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PREFACE

The present work is An ‘:Enquir;y Concerning the Doctrine of Atman in the
Upanisads. There has been a philosophical unrest, anxiety 4-andb apprehension
concerning consc’iousness through all ages. The Upanisads ‘belong to the Vedic '
.COTPUS: S‘inée they occur 'in._thév end as the concluding portion of the Vedas (Vedasya
ﬁntah‘), they are called -Ved&ntﬁl Tfley are ﬂot only the concluding-portion, but also the
‘consummation of the Vedas, and so ithey are also called Veda-$iras’ ,-the crown of the
‘Veda. Traditionally thé number of i]panisads is said to be hundre‘d and eight. But here
I have taken eleven Upiznisads known as major Upanisads, which Saﬂkara has

. commented upon.

This consciousness, termed as Atman in the larger Upanisadic context, has been seen
as a principle which subsists through the changes of the body and mind and even
survives the death of the physical body. But there has been av‘lot of difference among
commentators regarding the further details of this Aman. This has happened due to
the metaphorical and paradoxical language used by the Upanisadic seers in describing
the same. My present work is an attempt to re — examine the texts of the Upanisads to

see if a single view of the Atman can be formed. -

"~ As an enquiiy into the doctrine of Atman as Being, 1 have analysed it from
Ontological, Metaphysical and Psychological standpoints. The concept of pancakosa
in the ontological domain, the concept of Sat — Cit — Ananda in metaphysics and the
states of Jagrata — Svapna — Susupti has been taken up in the psychelogical analysis
of Atman. Apart from that, an exploration has been made into the Upanisadic
éxposietién of the self as an epistemological subject. Various prgimdn_as, their
definitions and their limitations in ‘grasping Atman has been ‘highlighted. This has
been supplemented by discussing the i‘ri'timaﬁéns of Self -~ realiiaﬁoh as enumerated
by the Upanisadic seers. And finally I have analyéed the value —'éyste"m propaga’ted
by the Upanisads having Atman as its locus. The four Upanisadic ‘values Dharma,
Artha, Kama, categorised as Abhyudaya and Moksa, termed as Nihsreyasa and their
* practices in four dsramas viz. Brahmacarya, Grhastha, Vanaprastha and Sannyasa

have been taken up in detail.



I was greatly helped by the commentaries of Sarikara, translated by Swami
‘Gambhirananda of Ramakrishna Missiori, on the major Upanisads. Rimanuja’s works |
on the Brahmasutras wére of great use since he has not written any commentary on
the Upanisads. I am also helped-by Dr. Radhakriéhnan’s work on Upanisads as they
have been written within thé ac»ademic‘framework. Apart from that, many articles
which gave me insight to ﬂ‘ourishing‘ my ideas were also instrumental in formulating
- my 'sfandpoint. I am .'also grateful to all those authors whOse works have directly or.

indirectly helped me out. |
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INTRODUCTION -

I, in the present dissertation, have enquired into the -doctrine of Atman in the major
" Upanisads i.e. in the Upanisizds which Sankara has commented ‘on. As a matter of fact,
the intellectual expedltlon m the doctrine of Atman is extremely complex and |
multifaceted. In the extenswe ﬁeld of phllosophy we. come across self as.an ontological,
metaphysical and psychol_ogwal being, an eplstemologlcal subject, a moral agent, an
aesthetic being and so on. *Upﬁnisads, apart from looking into all these facets in the self,
goes deeper into-the mystié‘é_l- aspects of it and deals wi-th it also as a yogic subject.

There has been a .p‘hi*losqphigal unrest, anxiety "z.m'd‘ 'aiaprehension concernin\g
consciousness all thro.ugh -'the ages. The ancient 'sa-ints',‘v seers 'end sages expressed the
problem in the form wof a forceful interrogation ‘Koaham?’ i.e. who am I? something
which echoes the famous Delphian inscription ‘Know thyself’. Therefore, I plan to look

into all these facets of the self in detail in the light of the Upanisads.

In this study, I have used he'rmeneutic method for inter;prletihg the "texts of the Upanisads.
The method of dialogue and dialectics has been employed in the interpretations of the
texts which are metephorical, péradoxical, symbolic .and':sugges't:ive. My research work
has '_pr-oceeded mainly threu’gh’ decoding metaphoﬁs»:and expanding the aphorisms

described in the Upanisads. -

The method of dialogue =has ‘been contlnuously used ‘in almost all Upanzsads The
dialogue between Satyakama and his mother J abala i in Chandogya Pra]apatl and his sons
in Brkadaranyaka Yama and Na01keta in Katha, Narada and Sanatkumara in Chandogya
are some of the classmal examples of how the method 1s used in developmg Philosophical
thoughts. To put very premsely, “A dialogue is a process of conversatlon argumentatlon
and mutual supplementation:of 1deas between two 1nd1v1duals Wlth dialogue, a method
has evolved in which the encounters with other thmkers_ware essential. It is just opposed to

a monologue which can formulate nothing but a do_,garr.ia."""1 The method demands that the

! Singh, R. P., Consciousness: Indian and Western Perspectives, (New Delhi: Atlantic Publishers,2008) p.82

1



opposition should be allowed _speak and exoress his view regarding the same subject
matter. Thus a dialogue is ~possible only when both the speakers “(a) speak, (b)listen,
(c)aim at truth, (d)understand each other’s language ©) understand each other’s way of
thinking and (f) do not live in two ‘worlds whose contents totally differ. 2 Thus the
process of dialogue proceeds with both dlsagreement and consensus. Dlalogue comes to

an end if there is. either complete agreement or total dlsagreement

Again, Dialectic, as a 'metlﬁod can be seen in two ways — first, it is a mode of
argumentation to bring out a contradiction in th‘e views «of ‘the other party. By examining
the pros and cons of a question, bﬁngs about a cleaf .con-sciousness into antinomies into
which reason gets bogged up and hints at a way out of the irhpasse'by rising to a plane
higher than the extsting one. And therefore se’condly it resolves, dissolves or sublates the
contradictions at a higher level. For example in the d-ia?logue between Uddalaka and
Nadiketa, we find that it begins with the empiricél experiences, the vyavaharika satta. In
order to resolve contradictions at the vyavaharika level, we go to the paramarthika level.
In short, “There is aIways a need to overcome and sublate the contradiction either in

terms of higher ideas or by recognizing the superioritst'of the leading p‘vhilosopher”3

Hermeneutics, as a methodA points to the different ways -of explaining a text.
‘Hermeneutics began as a method of 1nterpret1ng rehglous and 1aw texts and today it
encompasses not only all forms of written texts but also the interpretative process itself.
It is the science and theory of interpretation whose object is to explain a text proceeding
from its features, both objective i.e. grammatical meaning of the words along with the
historical variations and subjective i.e. the authors in:t_er?itli:ons. PDue to the structure of the
‘language aﬁd the context in which it is used, a te);-t taequires different meanings. It is a

way of looking at the various possibilities of the text for a better understanding.

2 paperzak, A. T., Systems and Hi;fory in Philosophy {State University of New York Press, 1986), p84
3 Singh, R.-P., Consciousness: Indian and Western Perspectives, (New Delhi: Atlantic Publishers,2008} p.86
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The following are the problematic issues that I have taken up in my work

1. The first problem in understanding the Atman in the Upanisads is with and within
the Upanisads. Atman hés been described through many paradoxical eXpressibns,
metaphors and variety of suggestions. Therefore there are various commentaries
on Upanisads describing the ontological status of the same. Absolutists, like
Sankara, describe Atman as one, eternal and all-pervading, whereas, some or the
other kind of dualism in Upanisads is read by all the theists like Réméhuja. I shall
try to find out whether the divergent metaphysical positions héve inevitably
emerged out of the dichotomous views expréssed in the Upanisads or if there is

any essential Upanisadic view on Atman underlying all the varieties.

2. The second problem is epistemological and logical. The Upaniﬁa_dic philosophy
advocates six pramdnas' or means of valid kﬂowledge viz. pratyaksa, anumana,
upamana, Sabda, anupalabdhi and arthapatti. However different schools have
different positions on the pramanas. And apart from that how the Atman, which
defies all these categories, becomes an object of knowledge gives rise to the

epistemological problems in Upanisads.

3. The third problem is ethical. The notions of Purusarthas have been divided into
Abhyudaya and Nihsreyasa. But there are different narratives regarding Dharma,
Artha, Kama and Moksa. These values again have to be practiced in four Asramas
or stages of life viz. Brahmacarya, Grhastha, Vanaprastha and Sannydsa.
Different schools héve emphasized different aspects of this system. This has given
rise to discrepancies in Upanisads. Here, the ethi_c_al implications of the theory of

Atman will be explored.

The Upanisads belohg to the Vedic corpus. Since they occur in the end as the concluding
portion of the Vedas (Vedasya antah), they are called Vedanta. They are not only the
- concluding portion, but also the consummation of the Vedas, and so they are also called

‘veda-siras’, the crown of the Veda.



The Upanisads form a literéture which has been growing from early times. Their number
exceeds two hundred though the Indian tradition puts it at one hundred and eight. Sarikara
commented on eleven, ISa, Kena, Katha, Prasna, Mundaka, Mandukya, Taittariya,

Aitareya, Chhandogya, Brhadaranyaka and Svetds’vatara.

There is a general agreemént that the ancient prose Upanisads, Aitareya, Chhandogya, -
Kena, Taittiriya, -and Brhadaranyaka, together with Isa and Katha belong to the Eighth
and seventh century BC These Upanisads belbngs «tvo(what Karl Jaspers calls the Axial
Era of the world, ranginvg from800 to 300 B.C., when man for the first time
simultaneously and independently in Greece, China and India questioned the traditional
pattefns of life.* As many of the early literatures of India were anonymous, the names of

the author of the Upanisads are not known.

There are four Vedas and each Veda has four sections- Samhitd, Brahmana, Aranyaka
and Upanisads. While Samhita. contains hymns praising gods and goddesses, the
Brahmanas deal with the sacrificial riteé. The Aranyakas exposition consists of the
meditative practices. The Upanisads are vphilosophical treatises discussing the
fundamental problem of existence and its purpose. The transition from the Samhitas to

Upanisads is comparable to the change from the mystifyihg twilight to the bright and |
brilliant sunlight of the day. What is implicit .or suggested in the hymns bvecomes explicit
' thfough in-depth rigorous exploration in the philosophical tracts. For example, the Great-
person of Purusa-Sukta with thousands of heads, eyes and feet can be read as an all

pervading conscious principle which is in some way witness to everything.

