkness. Piercing that which is wrapped in darkness one beholds Brahman--as it were a sparkling wheel of fire, of the color of the sun, powerful, beyond darkness, the Brahman that shines in yonder sun, in the moon, in fire, and in lightning. Having seen him, one enters upon immortality. Thus it is said:

			Inward-directed contemplation on the Highest 

is often deflected to outside objects.

Unqualified understanding thus becomes qualified. 

But the happiness obtained when the mind is absorbed

has only the atman as witness. 

That is Brahman, the pure, the immortal, 

that is the goal, that certainly is the world!

25. 	Now this too has been said elsewhere: If a man has the senses withdrawn as in sleep and a perfectly pure heart, he sees as if in a dream in the emptiness of the senses the pranava [OM], the leader whose form is light, who is beyond sleep, old age, death, and sorrow. Then he himself becomes the one who is called pranava, the leader whose form is light, who is beyond sleep, old age, death, and sorrow. Thus it is said:

			When the yogin unites his breath with OM

or is united with the all in manifold ways, 

it is called yoga. 

This oneness of breath, mind, and senses, 

the renunciation of all existence--

this is termed yoga.

KAIV U 11

x) 		Taking his atman for one firestick

and the syllable OM as the second one,

a knower, by a vigorous kindling of knowledge,

burns away the bonds [of ignorance].

MAND U 1

xi)		OM, this indefectible word, is the whole universe, and this is advanced in explanation of it:

			What was, what is, and what shall be--

all this is OM.

Whatever else is beyond the bounds of threefold time--

that also is only OM.

i) 	1. 	Syllable: akshara.

Udgitha chant: cf. BU I, 3, 1 sq. (§ IV 9).

	2. 	Essence: rasa.

Speech: vac, used both as the organ of speech in Man and as the revealed word, the Veda. Cf. § I B

	5. 	Union: mithuna, a couple. Cf. also BU VI, 4, 20, where the husband says to his wife: "I am Saman, you are Rc."

	7. 	Fulfiller of desires: apayita ha vai kamanam.

	8. 	Assent: anujna, agreement.

Fulfilled: samrddhi.

Desires fulfilled: or, he becomes a fulfiller of desires (for others); cf. v. 6.

9. 	Threefold wisdom: trayi vidya, of the three Vedas. Recitation, praise, and song of the RV, YV, and SV, respectively.

Essence: rasa.

	10. 	Cf. § I 37.

ii) 	1. 	Cf. CU I, 1, 1 (i). 

	2. 	Threefold knowledge: trayi vidya, of the RV, YV, and SV.

They covered themselves with meters: chandobhir acchadayan, a play with words. Because the meters are the form of the Veda, they serve as a "covering" for the Gods.

	3. 	As one sees a fish in water. yatha matsyam udake . . . ; i.e.the Vedas are transparent like water.

Sound: svara, i.e., OM (v. 4), the ultimate substratum of all the Vedas. Cf. also CU I, 3, 2.

	4. 	Hymn: rc. 

Chant: saman. 

Sacrificial formulas: yajus.

Ends: atisvarati, sounds out.

	iii) 	In the utterance of OM at the time of death, one crosses to the world beyond (on the devayana). Cf. § V 4. There are several variations and suggested readings of this text.

For CU VIII and ref., cf. § VI 6 (v) and notes.

	iv) 	Response: anukrti, or assent. No sacred action can be performed without OM. Cf. YV II, 13.

For the syllable shom, cf. AB III, 12, 1. It has been suggested that shom is a contraction of sham and om.

Brahman here is Prayer, the Sacred Word (cf. one of the possible etymologies). 

v) 	12-14. 	Cf. § V 5. 

	15. 	Word: pada, or goal; also way, place. 

Asceticisms: tapamsi, austerities, spiritual exercises. 

Disciplined lives: brahmacarya, chaste lives or study of Brahman. Cf. BG VIII, 11.

	16. 	Cf. MaitU VI, 4. 

	17. 	Support: alambana. 

World of Brahman: brahma-loka. Cf. § V 4. 