The problem of Atman or conspiousness" has been very exhaustively dealt in the
Upanisads. Dialogue is the method of the Upanisadic saints. An .example of this is found
in Brhadaranyaka Upanisad 1n the dialogue between the sage Yajflavalkya and his wife
Maitreyi who asks him about the way to realize the Absolute or the Ultimate truth. In the

fourth Brahmana it comes like:

4 Radhakrishnan, S, Principal Upanisads (London: George Allen & Unwin Ltd.,1953) p.22 »



Yajfiavalkya: Maitreyi, verily, I am about to go forth from this state (of householder).
Look, let me make a final settlement between you and that Katyayani
Maitreyi: If indeed, Venerable Sir, this whole earth filled with wealth were mine, would
I be immortal through that? »
Yajiiavalkya: No Like the life of the rich even so would your life be. Of immortality,
however, there is no hope through Wealfh
Maitreyi : What should I do with that by which I do not become immortal? Tell me that,
indeed, venerable Sir, of what you know (of the way to immbrtality)
Yajfiavalkya: Ah, dear, you have been dear (even before), and you (now) speak dear
words. Come, sit down, I will explain to you. Even as I am explaining reflect (on what I
say). Verily, not for the sake of the husband is the husband dear but a husband is dear for
the sake of the Self. Verily, not for the sake of the wife is wife dear but a wife is dear for
the sake of the Self. Verily, not for the sake of the sons are the sons dear but the sons are
dear for the sake of the Self. Verily, not for the sake of wealth is wealth dear but wealth is
dear for the sake of the Self. Verily, not for the sake of brahminhood is brahminhood dear
but brahminhood is dear for the sake 6f the Self. Verily, not for the sake of kstriyahood is
kstriyahood dear but kstriyahood is dear for the sake of the Self. Verily, not for the sake
of the worlds are the worlds dear but the worlds are dear for the sake of the Self. Verily,
not for the sake of gods are the gods dear but gods are dear for the sake of the Self.
Verily, not for the sake of the beings are the beings dear but the beings are dear for the
sake of the Self. Verily, not for the sake of all is all dear but all is dear for the sake of the
Self. Verily, O Maitreyi, it is the self that should be seen, heard of, reflected on and
meditated upon. Verily, by the seeing of, by the hearing of, by the thinking of, by the
| understanding of the Self, all this is known.’

As the dialogue proceeds Yajfiavalkya convinces her that it is the Atman that should be
known and when this knowledge is achieved everything in the universe is known,

because there lies an identity between Atman (self) and Brahman (The Ultimate Reality).

* Radhakrishnan, S, Principal Upanisads (London: George Allen & Unwin Ltd.,1953) Brhaddranyaka 2.4.1
to 2.4.5 p.195-197



T:h_érefore the focal point of all the five Mahdvakyas or great teaéhings (literally great
sentences) of Upanisads is nothing but this 4#man. They are as follows:

Prajﬁa‘nam Brahma “Consciousness is Brahman
Aham Brahmdsmi “I am Brahman””

Tattvamasi “Thou art t’ha’t”_8

Ayam Atma Brahma “This Atman is Brahman™®
210

O

Sarvam Khalu Idam Brahma “Everything is Brahman
The Mahavakyas, in brief, are the different paths of the realization of fhe Absolute. The
statement PrajfiGnam Brahma directs the seeker to médit_ate on the Chitsvarupa (Pure
consciousness form of Brahman), leading to the merger of that individual consciousness
in the Universal and the attainment of muk#i (Liberation from the worldly bondage) and
the state of Supreme Bliss (Paramananda). Aham Brahmasmi is an endeavor to make the
pupil engage in deep meditation to realize the Absolute. In the Taffvamasi, the teacher is
trying to make his pupil realize that his innate being is a part of the Absolute. Ayam Atma

Brahma also accomplishes the same thing.

Upanisads present self as an ontological being, an epistemological subject, a moral being,

a psychological being and so on.

Forvexamplé, different layers of the self, from the ontological standpoint, have been
illustrated in the Taittariya Upanisad"'. Self has been seen as a combination of five layers
viz. Annamaya, the food layer, Pranamaya, the layer of life energy, Manomaya, the

m,en_tal layer, Vz’jﬁdnamaya, the intelligence layer and Jnandamaya th-e bliss layer. On the

E/ght Upamsads With the commentary of Sankaracarya Vol.2, trans. Swami Gambhlrananda ,Kolkata:
Advaita Ashrama, 2009) Aitreya Upanisad, iIl. 1.3 p66
7. The Brhaddranyaka Upanisad with-the commentary of Sankaracarya tr.Swamij: Madhavananda
(Kolkata :Advaita Ashrama, 2009), 1.4.10 p100

Chandogya Upanisad with the commentary of Sankaracarya, tr. Swami Gambhirananda,Vi.8.7 p468

® The Brhadédranyaka Upanisad with the commentary of Sankaraédrya, tr.Swami Madhavananda,
(Kolkata:Advaita Ashrama, 2009), 11.5.19, p280
1% chdndogya Upanisad with the commentary of Sankar@éarya, tr. Swami Gambhirananda, 111.14.1,p208
u Eight Upanisads, With the commentary of Sankardcarya Vol.1, trans. Swami Gambhirananda, {Kolkata:
Advaita Ashrama, 2009), Taittiriya Upanisad, 111. 1.1 to1.6 p392-396

6



other hand, looking from the metaphysical stand Upanisads describes it as Sat-Cit-
Ananda i. e. Existence- Knowledge- Bliss Absolute. In its Psychological analysis,
Mandukya Upanisad expresses self in three states of Jagrata- Svapna- Susupti i. e.
waking, dream, deep sleep and talks about a fourth state of consciousness called T uriyd
which transcends all these three. In Katha Upanisad self comes as a moral being. Katha
divides happiness into two'? categories preyas (pleasent) and sreyas(good) and declares
pursuit of sreyas or good as the true nature of the self. Sihce the nature of self is bliss

Absolute, righteousness becomes the true nature of self as it leads to supreme happiness.

The first problem, dealt in the first chapter, comes from the very texts of the Upanisads.
We find, in describing the self, both dualistic and monistic passages in Upanisads. Katha
Upanisad says “In this world there are two souls which taste the fruit of action, both of
- which are lodged in the recess of human heart, and which are as different from each other

as light and shade.”"?

Mundaka Upanisad further adds, “There are two birds, companions and friends, both
sitting on the same tree, of which one partakes, of sweet fruit of the tree, while the other
without eating merely looks on.”** The noteworthy in the passage 1s - how can we regard
the Universal soul as enjoying the fruit of action? The enjoyment of the fruit of action
could be predicted only about the individual soul and nbt about the Universal soul which
must be regarded as above such enjoyment. Hence, it was probéble, that Mundaka
Upani&ad relieved the Universal Soul of the burden of enjoyment of the fruits of such
- action, and laid the fact of enjoymenf at the door of the individual soul. In any case’it is
worthwhile noting that the individual soul is in the above passage spoken of as being

- entirely distinct from the UniverSal Soul.

Ramanuja agrees with Madhva in maintaining the utter separateness of the individual

soul and God. But Ramanuja differs from Madhva in regarding the Absolute to be the

2 |bid., vol.1, Katha Upanisad, 1.2.2 p148

3 Ranade, R. D. A Constructive Survey of Upanishadic Philosophy, (Bombay: Bharatiya Vidya Bhavan, 1968}
Katha, 1.3.1, p150

% bid., vol.2, Mundaka I11.1.1, p151



nature of triune unity - a sort of tripod composed of matter, individual soul and Brahman.
For this doctrine of threefold unity, Ramanuja finds ample justification in the passage
from the Svetasvatara which tells us thét there are, “three ultimate existences, all of them
eternal and all together constituting the Absolute, namely, the powerless unknowing soul,
the powerful knowing Brahman, and the eternal prakrti, which exists for the enjoyment

of the individual, and from which he receives recompense for his works.”!>

And yet again that “Man need to know only the three entities which constitute the
Absolute, namely the enjoyer, the enjoyed and the mover, and that when a man has

known these three, nothing remains to be known”'®

We are told in the Brhadaranyaka by the help of a simile which is oft repeated in the
_ Upanisad that “This Self, already mentioned, is the ruler of all beings, and fhe king of all
beings. Just as all the spokes are fixed in the nave and the felloe of a chariot wheel, so
are all being, all gods, all worlds, all organs and all these individual selves are fixed in

this Self.”’

In another passage, the same Upanisad tells us, by a change of metaphor, that “As a
spider moves along the thread (it produces), and as from a fire tiny sparks fly in all
directions, so from this Self erhanates all organs, all worlds, all gods and all beings. Its
secret name (Upanisad) is ‘the Truth of truth.” The vital force is truth and it is the Truth
of that”'® In these passages we are told how Brahman may be regarded as the Soul of

souls and we are also unmistakably told that the Supreme soul is the Real of the reals.

This is corroborated by another passage of the Brhadaranyaka which tells us that
Supreme is the All- “both the formed and the formless, the mottal and the immortal, the

stationary and the moving, the this and the that.... He is the verity of verities, for all these

¥ |bid. Svetasvatara 1.9, p153

* |bid. Svetdsvatara 1.12, p 153

Y7 The Brhadaranyaka Upanisad with the commentary of Sankaraéarya, tr.Swami Madhavananda,
(Kolkata:Advaita Ashrama, 2009) 11.5.15 p272

8 |bid.I1.1.20 p202



verities, and He is the supreme verity.” -Bbt_h the moving and the stationary are thus the
forms of Supreme; this is much as to say, that Supreme is the Soul of organic as well as
inorganic nature. He fills the souls as he fills the Universe, and controls them both as

their inner governor.

Regarding the immortality of the Soul, many pass>ages seem to eXtcﬂd support to dualistic
theories. A passage from Chhandogya tells us that thé worshipper is lifted up to the
region of the deity whom he worshipped 1n life. It goes like, “He who thus knows Rajana
(Sama) .as quy established on gods, attains the sphere of these very gods.”? This
supports the dualistic doctrine that absolution consists not in being merged in the
Absolute, nor even being assimilated to Him, but in cbming near his presence and
participating in His glory so that the devotee may be lifted, according to the requirements
of the doctrine of kramamukti, along with God whom he has worshipped, to the state of

highest absolution at the end of time.

Mundaka Upanisad, extending support to Ramanuja says, “When the seer sees‘the Purusa
— the golden — hued, creafor, lord, ;clnd the source of inferior Brahman — there the
illumined one completely shakes of both merit and demerit, becomeé taintless, and attains
absolute equality”?! While to Madhva, beatitude consists in being lifted up to the region
~of the deity and coming to his presence, to Ramanuja it consists in divine assimilation

and in being like him though different from him.

The Upanisad, of course, contain passages which support the monistic theory of Sankara
The fundamental platform of Sankarite Philosophy is that the universe is One: that there
is no difference within it, ‘or without it. From death to death does he go, says

Kathopanisad, who sees difference in this world; non-differen'ce. can ‘be perceived only

YRanade, R. D. A Constructive Survey of Upanishadic Philosophy, {(Bombay: Bharatiya Vidya Bhavan, 1968)
Brhaddranyaka 11.3.1-6, p155

2 Chhandogya Upanisad with the commentary of Sankard@éarya, tr. Swami Gambhirananda, (Kolkata:
Advaita Ashrama, 2009), 11.20.2 '

21Eight Upanisads, with the commentary of Sankardcarya Vol.2, trans. Swami Gambhirananda (Kolkata:
Advaita Ashrama, 2009) Mundaka 111.1.3 p141



by the hi ghly trained intellect. It reads like, “What is indeed here is there; what is there is

here likewise. He who sees as- though there is difference here goes from death to death”?

Brahman is alike throughout ats structure and the knowledge of any part of it is the
| knowledge of the whole. Chhandogya Upanzsad reads, “Just as by the knowledge of a
‘ lump of earth, everythmg that is. made of earth comes to be- known all this being merely a
word, a modification and a name the ultimate - substratum of it all bemg the earth; that
just as by the knowledge.of a-prece of iron everythmg -m-ade ‘of iron becomes known, all
this bemg—merely a word, a modlﬁcatlon and a name the rultrmate substratum of it all
being iron; that just as by the knowledge of a pair of nail-scissors, everything made of
steel becomes known, all this being merely a word, a modification and a name, the

ultimate substratum of it all being steel”**

The same Upanisad further reads, “...This is Brahman. After departing from here (this
body), 1 shall become identified with this (Brahman). He who-has this belief truly, and
has no doubt, (He will attain Brahmanhood). This is what Sz‘mdilya says in thev days of
yore. Sandilya said this”24 The Brhadaranyaka says, ““...While he whe worships another
'god thinking, ‘He is one and I am another’, does not know. He is like an animal to the

gOdS 3325

and finally the Mundaka - Upanzsad teaches the 1dent1ty of the soul, pent up in the

recess of the human heart wrt_h the supreme person, and identifies both with the Universe. -
It goes like, “The Purusa is alone is all this — '(comprising)..Karmavand Knowledge. He
who knows this supreme, immortal Brahman, existing in v-th'e heart destroys here the knot
of ignorance,'O good — 10‘_(5'1(1“"ng one.”%$ Ihese vpassages f=a‘ie, vlerily a crux to the Non-

advaitic inerpreters of the Uban'isad. _

Ibld , Vol.1, Katha,1l. 1 10 p190
Chandogya VI 1 2-74 p157 _

Chandogya Upanisad with the commentary of S‘ankaracarya, tr. Swaml Gambhlrananda ,(Kolkata:
Advalta Ashrama,2009),111.14.4 p214

% The Brhadaranyaka Upanisad with the .cemmentary of Sankaracarya, {Kolkata: Advarta Ashrama, 2009),
tr Swami Madhavananda, (Kolkata:Advaita Ashrama, 2009), 1.4.10 p100

% Eight Upanisads, With the commentary of Sankaracarya Vol.2, trans Swami Gambhirananda,(Kolkata:
Advaita Ashrama, 2009) Mundaka Upanisad, 1. 1.10 p120 ' :
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It has been customary among commentators of Upanisad to regard the variegated
philosophical texts as constifuting one systematic whole. Thus they have tried to interpret
all these texts and have attempted to press all the Upanisadic texts into the service of the
particular dogmaithe_y uphold. We, of course, have seen that these texts extend partial
support to all of them. But all these views -se’em. to be one-sided, incapable of giving a

complete picture of the self

In my work, I have examined if any such unity really exists in these texts. To find if there
is any essentizil pictu’re. of the self,ﬁnderlying all these views, hais been the aim of the
WOrk. The last issue that I have taken up is - In the midst of all the metaphysical conflicts,
we come across in the Upanisads, what is the core Upanisadic teaching? Shall our minds
" be only tossed on the wave of philosophical conflicts, or can we have a ballast which will
give the necessary poise to our philosophical speculation? Shall our minds be sunk in the
mire of metaphysical conflicts of Pluralism, Qualified Monism and Monism as we find
them in the Upanisad. Is there any, at the basis of these various attempts, at the solution
of the central metaphysical problem, one fundamental conception, which will enable us to

string fo gether the variegated philosophical speculations of the Upanisad?

The second problem I have dealt with in my second chapter is epistemological.
Upanishads accepts six pramanas or means of valid knowledge viz. pratyaksa, anumana,
upamana, Sabda, anupalabdhi and arthapatti. All the schools of philosophy have not
accepted all these categories. Charvaka accepts only one i.e. perception or pratyaksa and
maintains that there is nothing C;ﬂled_ Atman as -se_pérate from the physical body as it is
not given in an)} ldhd of perception. Nyaya accepts only four pramanas viz. pratyaksa,
anumana, upamana ahd Sabda whereas Sénkhy:aexclu}d‘e's'upamdna and keeps the rést

three.

But the biggest epistemological problem. lies within the Upanisad as it itself maintains
that Atman does not come within the general categories of Epistemology. Brhadaranyaka
Upanisads says, “...He is never seen, but is the witness; is never heard but is the Hearer;

He is never thought, but is the Thinker; He is never known but is the Knower. There is no
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other witness but Him, no other hearer but Him, no other thinker but Him, no other
knower but Him. He is the internal ruler, your own immortal self. Everything else but

Him is mortal”?’

But this raises another fundamental question. Granted that the Afman is the eternal
knower, how the knower knows himself? In my Work, I have tried to find which
epistemological category Upanisad resort in order to know the Atman. The problem here
is that soul has been accepted in Upanisads as the subject of all kn0wledgé. It is not any
kind of object in itself. Thus the epistemological categories are applicéble only to the
objects of knowledge. Therefore these categories will not be sufficient to grasp Soul.

How then we know the soul at all becomes the epistemological problem in Upanisad.

The last problem I have taken up in the third chapter regarding Atman is ethical. There
are mainly four values described in Upanisad which are called Purusartha or the

meaning of being a person. In order, they are put as Dharma, Artha, Kama, and Moksa.

Dharma, which controls kama and artha, generally means righteousness. Mundaka says,
“Truth alone wins, and not untruth. By truth is laid the path called Devayana, by which
the desireless seers ascend to where exists the supreme treasure attainable through
truth™®® In general context, it means dchdara, vyavahara and prayaséit i.e. conduct,
dealing with the world and a sense of rep,éntance in mistake. This may be understood as

living the right values of life.

Artha primarily implies two things — wealth and meaning. Taittiriya Upanisad says, “His

Money and material wealth has not been

vow is that he should not deprecate food”?

condemned in Upanisad. Rather it has been accepted va_s one of the basic assets for life.

But wealth becomes a purusdrtha or it acquires a value only when it is earned following

7 The Brhaddranyaka Upanisad with the commentary of Sankaraéarya, tr.Swami Madhavananda,
(Kolkata:Advaita Ashrama, 2009),111.7.23,p354

28 Eight Upanisads, With the commentary of Sankardcdrya Vol.2, trans. Swami Gambhirananda,(Kolkata:
Advaita Ashrama, 2009) Mundaka 111.1.6 p146

2 |bid. Vol. 1,Tattariya 11.7.1 p 400
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the principles of dharma and utilized for right purposes. Both the coming and going of

wealth determines its value.

The third purusartha is kdma. It means enjoyment. To live a meaningful life one must
also have enqunient. But this enjoyment has also to be done within the bounds of

dharma. So both artha and kama is controlled by dharma, the right principles of conduct.

The last and the most important- purusarthas, according to Upanisad is moksa.
Brhadaranyaka says “That self is dearer than a son, is dearer than wealth; is dearer than
everything else and is innermost. If one were to say to a person who speaks of anything
else than the Self as dear he will lose what he holds dear, he would very likely do so. One
should meditate on the Self alone as dear. He who meditate on the Self alone as dear,
what he holds dear verily will not perish™° It means liberation from the cycle of birth and
death. We all are subject of pain because we are moving in a cycle of birth and death. The
final goal of life is to get out of it and regain one’s freedom. This is the final goal of the

whole Upanisadic discourse.

Now these four purusarthas have been further divided to two classes. Dharma, artha and
kama have been clubbed together and called Abhyudaya. The other value moksa is called
Nihsreyasa signifying fulfillment.

Now there are various narratives regarding these purusarthas. According to
Brhadaranyaka Upanisad virtue is threefold. It reads, “Once upon a time the gods, men
and demons all went to their common father, Prajapati and asked him to communicate to
them the knowledge which he possessed. To the gods Prajapati communicated the
syllable Da, and having asked them whether they had understood what he had said to
them, received t'he answer that they had understood that they were asked to practice self
control (Damyata), upon which Prajapati expressed satisfaction. To the men he also

communicated the syllable Da, and after having asked them whether they had understood

% Radhakrishnan, S: Principal Upanisads (London: George Allen & Unwin Ltd.,19$3) Brhadaranyaka 1.4.8
p167
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what he ‘had said to them, received 'the,ansWer' that they had understood that they should
practice Charity (Datta), upon Whi_eh Prajapati said he was satisfied. To the demons
likewise, Prajapati communicated the syllable .Da, and having asked them whether they
had understood what he had said to them, received the answer that they ‘had understood
thet they should practioe compassion '(Dc';yddham), upon which Prajapati expressed

satisfaction _aga_-in”31

Again in the ‘Chhandogya, we meet with a different list of virtues. We read “Then those
are his austerity, chaﬁty, sincerity, non — injury, speaking of truth — they are his
daksinas."’32Then in the same Upanisad we rea‘d, “He who steals gold, he who drinks
wine, he who pollutes the bed of his teacher, he who kills a Brahmin, all theses go down

to perdition; likewise also he, who even associates with them”*?

Thus there are many narratives of Dharma. Similarly we find narratives on the other
values. We shall try to find the essent1a1 meaning of the human values and the true

significance of Abhyudaya and Nzhsreyasa

Thus my work has been divided into five parts comprising of three chapters in addition to
the introduction and the conclusion. My introductory part has covered the research
problems I have taken up in my work. In the first chapter I have discussed the
metaphys-:ical, ontologicél and psychological aspects of the soul described in the
Upan:isads. This has covered the five layers of being as described in the Upanisad, the
-expo'sition of -‘Exi'stence-Consciou.Sness4Bliss Absolute and psychological states of

wiking, -dream and deep sleep states.