	18. 	Cf. § V 5. 

vi) 	3. 	Devotion: upasa, or meditation. 

Thought concentrated on That: tadbhava-gatena cetasa. 

Imperishable: akshara, also the syllable OM. 

	4. 	OM: pranava. 

By concentration: a-pramattena, without distraction. 

One becomes united: tanmayo bhavet. Cf. KathU VI, 11 (§ VI 11).

For reference to MandU II, 2, cf. § VI 3 (vi notes). 

	vii) 	Unified: yunjita, yoked, concentrated. 

Great teaching: mahopanishad.

Mystery of the Gods: devanam guhyam. 

viii) 	2. 	The higher and the lower Brahman: param caparam ca brahma. Cf. MundU I, 1, 4; MaitU VI, 22 sq. (below). In later Vedantic interpretation, these are the unqualified (nirguna) Brahman and ishvara, the Lord (saguna brahman).

Support: ayatana.

	3. 	Element: matra. 

Enlightened: samvedita.

Hymns: rcah.

World of men: manushya-loka. 

Ascetic fervor, chastity, and faith: tapas, brahmacarya, shraddha. i.e. he who is thus reborn, will become a holy man. 

	4. 	Sacrificial formulas: yajus. 

Atmosphere: antariksha. 

World of the moon: soma-loka, the world of the Fathers (Cf. § V 4). 

Glory: vibhuti.

	5. 	Supreme Person: param purusham. 

Liberated from evil: papmana vinirmuktah. 

Chants: saman. 

Person dwelling in the city of the body: purishayam purusham (a play on words).

Higher than the highest existence: jivaghanat parat param. 

	6. 	The three matras of AUM have to be meditated upon in all situations, in order to lead one beyond death. 

	7. 	By means of the hymns: rgbhih, corresponding to the earth. 

By the sacrificial formulas: yajurbhih, corresponding to antariksha, the space in between. 

By holy chant: samabhih, leading to heaven. 

Wise man: vidvan. 

ix) 	22. 	Sound: shabda, word. 

Soundless: ashabda, nonword. 

Proceeds upward . . .: cf. the yogic practice of letting the sound OM ascend to the crown of the head, but here the context is cosmic. 

Goal: gati, also way. 

Union: sayujyatva, the state of unification.

Happiness: nivrtatva, cessation. 

Ultimate freedom: svatantryam, independence. 

Those who believe in . . . sound: shabdavadinah; suggests the school of thought for which shabda is the highest reality. Their practices are here described. 

Having transcended all characterization: tam prthag-lakshanam atiya. after experiencing the subtle, internal sounds. 

Cf. CU VI, 9, 1-2 (§ VI 10) for the metaphor of honey. 

Brahman as sound: shabda-brahman, Brahman as logos .

	23. 	God . . . higher and lower: paraparo devah.

Soundless: nihshabda. 

Devoid of being: shunya-bhuta. 

Highest place: the head or the heart in anthropomorphic interpretations. 

	24. 	Bow: cf. MundU II, 2, 3-4 (vi). 

OM is the arrow: cf. KathU II, 17 (v). 

Sparkling wheel of fire: alatacakra, famous simile developed by Gaudapada in MandKar IV, 47-52. 

Unqualified understanding: avishesha-vijnana. 

Pure: shukra, radiant, the semen (of the whole world). Cf. MundU III, 2, 1 (§ VI 11). 

	25. 	Perfectly pure heart: shuddhitamaya dhiya.

Beyond sleep . . .: vigata-nidra, vijara, vimrtyu, vishoka.

United: yunakti, from the same root yuj- from which yoga is derived.

Renunciation of all existence: sarva-bhava-parityaga. Yoga is both unification of body and mind and abandonment of "becoming" (bhava). 

	x) 	Illumination is compared with the kindling of fire.

Bonds [of ignorance]: pasha, fetter.

Cf. SU I, 14, and mark the difference (here it is said that one may see God).

For ref. to KaivU, cf. § VI 11 (ix notes). 

	xi) 	Indefectible word: akshara: both meanings--syllable and imperishable--are here combined. 

	2. 	Cf. § VI 6.
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