In the second chaptet, 1 have taken up the Eplstemologlcal issues related to Pramanas or
means of va11d knowledge The meanmg of dlfferent pramanas and their expositions in

dlfferent schools have been taken up. The use of different pramanas in the Upanisad has

31Ranade, R.D. A Constructive Survey of Upanishadic Philosophy, (Bombay: Bharatiya Vidya Bhavan, 1968)
; 'B’rh_addranyaka V.2.1-3 p225 ‘
Chandogya Upanisad with the commentary of Sankaracéarya, tr. Swami Gambhirananda, 11.17.4 p229
» Ranade, R: D. A Constructive Survey of Upanishadic Philosophy, (Bombay: Bharatiya Vidya Bhavan, 1968)
Tattar/ya 1.9 p226
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been explored. Their validity and limitations in describing and grasping the Atman has
been discussed. This is followed by a discussion on the Mahavakayas and the means to
attain the knowledge described in them. The third chapter has been devoted to the ethical
issues related to Upanisadic value system. There is an attempt to form proper definitions -

of Nihsreyasa and Abhyudaya having Atman as its locus.

To sum up, all the three-dimensions taken up for study i.e. the Metaphysical,
Epistemological and Ethical aspects of the Atman, as a matter of fact, have an underlying
unity. The nature of epistemology determines the-nature of metaphysics in any system.
For example, when Charvakas accept perception as the only source of knowledge, matter
eventually becomes the only reality. They don’t accept consciousness as independently
real because it is not given to the sense — perception. Similarly the valne — system or
Ethics depends upon the metaphysics or the theofy of reality associated with the system.
Thus I have tried to form a comprehensive view of A_nndn, in the light of Upani,sad&, by
combining the metaphysical, epistemological and ethical dimensions of it and have

concluded the whole work by giving reasons for my own position.

15



~Cﬂha,_p‘t»er One

The Doctrine of Atnan as Being in thé-‘f’Up’_,an‘i.sads

belng in three domains viz. Ontological, Metaphyswal and Psychologlcal All the
-major- Upanisads have taken up thlS vital issue very exhaustwely Th1s issue has been
explored from various angles in dlfferent Upamsads Some Upamsads like Taittirtya
- 'have dived mto the ontologlcal -aspects of it. Upamsads hke Chhandogya have talked
about the psychological aspects-and some others like Brahadaranyaka have plunged'

into the metaphysical aspects of the same.

" The method employed would be that of ‘dialogue’. This is the method employed by
the sages in the Upanisads themselves. Most parts of the .?Upani;sads are written in the
dialogic form. ‘Upanisad’ literally means sitting near to’. One of its imports could be
that these texts are. consequences of at least two people sitting together and engaging :
in a diaiogue or that one needs. to approach a teacher to have a proper understanding

of these texts.

Dialogue is possible only when at least two people *cOr’_ne 'fo;gether'willing to discuss
some relevant issue. There can be more than two’ speake_‘rs ina dialogue but if it is less
than two, dialogde‘,gets reduced to monologue. There must be at least a minimum
amount of agreer-neﬁt and some 'kjnd of disagreemem.oe:tw-ee:n the _sﬁea‘kers. Dialogue
proceeds on the backgrouhd of this agreement, through 's‘orting out disagreements, to
solution of the problems and evolution of knowledge. Both complete agreement. and

total disagreement leads to the cessation of the process of dialogue.
The Ontological status ofﬁtmqﬁ : Thé Pancako$i

Ontology is the Philosophical study .of the nature of being, existence or reality as
such. In Upanisads too, the problem of onvtolc'z‘g& has been dealt with very
exhaustively. The study of ‘Being as such’ has been taken-in almost all the inajor
Upanisads. What is the true nature of the existence and more particularly what is the

true nature of our own being has been given an intensive treatment.

- 16



In the Upanisadic literature, we find the discussion on the ontological status of the
Atman in the T ai’ttirz'ya Upanisad. The existence of a human being has been seen as a
combination of some ‘sheaths’. There is a discussion' between Bhrgu and his father
Varuna in the third part of the Upanisad regarding Brahman, the Ultimate Reality of
this universe. It goes as follows:

Bhrgu, the well known son of Varuna approached his father with the (formal) request
Bhrgu: O revered sir, teach me Brahman -

Varuna: Food, vital force, eyé, ear, mind, speech — these are the aids to the knowledge
- of Brahman. Crave to know well that from which all these beings take birth, that by
which they live after being born, that towards which they move and into which they
merge. That is Brahman.

Bhrgu practised concentration and having practiced — realized food (i.e. Virat, the
gross cosmic person) as Brahman. For its verily from food that all these beings take
birth, on food they subsist after being born, and they move towards and merge into
- food. Having realized that, he again approached his father Varuna with the (formal)
request. |

Bhrgu: O revered sir, teach me Brahman.

Varuna: Crave to know well through concentration, concentration is Brahman.

Bhrgu practised concentration and having practiced — knew the vital force as
Brahman. For from the vital force, indeed, spring all these beings; having come into
being they live through the vital force, they move towards and enter to the vital force.
Having realized that, he again approached his father Varuna with the (formal) request.
Bhrgu: O revered sir, teach me Brahman.

Varuna: Crave to know well through concentration, concentration is Brahman.

Bhrgu, having practiced concentration — knew the mind as Brahman. For from the
mind, indeed, spring all these beings; having beenrborn, they are sustained by the
mind, and they move towards and merge into the mind. Having known that, he again
approached his father Varuna again and made the (formal) request.

Bhrgu: O revered sir, teach me Brahman.

Varuna: Crave to know well through concentration, concentration is Brahman

He practiced concentration. He, having practiced concentration — knew the knowledge

as Brahman. For from knowledge, indeed, spring all these beings; having been born,

! Eight Upanisads, with the Commentary of .S‘ankarﬁ_c’arya Vol.1, trans. Swami Gambhirananda
(Kolkata: Advaita Ashram,2008)Taittiriya II1.1.1 — l11.4.1, p390 — 399
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they are sustained by knowledge, and they move towards and mefge in knowledge.
Having known that, he agaiﬁ approached- his father Varuna again and made the.
(formal) request.

Bhrgu: O revered sir, teach me Brahman.

Varuna: Crave to know well through concentration, concentration is Brahman.

Bhrgu practiced concentration. He, having practiced concentration — knew Bliss as

Brahman. For from bliss, indeed ~aH these beings originate; having been born, they are

sustained by Bliss, they m.ove towards and merge into Bliss.

Moreover, a visible result is being vouchsafed for him: annavan has to be taken in the
sense of one who is possessed of plenty of food, since knowledge would get no credit
if the term meant simply possession of food as such, for that is a patent fact in the -
case of everybody. Similarly annadah (derived in the sense of an eater of food),
means that he is blest with good digestion. Mahan bhavati, he becomes great. In what
does the greatness consist? The answer is prajaya, in sons etc. pasubhih, in cows,
horses etc.; brahmavarcasena, in the luster resulting from the control of external and
internal organs, knowledge etc. He becomes mahan, the great; kirtya, through fame

due to a virtuous life.

So, Taittiriya Upanisad moves from lower reality of food or anna through prana — the
vital air, mana — the mind, and vijafiana — the intelligence to the highest reality of

ananda — the supreme bliss in enumeraﬁng the Ultimate reality of this existence.

Now in the same Upanisad, human being has been described as a combination of five

sheaths each consisting of one of these elements. It reads as follows;

“All beings that rest on the earth are born verily from food. Besides they live on food,
and at the end they get merged in food. Food was‘Ver-i_ly born before all creatures;
therefore it is called the medicine for all. Those who worship food as Brahman

acquire all the food. Food was verily born before all creatures; therefore it is called
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the medicine for all. Creatures are born of food; being they grow by food. Since it is

eaten and it eats the creatures, therefore it is called food.”2

As compared with this self made of the essence of food, as said before, theré is
another inner self, which is made of air. By that this one is filled. That (self) which is
this, is also verily of the human form. Its human form takes after the human form that
(earlier one). Of this prana is indeed the head, vyana is the right side, apana is the left

side, space is the self the earth is the tail that stabilizes.

The senses act by -fo’llowmg the vital force in the r-riouth; all human beings and
animals that are there act similarly; since on the vital force depends the life of all
creatures, therefore it is called the life of ail. Those who worship the vital force as
Brahman attain the full span of life. Since on the vital force depends the life of all.

"The next verse reads as follows —

Of the preceding (physicgl) one, this one, indeed, is tﬁe embodied self. As compared
with the vital body there is another internal self constituted by the mind. By that one
is this one filled up That self which is this, is also of a human shape. The human shape
of this (mental body) takes after the human shape of that (vital body). Of that (mental
body), the Yajur-mantras are the head. The Rg-mantras are the right side, the Sama-
mantras are the left side, the Brahman portion is the self (trunk), the mantras seen by

Atharvangiras ate the stabilizing tail. The next verse reads -

“One is not subjected to fear at any time if one knows the bliss that is Brahman,
failing to reach which (Brahman, as conditioned by the mind), words along with the

mind turn back.”

Of that preceding (vital) one, this (menfal) one is verily the embodied self. As
compared with this mental body, there is another internal self constituted by valid
knowledge. By that one is this one filled up. This one, as aforesaid, has verily a

human shape. It is humanly shaped in accordance with the human shape of the earlier

2Eight Upanisads, with the Commentary of Sankardaéarya Vol.1, trans. Swami Gambhirananda
(Kolkata: Advaita Ashram,2008), Tattiriya 11.2.1, p324
* \bid.Tattiriya 11.4.1, p334 _
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one. ‘Of him, faith is verily the head" righteousnes's is the right side; truth is the left
s1de concentration is the self (ttunk), (the prmcrple called) mahat is the stabrhzmg

tail. The next verse reads as follows -

- “Knowledge actualizes a sacrifice, and it executes the duties as well. All gods
medltate on the first born Brahma, condrtroned by knowledge If one knows the
| ;4 'knowledge - Brahman and if one-does not ért about it, one abandons all sins in the

' rbody and fully enj oys all enjoyable: thmgs

Of ‘that preceding (mental) one, this (cognitive)-one is verily the embodied self. As
compared with this cognitive body, there is another 1nternal self constituted by bliss. -
- By that one is thls one filled up. This one, as aforesard has ver11y a human shape. It is
humanly shaped in accordance with the human shape of the earlier one. Of him, joy is

~ verily the head; enjoyment is the right lside;‘ hilarity is the left side; bliss is the self
(trunk), Brahman is the tail that stabilizes.

Thus in these verses we find that Taittiriya Upd-ni_sad not only moves from lower
reality of food to the highest reality .of bliss in describing the Ultimate reality of the
‘Universe but also describes every human bein;g as a combination of ‘sheaths’ made of

these elements respectively. The ‘being’ of a man is split into five distinct layers.

If self is taken in this five — folrd “form, -it s-‘i_ndi(:ates some kind of pluralism with
| profound unity. This is a /c?l-ua‘l«;i‘sm: not in the s_ense in which Visistadvaitva or-Dvaita
| Vedanta describes souls and their. Separaterress 'from Brahman but asa deviation from
' Advaztzns One, homogenous all - pervadmg and non — dual self The rest of the

bodres exrst ‘within the physrcal_ ody 1tself It obvrously 1nd1cates a hmrtatron of the

the selves in alignment w1th Dvazta '

self ine terms of space Some km‘ ,of plural :

can also be read as self is llmlted to the body and there are many ‘human bodies in the
world. But this notion ’ﬁve fold self is: not entertamed by Advaitins. They think that

thrs theory of self compnsmg of ﬁve - sheaths is “built upon ignorance’.

* Eight Upanisads, with the Commentary of §ankaracarya Vol.1, trans. Swam| Gambhirananda
{Kolkata: Advalta Ashram,2008), Taittifiya 11.5.1,p336
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Ad.Vaitins did not reject the ‘kosas’ as such but enumerated them as having mere ideal
existenc..e.. According to them, ‘we fhaVe to discriminate the five different kosas in
thought (v-iveka) and move beydnd the physical body, beyond the vital energ'y, beyond
the mind, the intellect and even beyond the bliss — layer to find our true Self. .

This of course can be seen as an implication of the discussien that proceeds between
Bhrgu and Varuna in the succeeding chapter of the .Up-an-isald.._We c:'ah iclearly see that
the ultimate reality or Bfa')zman has ‘not’ been identified ,-with 'the'body, the vital
energy, the mind or the in_tellect. T hey do not repreéen-f the ultimate substratum of
existence. So, probably ‘sheaths’ cbpstituting of fhese' elements cannot be called

‘sheaths’ of Atman — the ultimate.

But the Upanisad is not clear as to whether it identifies the Ultimate with the Bliss —
layer since the dialogue does not give any conclusive remark as to whether Varuna |
was satisfied with the answer or not. It'is only told,this piece of knowledge shall be
forever mysteriously known as the Bhargavi Varuni Vidya and that this is ‘exalted in

- the highest' heaven’ meaning thereby that it is honored as amorig the best of

knowledge.

Advaitins waver, however, in deciding as to whether we should identify the Brahman
with the bliss — laye'r or whether we should penetrate beyond it to find Brakhman.
While commenting on 7 aittiﬁ'ya verse 11.2, he writes, "Brahman which is the inmést
of all the sélves beginning from the physical sheath and ending wi.’gh the blissful one -
as the indwelling Self, by follbwfng a process of elimination the five sheaths just as
rice is extracted from grain called kodrava which has ~ma_1n$_r husks."s But while ‘
z:ommentin'g Taittiriya vcrs.e' I_-II.'6 he writes, 'fsé, -esad, .ihisv'thgn ..is; the vidya,
knowledge;".(which was) .bhargavi, realized-by Bhrgu; -fand.‘vzli-r'uhi imparted by
varuna; commencmg from the self constltuted by foed, pratisthita, culminates; in the
supreme, non-dual bliss. that is lodged parame vyoman, 1n the cav1ty that is the
supreme space within the heart. Anybody else, too who realizes the bliss that is
Brahman by entefing through this very pfocess and through alone as his' aid — that

iz o

s Efght Upanisads, with the Commentary of Sankaracarya Vol.1, trans. Swami Gambhirananda
(Kolkata: Advaita Ashram,2008), Tattiriya 11.2.1p326
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man, too, in consequence of his knowledge culmina’ti-n_:‘g thus gets established in the

bliss that is the supreme Brahrﬁah; that is to say, he becomes Br.a'h;ﬁ__an itself".
The Metaphysical status of Atman as Being in the Upanisads:

The metaph-ysical doctrine forms the most interesting of all the discou_r‘ses on Atman
as 'Being' in the Upanisad. The _metaphysieal status of Vthe_.{-ﬁrtdn:has been described
_as 'Sq'i-_ Cit- Ananda literally meaning Existence- Consciousnes- Bliss .;/E\bsolute. This
Kimp_lfies Atman is the all pervading reality, it is full of ‘lmowleogei.and_ is the source of
infinite joy. The first sloka of Isavasya Upanisad says,. "Om, all this whatever moves
on ‘the -earth, is enveloped by ‘the Supreme Being. Protect yourself through that
-detachment. Do not covet anybody's wealth"”. Thus Asman is limited neither by space

or by time. True nature of every being is therefore blissful. -~~~

Till now we have seen the ontological and metaphysical expositions of the Atman by
the Upanisads, with reference to some -of the selected passages. But the problem is
that, when all the major Upanisads are taken together, \;ve do not find a clear picture
of the self emerging out of the very texts of the Upanisads We frnd in ontological
and metaphys1ca1 descnptron of the self, both duahstlc and monistic passages in them.

There are many passages extending support to the duahstlc position of Madhva
maintaining entire disparateness of the individual and the Universal soul. Katha
Upanisad says “In _this world there are two souls which taste the fruit of action, both
of which are lodged in the recess of human heart, arrd which are as different from

each other as light and shade.”®

' Mundaka Upanisad further adds “There are two birds, compamons and fr1ends both

‘srttmg on the same tree, of Wthh one partakes, of sweet fruit of the tree, wh11e the

”9

'- other Wlthout €ating metely looks on.”® The noteworthy in the passage is — how can

we regard the Universal Self as en]oylng the fruit of action? The enjoyment of the

® Ibid.Taittiriya 111.6.1 p399
7 Eight Upanisads, with the Commentary of Sankaracarya Vol.1, trans. Swami Gambhirananda
(Kolkata Advaita Ashram,2008),/$a1,p4 :

Ranade, R. D. A Constructive Survey of Upamshadlc Philosophy, (Bombay: Bharatiya Vldya Bhavan,
1968) Katha,1.3.1, p150

Ibld Mundaka lll.1.1, p151
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fruit of action could be predicted only about the individual self and not aboﬁt the
Universal Self which must be --regarded as above such enjoyment. Henee, it was
probable, that Mundaka Upanisad relieved the Universal FSelf of the burden of
enjoyment of the fruits of :euch action, and laid the fact of enj oyment at the door of the
individual soul. In any case it is wo‘rthwhile noting‘tha.t the individual self is in the

above passage spoken of as being entirely-distinct from the Unive'r-sal Self.

Then again when they speak about the existence of a Supreme Being, who is the
creator; the preserver and the destroyer of the universe, who exists as a personal being
and as over lord of all the souls who are his servants, they have ample justification in
the passages like the one from Svetdsvatara which tells us that, “There is a single
God, who is hidden in all beings, who pervades all and who is the inner Soul of all
souls.”!® The same Upanisad further reads,"‘Beyond this Purusa there exists nothing,
than whom there is nothing subtler or greater, who stands motionless, like a tree in the

sky and fills every nook and cranny of the universe”!!

The last passage from Svetdsvatara reads, “God is all eye and all ear — with his face
everywhere his hands and feet every_v;'here, who creates the beings of the earth and the .
fowl of the air, and who brings into being both the heaven and the earth.”’* Such a
theory of the sovereignty of the Supreme Being over orgénic as weil as inorganic
nature brings in its train a realistic theory of creation which tells us that “... Crave to
know well that from which all these beings take birth, that by which they live after
being born, that toward which they rmlove and into which they merge. That is
Brahman.”"* All inorganic nature was created by Him, "“ . From that Brahman
1ndeed which is the self, was produced space. From space emerged air. From air was
born fire. From fire was created water From water sprang up earth From earth were

‘born the herbs. From the herb was produced food. From food was born man”**

1% bid., Svetasvatara V1.2, p151

Y Ibid.,Svetdsvatara,Ii1.9,p151

2 Ibid., 11.3,p151

B Eight Upanisads, with the Commentary of Sankaracarya Vol.1, trans. Swami Gambhirananda
(Kolkata: Advaita Ashram,2008), Tattiriya, 111.1.1 p391

 |bid.,)1.1.1,p304
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This kind of passage which seems to extend support to the realistic account of the
creation is really an obstacle to those who try to make creat-ion rnerely an appearance
or illusion. It is true that Sankara tries to explain the ablatiue implied in ‘yatova’ or
‘tasmadva’ as being Adhisthana — pancami, Ramanuja tryrng to explain it as merely
Upadana — pancami, while Madhva explains it truly as vN_i-mi_tta — panéami. This is as
much as to say that while according to gaﬁkara the A—tm'an ..-or the Ultimate Reality
stands behind the Universe as the support or the substratum of the all creation which
merely appears on it. According to Ramanuja, Atman is the materlal cause of the
universe ‘as gold of gold — ornaments or earth of earthen — ware in quite a realistic
manner, while according to Madhva, the Atman or the S.uprerrre Soul is the creator of

the universe or the instrumental cause of its unfoldment.

Regarding the immortality of the Soul, many passages seem to extend support to
dualistic theories. A passage from Chhandogya tells us that the worshipper is lifted up
to the region of the deity whom he worshipped in life. It goes like, “He who thus
knows Rajana (Sama) as fully established on gods, attains the sphere of these very
gods.”"® This supports the dualistic.doctrine that absolution consists not in being
merged in the Absolute, nor even being assimilated to Him, but in coming near his
presence and participating in His glory so that the devotee may be lifted, according to
the requirements. of the doctrine of kramamukti, along with God whom he has

worshipped, to the state of highest absolution at the end of time.

Ramanuja comes very -close to Madhva in rrraintaining the utter disperateness of the
individual soul and Brahman. They seem to agree on issues like the reality of this
" creation and the doctrine of immortality. But Rﬁma‘muj'a' differs from Madhva in
regardrng the Absolute to be the nature of triune — a sort of phllosophlcal tripod
composed of nature, individual soul and Brahman. As regards the relation of
individual self and Brahman he disagrees with Madhva .in agrees mamtarnrng a

qualitative monism but shakes hands with him in retaining a numerical pluralism.

For this doctrine of threefold urrity, Ramanuja finds ample justification in the passage

from the Svetasvatara which tells us that there are, “Three ultimate existences, all of

5 thhdndogya Upanisad with the commentary of Sankaracarya, tr. Swami Gambhirananda, (Kolkata:
Advaita Ashrama, 2009), 11.20.2,p134
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them eternal and all together constituting the Absolhte, namely, the powerless
unknowing soul, the powerful knowing Brahman, and the eternal prakrti, which exists
for the enjoyment of the individﬁal, and from which he receives recompense for his

works.”!6

And yet again that “Man need to know only the three entities which constitute the
Absolute, namely the enjoyer, the enjoyed and the mover, and that when a man has

known these three, nothing remains to be known”"’

Thus we see that Absolute of Ramanuja consists of Cit (soul), Aéit (nature) and Atman
Ramanuja's Philosophy and we find support to it coming from the Upanisadic texts.

Ramanuja's descriptions of Atman's relation to aéit or nature seems to find some
support from Brhadaranyaka Upanisad. The Upanisad reads, "In fire, in the
intermundia, in air, in the heavens, in the sun, in the quarters, in the moon, in the stars,
in space, in darkness, in light, in all beings, in prana, in all things and within all
things, whom these things do not know, whose body these things are, who controls all
these things from within. He is thy soul, the inner controller, the immortal. He is the
unseen seer, the unheard hearer, the unthought, the ununderstood understander; other
than Him, there is no seer, other than Him there is no hearer, other than Him there is
no thinker, other than Him there is no understander; He is thy soul, the inner

controller, the immortal. Everything besides them is naught"'®

So, Supreme Being is the Antaryamin i.e. all-knower of the universe. He lives inside
and governs the Universe from within. This doctrine of the Antaryamin, which is
advanced in the Brhad&ranyaka Upanisad in the conversation between Uddalaka
Aruni and Yajiiavalkya supports the fundamental position of Ramanuja's philosophy,
when he calls Atman the soul of adit. ‘What is the thread by which thus world and the
other world and all the things therein-are held together?’ and ‘Who is the controller of
thread of this world and other world and all the things therein?’ are the two celebrated

questions which are discussed.

16 Ranade, R. D. A Constructive Survey of Upanishadic Philosophy, (Bombay: Bharatiya Vidya Bhavan,
1968), Svetdsvatara, 1.9, p153 '

Yibid., $vetasvatara 1.12, p153 '

8 Ibid., Brhadaranyaka, 1.7, p154
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Yajflavalkya answered the first question by saying that Air might be regarded as the
thread by which this world and the other world and all other things therein are held
together. The second question was answered by saying Brahman is the pervade of that
ether "That, O Gargi, which is above heaven and below the earth, which is this heaven
and earth and as well as between them, and which they say was, is and will be, is
pervaded by the unmanifested ether alone "'° In this way Yajfiavalkya declares the

Principle within, the inner controller of this universé as the all- pervading Atman.

Tattiriya also comes up with its own passage eXtending support to Ramanuja. It reads
"...That (Brahman) having created that, entered into that very thing. And having
entered there, it became the formed and the formless, the defined and the undefined, |
the sustaining and the non — sustaining, the sentinent and the insentinent, the true and
the untrue. Truth became all this that there is. They call that (Brahman) Truth"® This
quote also adds to that The Supreme Being is in all things whatsoever, even in
apparent contradictories. The whole of aéit (nature) is not only a creation of the
Supreme but also his garment. It is filled and inspired by Him who is it's inner

controller and Soul.

Ramanuja's position on the relation of the éit (individual souls) and Atman (The
Supreme Being) also finds support from the Upanisads, in the same way as we have

seen regarding the relation of aéit and Atman.

We are told in the Brhqddranyaka by the help of a simile which is oft repeated in the
Upanisad that “This Self, already mentioned, is the ruler of all beings, and the king of
all beings. Just as all the spokes are fixed in the nave and the felloe of a chariot
wheel, so are all being, all g:)ds, all worlds, all organs and all these individual selves

are fixed in this Self.”?!

Y 1he Brhaddaranyaka Upanisad with the commentary of Sankaracarya, tr.Swami Madhavananda,
(Kolkata:Advaita Ashrama, 2009),111.8.7,p359

20 Eight Upanisads, With the commentary of Sankardcarya Vol.1, trans. Swami Gambhirananda,
(Kolkata: Advaita Ashrama, 2009), Taittiriya 1.6.1, p344-

! The Brhadaranyaka Upanisad with the commentary of Sankardcdrya, tr.Swami Madhavananda,
(Kolkata:Advaita Ashrama, 2008) 11.5.15 p272
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In another passage, the same _Upa_n-isad te’l'ls us, by a chan«g.evo_f metaphor, that “As a
spider moves’ aiOn’g the thread (it pr:.ojduces‘), and =as from a fire tiny sparks fly in all
directionS, ‘SO ’i_from ithis Self emanates all organs, all worlds, all- gods and all beings.
Its se'cret name (.Upaﬂnisdd) is _‘the Truth of truth.” The vital force is truth and it is the
Truth of that"’.22 In these passages we are told how Brahman may be regarded as the
Soul of souls- and we are also unmistakably told that the Supreme soul is the Real of

the reals.

‘Thls is corroborated by another passage of the Brhadaranyaka which tells us that
Supreme is ‘the All “both the formed and the formless, the mortal and the immortal,
the statronary and the moving, the this and the that. . He is the verity of verities, for
-all these verities, and He is the supreme venty »23 Both the moving and the stationary
are thus the forms of Supreme; this is much as to say, that Supreme is the Soul of
“organic as well as inorganic nature. He fills the souls as he fills the Universe, and

~ controls them both as their inner governor.

Mundaka Upanisad, extending support to Ramanuja says, “When the seer sees the
Purusa — the golden — hued, creator; lord, and the source of inferior Brahman — there
the illumined one completely sha‘kes of both merit and demerit, becomes taintless, and
attairis absolute equality” * While to Madhva, beatitude consists in being lifted up to
the region of the deity and coming to his presence, to Ramanuja it consists in divine

assimilation and in being like him though different from him.

The Upanisads, of course, contain passages Wthh support the monistic theory of
Sankara The. fundamental platform of Sankarlte Phllosophy is that the universe is
One that there is- no dlfference w-1th1n 1t -or -w1th0ut it. ~From death to death does he
g0, says Kathopanzsad who sees drfference 11 th1s world non- dlfference ‘can be

“perceived only by the highly trained 1nte11ect It reads hke “What is 1ndeed here 18

22 |bid.11.1. 20 p202

BRanade, R. D. A Constructive Survey of Upanishadic Phllosophy, {Bombay: Bharatiya Vidya Bhavan,
1968) Brhaddranyaka 11.3.1-6, p155

Elght Upanisads, with the commentary of Sankardcarya Vol.2, trans. Swami Gambhirananda
(Kolkata: Advaita Ashrama, 2009) Mundaka 111.1.3 p141 -

27



there; what is there is here h-kewfiSe_. ‘He who_sees as though there is difference here,

goes from death to death™

Brahman is alike throughout its structure, :and the knowledge of any part of it is the
knowledge of the whole. Chhdndogya-Upénistzd reads, “Just as by the knowledge of a
-Iump of eafth, everything that is. made of earth comes to.be known, all this being
merely a'word, a modlﬁcatlon and a name the ultimate- substratum of it all being the
_ vearth that just as by the knowledge of a plece of iron everything made of iron
| becomes known all this bemg merely a word a modification and -a name, the ultimate
substratum of it all being iron; ~thatv,]ulst as by;_the knowledge of a pair of nail-scissors, .
everything mede of steel becomes ‘lmown, all this being merely a word, a modification

and a name, the ultimate substratum of it all being steel”%°

The same Upanisad further reads, “...This is Brahman. After departing -from here
(this body), I shall become identified with this (Brahman). He who has this belief
truly, and has no doub’t, (He willvattai.n Brahmanhood). This is what Sandilya says in
the days of yore. $Sandilya said this”?’ The Brhadaranyaka says, *...While he'who
worships another god thinking, ‘He. is one and I am another’, does not know. He is
like an anirnal to the gods”28 and finally the Mundaka Upanisad teachés the identity
of the soul, pent up in the recess of the human heart with the supreme person, and
identifies both with the Univefse._ It goes like, “The Purusa is alone is all this —
*(.c'o'mpri‘sing) Karma and Knowledge. He who knows this supreme, immortal
Brahmdn, existing in the heart dest_roys here the knot of i_.gnorance, O good — looking
one.”” These passages are verily a crux to the advaitic interpreters of the Upanisads.

In one passage :of Brhadarnyaka, during one conversation with Maitreyi, YﬁjﬁaValkya
says, "All thlS brahmanhood, all these Kstrlyahood all these worlds, all these devas,

all these bemgs in fact all that ex1sts is Atman ‘Just as when a-drum is being beaten

one is not able to grasp the external sound, but by grasping the drum or the beater of

Ibld Vol.1, Katha, 11.1.10, p190

Ranade, R. D. A Constructive Survey of Upanishadic Phl/osophy, (Bombay: Bharatlya Vidya Bhavan,
1968) Chhé@ndogya V1.1.2-7 p157

Chhandogya Upanisad with the commentary of Sankardddrya, tr. Swami Gambhlrananda ,(Kolkata:
Advalta Ashrama,2009),I11.14.4 p214

% The Brhadaranyaka Upanisad with the commentary of Sankaraddrya, {Kolkata:Advaita Ashrama,
2009), tr.Swami Madhavananda, (Kolkata:Advaita Ashrama, 2009), 1.4.10 p100
» Eight Upanisads, With the commentary of Sankardcdrya Vol.2, trans. Swami
Gambhirananda,(Kolkata: Advaita Ashrama, 2009) Mundaka Upanisad, 11. 1.10 p120
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the drum, the sound become grasped; just.as when a conch- 'sh'e_llv,is being blown, one
is unablé to grasp the external sound, but by grasping the conch- shell or the blower of
the -eonch-'shell_, the sound ;‘beeo‘me grasped; that just as when a lute is being nlayed,
one is not able to grasp the external sound, but by grasping the lute or the player of
the lute, the sound becomes .gi-asped"3° Similarly in case of the knowledge of the
external world, if one is not able to grasp. the external world as it is in itself, by
- grasping the mind or by Zgrla’sp;ir,;l'g the Atman, the external world ‘becomes grasped.

This later statement is, of course, implied and not explicitly expressed.

In another passage of the same Upan'isad, Yajiiavalkya tells Ma:itreyi that Atman is the
only knower and that it could not be known by anyone except itself. The passage goes
 like - o |
,

"It is only when there seems to be a duality that one smells the other, tnat one sees the
other, that one hears the other, that one speaks abont the other, that .one imagines
abeut the other, that one thinks about the other; but where the Atman alene is, what
and whereby may one smell, what.and whereby may one perceive, what and whereby
may one ‘hear, what and whereby may one speak, what and whereby may one
.. imagine, what and whereby may one think. He who knows all this; by what may

anybody know Him? He is the etemal knower, by what may he be known?"! |

This passage seerns to have 'some kind of a monistic import é_xtending 'support to
Absolutism. '
Again, the Brhadaranyaka Upanzsad descrlbes Absolute as nei‘fher gross nor fine,

- neither short nor long, nether glowmg red (llke fire) nor adhes1ve (like water). It is-,

nelther shadow nor darkness ‘nelther air hor space, unattached w1thout taste, without
' smell w1thout eyes w1thout ,ears without V01ce w1thout m1nd without radiance,
without breath, without a .month, vw1thout measure_, having no ~w-1thm and no without.

It eats nothing and no one eats it"? and to this Katha adds that Brahman is " sound-

Radhakroshnan S, Principal Upanisads (London George Allen & Unwin Ltd.,1953) Brhaddranyaka,
) II 4.6-9, p198-199
1b|d Brhadaranyaka,il,4.14, p201
32 Radhakrishnah, S, Pr/nc1pal Upanisads (London: George Allen & Unwin Ltd. 1953) Brhadaranyaka,
1.8.8,p 232
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less, touch-less, colourless, undiminishing, a_nd also ‘tasteless, etermal, odourless,

without beginning and without end, distinct from Mahat, and ever constant.">

Mundaka further says that Brahman is "Unpointable, ungraspable, without family and
without caste, without eye and without ear, without hands and without feet, eternal,
all-pervading and omnipresent, extremely subtle, imperishable, and the source of all-

bemgs"34

These passages seem to go towards the famous zeti nefi’ of the advaitins.

It has been customary among commentators of Upanisud to regard the variegated'
philosophical texts as constituting one syst-erhatic whole. Thus they have tried to
interpret all these texts and have attenipted to press all the Upanisadic texts into the
service of the particular dogma they uphold. We, but in the above discussion, have
seen that these texts extend partial support to all of them. Thus all these views seem to

be one-sided, incapable of giving a complete picture of the Upanisadic thought.

So the part that remains is to see if any such unity really exists in these texts. To find
if there is any essential picture of the self, underlying all these views, will be the next
aim of any further discussion. Thus the issue that I would like to take up is - In the
midst of all the metaphysic-él conflicts, we come across in the Upanisads, what is the
core Upanisadic teaching? Shall our minds be only tossed on the wave of
philosophical conflicts, or can we have a ballast which will 'give the necessary poise
to our philosophical speculation? Shall our minds be only tossed in the mire of
metaphysical conflicts of Pluralism, Qualiﬁed "M’onism and ‘Men'ism as we find them
in the Upanisads. Is there any, at the ba31s of these Vanous attempts at the solution of
the central metaphysical problem one fundamental conceptlon ‘which will enable us
to strmg together the variegated phlsl_os.ofphlcal »»s_peculatlon_s of the Upanisads this

needs to be seen.

B Eight Upanisads, With the commentary of Sankardcdrya Vol.1, trans. Swami Gambhirananda,
(Kolkata: Advaita Ashrama, 2009), Katha, 1.3.15, p176

* Ranade, R. D. A Constructive Survey of Upanishadic Philosophy, (Bombay: Bharatiya Vidya Bhavan,
1968) Mundaka, 1.1.6, p 160 :
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The Psychological status of Atman észeing in the Upanisads :

The word Psycholo‘gy literally means, "s_jtud_y of the soul’. Psyche, means ‘breath’,
‘spirit’, or ‘soul’ and logi.a ‘(Xoy{vu) refere_'ft-o ‘study’ or ‘research’ of . v'{l’he Latin word
psychologia was first used by the Croatian -hiimanist and Latinist Marko Marulié in
his book, Pszchzologza de ratione animae humanae in the late 15th. century or early
l6th cen’cury35 The earhest known reference to the word psychology in English was
by Steven Blankaart in 1693 m_The -P@ys_chl Dictionary which refers. to ‘Anatomy,

which treats of the Body, and Psychology, which treats of the Soul”*¢

The study _of -psychology in _phi‘loso‘phicalb context dates back to- the ancient
civilizations of Egypt, Greece,b China, India, and-Persia. Historians point to the
_writings of ancient Greek philosophers, such as Thales,' Plato, and Aiistotle
(especially in his De Anima treatise), as the first significant body of work in the West
to be rich in psychological thouglit. - o

In this section, I will make an attemp’t to see how the Upanisadic philosophers
reached the idea of Ultimate Reelity by psychological method. For this purpose, we
need to look at the very famous parable in the Chdndogya‘ | Upanisad which
unmistakably tells us how we must aiiiye at the conception of the Self- conscious
Being within us as constituting the Ultimate Reality. In a very subtle a_nalysis of the
jps-ychologica'l states, thxoqgh which a man’s soul passes; the author of that Updﬁi._saa’
briiigs out how the Ultimate Reelity must not be mistaken Wit‘h'bodily consciousness;
‘how it must not b‘e c0nfused with the dream — consciousneSS' how it transcends even
the deep — sleep — consciousness; how finally it is pure Self consciousness which is

~_‘beyond all bodily and mental hmitations

As the parable®’ goes — Once up'on a §ime; both gods and' demons were anxious to
.learn the nature of Ultlmate Reality, and they therefore went in pursuit of it to
Prajapati. Prajapati had maintained that “That -eritity which is free from sin, free from -
old age free from death and grief, free from hunger and thirst which desires nothing-

» http //www.wikipidia.org/wiki/psychology retrieved on Decl, 2010

Ib|d retrieved on Dec3, 2010

¥ Ranade, R. D. A Constructive Survey of Upan/shadlc Phllosophy, (Bombay: Bharatiya Vidya Bhavan,
1968) Chhandogya Vill.7-12, p196 :
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‘and imagines nothing, must .'be regarded as the Ultimate Self.”"The gods and demons
were anxious to know what this Self was. So the :gods sen‘d Indra and demons
Virocana as their emissaries to learn the final truth from Praj apiati. They dwelt there as
pupils at first for a period of thirty two years, which cofn_diﬁon ‘was necessary before a
master could impart Ultimate .knowledgeto their disci_p‘les."Then Prajapati asked them
what it was that had brought them there. Indra and V:iroéana._told hlm that they had
come to him in order .that they might lcnow the nature 'of the se‘lf.

- Now Prajapati would not immediatély tell them the final truth. He tried to delude
them by saying that the self 'was nothing more than the irnage that we see in the eye,
in water or on a mirror. It was this he said, ‘which must :he regarded as the immortal
and fearless Brahman. Indra and Viroéana became complacent in the belief that they
had understood the nature'of the Self. |

They bedecked themselves by putting on excellent cloths and ornamente, cleaned
themselves, looked into a water pan and imagined they had visualized the Ultimate
Self, and went altogether composed in mind. Vlrocana told the demons that he had
been in possession of the Ultimate secret, namely, that the so called Self was no other
than the image that one sees in the eye, in a mirror or in a pan of water, thus

identifying the self with the mere image of the body.

The Upanisad tells us lhow there are certain set of _peoﬁle who take this as final
gospel, which it calls the gospel of the asuras. There '\r.nus"t be a s light reference to
those, who, like the later Charvakas, maintained that self ‘was nothing more than the
mere conscrousness of body. Indra however, unlike’ V1rocana bethought himself that
.Prajapatl must not have given him the ﬁnal answer 1n the ‘matters. of knowledge of
Ultimate reality. There was this d1fﬁculty that pressed 1tself before him. “It is true” he
said, “that when the body is well adorned, the Self is well adorned when the body is
well dressed the self is well dressed,; when the body is well cleaned the self is well
cleaned; but what if the body were blind, or lame, or .crlppled? Shall not the Soul itself
be thus regarded as blind or lame, or crippled?” He thought that there was this great
difficulty in the teaching that had been imparted to h1m by Prajapati. So, he Went back

to Prajapati to request him once more to tell him what Ultimate reality was.
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Prajapati -advised h1m to practlce penance once more for thlrty two years, and, when
.Indra had performed ‘that penance Prajapatl supphed h1m w1th another piece of
knowledge. He said, “The true Self is he who moves about: happy in dreams. He is the
immortal, the fearless Brahman_. :eIn fac_t Praj-apatl told him t_hat dream conscrousness
must be regarded as identical with'the Se‘lf ' 'This seemed to please Indra and he went
back; but before he reached the gods he- saw agarn that there was another difficulty in
the 1nformatron that had been unparted to h1m by Praj apat1 He asked himself, “Do we
not feel, as if we. are struck or chased i our dreams‘7 Do we not experience, and do
we not shed tears inour dreams‘7 J—Iow can we account for thrs dlfﬁculty if the self
were to be 1dent1ﬁed w1th dream - conscrousness?”So he went back to Prajapatr
‘again, and told him that the knowledge >whlch ‘he had_ imparted to him could not be
final, inasmuch as the dream .'consc-iou:sness seemed to him to be affected with feelings

of pain and fear. The true Self could experience neither pain nor fear.

Prajapati saw that Indra was a pupil worthy .-to know better things, and so he asked
“him once more to practice penance for another thirty two years, at the end of which

time he imparted him another piece of knowledge which was yet not the highest
| knowledge, namely, when.he"sa:id,' that the :true Self must be regarded as identical
with the. deep — sleep consciousness in which there is 'perfect repose and perfect rest.

" Indra was satisfied with the answer which Prajapati had given and returned.

But before he reachied the gods, he again saw that- the real self could not be identified
even with deep — sleep consciousness for the simple reason that in deep — sleep we are
conscious neither of our own seives nor of -o‘bje’c’t-s In fact, in deep — sleep we are only
as 1f we were only logs of wood There 18 nerther consciousness of self nor -
consciousness of the obJectlve world Feehng thls great dlfﬁculty in the teachmg that
had been imparted to h1m by Pra_] apat1 he' went back agam and told him that he could |
not be satisfied wrth the knowledge which had been 1mparted to h1m namely that the
Ultimate self was to be found in the consciousness of deep — sleep . For, he said, in
that state there was neither self — consciousness nor any consciousness of the
objective world; and it seemed as if the soul Was entirely annihilated in that state. This

could not be regarded, said Indra,as the ﬁn‘al»wisdom.
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Prajapati now saw that Indra by his shrewd insight had made himself worthy of
receiving the highest knowledge. So he asked Indra once ‘more, and this time ﬁnally,b
to practice penance for five years again. Indra practiced penance for five years, thus

completing the round of penance for a hundred and one years.

At the end of that peri,od, ﬁe went in all humility to Prajapati, and implored him to
give him an insight into vfhe final knowledge. Prajapati said, “Verily, O Indra, this
body is subject to death; but it is at the same time the vesture of an immortal Soul. It
is only when the soul is encased in the body, that it is cognizant of pleasure and pain.
_ There is neither pleasure nor pain for the soul once relieved of this body. Just as the
wind and the cloud, the lightning and the thunder, are without body, and arise from
heavenly space and appear in their own form, so does this serene being, namely, the
Self, arise from this mortal body, reach the highest light, and then appear in his own’

form. This serene Being, who appears in his own form, is the highest person”.

There is here an indication of the true nature of the Ultimate reality as being of the
nature of self — consciousness. That which sees itself by itself, that which recognizes
itself as identical with itself in the light of supreme knowledge — that must be
regarded as the final -realify. The final reality therefore, according to Chhandogya
Upanisad is reached in that theoretic, ecstatic, self — spectacular state in which the

Self is conscious of nothing but itself.

There is a great meaning that runs through this parable. By an analysis of the different
states of consciousness, the philosopher of the Chhandogya Updnisad points out that
the bodily consciousness must not be mistaken for final reality, nor the consciousness
in dream, nor that in deep sleep. The soul is of the nature of pure deep consciousness.

The soul is if the nature of pure Self — consciousness.

Those who mistake the ultimate Self as identical with bodily consciousness are
materialists. Those who identify it with the consciousness in the dream state rise a
little higher no doubt but then that state is also not perfect. Those, on the other hand,
who regard the self as identical with deep — sleep consciousness also misunderstood
its nature, because there is, in that state, no consciousness either of the objective

world or of the Self. The true Self could only be the Self — conscious Being, shining
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in his native light, thinking of nothing but his own thought. Upani.sads calls this state
-7 urz'yd.

Another example is found in Brhadaranyaka where there is a divscussion between king
Janaka and Yajfiavalkya where he discusses the Psychological method of knowing the
Soul. Janaka approached Yﬁjﬁavalkya with thé expositions of some other sages. He
tells YéjﬁaVé]kya that according to Jitvan Sailini speech is thé Ultimate Reality.b
Yﬁjﬁavalkyé -ieplied that this is only a partial truth. Then king Janaka says that
Udanka Saul‘b’ﬁyana had said to him that breath was the Ultimate Reality. This also
was rejected by Yajfiavalkya as parﬁal Truth. Then he said that 'eye' is the final reality
as told to him by Varku Varsni. Yajfiavalkya séid that even this was not the final
reality. Then the king went onto say how Gardabhi vipita Bharadvaja had told him
-that the ear was the final reality; how Satyakﬁfna Jabala had said that the mind was the
final reality; how Vidagdha Sakalya had told him that the heart was the final reality; -
all of which were rejected by Yajilavalkya as a partial truth.

In this exposition, where many opinions coming from different philosophers as
regards various physiological and psychological categories have been rejected as the
Ultimate cbnstituent of not with the accidental adjuncts, with which the Self might be
clothed.

The Kena Upanisad enumerates the same point in a different way. The Upanisad

reads, "That which speech is unable to give out, but that which itself gives out speech,

* know that to be The Ulimate Reality, not that which people worship in vain. That

which the mind is unable to think, but which thinks the mind, know that to be the
Ultimate i{{ealifty; that which the eye is unable fo .see, but that which enables us to see
the .eye, know that to be the Ultimate Reality; that which the ear does not hear, but
that which enables to perceive the eaf, that which the breath'i-s not able to breathe, but

that by which breath itself is breathed, know thaf to be the final reality._"3 8

% Ranade, R. D A Constructive Survey of Upanishadic Philosophy, {(Bombay: Bharatiya Vidya Bhavan,
1968} Kena, 1.2-8, p193 : :

35



In a nutshell, Upanisads reject the known psychological states of jagrata i. e. waking,
svapna i.e. dream and susupti i.e. deep sleep states as final states. of Being and goes

onto describe a fourth state called turiya as the Final one.

Mandukya Upanisad takes up the four states of consciousness in detail. The agama
prakarana reads, “All this is surely Brahman. This self is Brahman. The Self such as
it is, is possessed of four quarters™ % Then it goes onto explain the states one by one.

“The first quarter is Vaisvanara whose sphere (of action) is the waking state, whose
consciousness relates to the external things”*’. This is our mundane plane of existence
that we assume to be the most real. Here consciousness is directed mainly towards

external things. We become both actor and enjoyer or sufferer.

“Taijasa is the second quarter whose sphere (of activity) is the dream state whose
consciousness internal, who is possessed of seven limbs and nineteen mouths and who
enjoys the subtle objects™' Sarikara opines “The consciousness of the waking state
though it is only a state of mental vibrations, is associated with many means, and it
appears to be engrossed in external objects, and thus it leaves in the mind the
corresponding impressioné. Under the impulsion of ignorance, desire and (past)
action, that mind thus possessed of the impressions like a piece of painted canvas,
makes its appearance (in the dream state) just as in the waking state but without any

external means.”*

Deep sleep is the state where there is no dream. This state is devoid of any desire.
This is called Prajria who has deep sleep in his sphere. Here everything within the
person becomes undifferentiated. He becomes the mass of mere consciousness and

abounds in bliss.

But going beyond all these three, Mandukya Upanisad talks about a fourth state called
Turiya. It reads as follows, “They consider the fourth to be that which is not conscious

of the internal world, nor conscious of the external world, nor conscious of both the

» Eight Upanisads, With the commentary of Sankardcdrya Vol.1, trans. Swami Gambhirananda,
(Kolkata: Advaita Ashrama, 2009),Mandukya Agama2, p175

“|bid., 3,p176

* |bid., 4,p180

“2 |bid., $arikaras commentary on Mandukya 4, p180
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worlds, nor a mass of consciou-sneés, nor consc-ionsnes's', nor tnnconscious which is
unseen, beyond empirical dealings, beyond the grasp (of the organs of action),
uninferable, unthinkable, indescribable; whose valid proof consists in the single helief
“in the Self; in which all phenomena cease; which is unChanging; _:alispicious and non —

dual. That is the self and that is to be known.”*

The first' two states are not true experiences of reahty and ,truth because of their
dualistic natures of subject and object, self and not-self, ego and- non-ego. In the third
state, drearnless sleep, one is not conscious of external or 1nternal objects however,
that does not mean conscrousness is not present there It 1s hke saying 'l don't see
anything in darkness'. The recognition that I don't see anythlng 1s what I 'see’. So also
‘in dreamless sleep, one is not conscmus of anythrng and the very fact that this

statement is true proves the existence of consciousness during deep sleep.

In the waking consciousness there is a sense of 'T' (self iden_tity) and awareness of
thoughts. In the sleep or dream state there is no or little sense of 'T' but there are .
thoughts and awareness of thoughts. In the deep sleepvstate there is no awareness of
thoughts or T'. In T uriya there is awareness of the undifferentiated 'T but there are no
. thoughts. This is what makes it unique'from the other three states. Upanisadic seers
maintain that the unchanging non- dual One is the ordainer — the Lord in the matter of
eradieat'ing all sorrows. The effulgent T urTya is held to be the all- pervasive source of -

all objects.

The whole debate of metaphys1cs between drfferent commentators of Upanisads
leaves us only in utter confusron 1 have already dlSCUSSCd in deta11 the positions of .
Madhva, Ramanuja and Sankara and the partial supports that they get from
Upanisads. Though six radrcal 1nterpretat10ns of Vedanta have ‘been ‘accepted in
| _Indlan Philosophy, we can categonze ‘them to Theistic and Absolutrstlc Sankara is the
only champion of Absolutlsm and Ramanuja can be taken up as the representative of

the theistic schools.

Eight Upanisads, With the commentary of Sankarécarya Vel.l, trans. Swami Gambhirananda,
{Kolkata: Advaita Ashrama, 2009), Mandukya 7, p200

37



In brief, their debate can be summarized in few points. First of all, following
Badarayana, both Sankara and Rémﬁnuja reject t’héorie-s ‘which explain the world
either as a product of the material elements which by themselves combine together to
form the objects or as a transformation of an unconscious nature that spontaneously

evolve all objects. Both agree that unconscious cause cannot produce the world.

Sankara accepfs the Brahman or the Final Reality .as One without second. That is
nirguna or devoid of any quality inv the final Sense;' Then the worl& cannot be
understood as a product of two kindé of independent reality such’ as matter and God,
one of which is the material van.d, the other the efficient cause which creates the world
out of the first. Both take their stand on Upanisadic view that ‘All is Brahman’ (Sarva
khalu idam Brahma), and matter and mind are not absolute independent realities but
grounded in the same Brahman. .‘

This Brahman, reflected in or conditioned by maya is called I§vara or God. Isvara is
Brahman associated with its potency (Sakti) maya or milavidya. I$vara is the
personal aspect of impersonal Brahman. This is the how Sarikara distinguishes God
from Absolute, folldwing the Upanisads. Isvara is also known as Apara Brahma or
Lower Brahman as contrasted with unconditioned Brahman which is called Para
Brahma or Higher Brahman. Therefore any aftempt to grasp Brahman through the
categories of our intelléct, ends up grasping only Isvara. Even the words
“unconditioned Brahman’ tefers only to ‘conditioned Isvara, for the moment we
speak of Brahman, he ceases to be Brahman and becomes I$vara. He pervades the
WOﬂd, but is not exhausted ih it. He, being both immanent and\transcendent, is also
beyond it. I$vara is Sat — Cit — Ananda or Existence — knowledge — Bliss absolute.

- Atman is another term denoting the Ultimate. There is no difference between Atman
~and Brahman. 1t is the supreme Self that stands self revealed as the background of all
affirmations and denials. Lookihg from the subjective stand, the Brahman is called

Atman.

For Ramanuja Brahman is saguna and he identifies that .Absolute with Lord Visnu.
For him God or Absolute lives in Vaikuntha with his consort Laxmi. Madhva and

other Vaisnava Vedantins have also taken almost the same position. In his Aéintya
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Bhedabheda, S11 Caitanya puts the Ultimate only as saguna. ‘He identifies it with Sri
Krsna. Vallabhaéarya also talks of Sr1 Krsna as the ultimate. Thus the first radical

difference is that one accept Brahman as saguna and other as nirguna.

There are three kinds of bhedas or differences accepted in 'I'ndién philosophy. The first
one is called vijatiya bheda. It is the difference between two -objects of two different
classes. For example th‘e differen‘-c:e ‘between a cow and a horse is called vijatiya
bheda. The next one is called sajdtz_'ya _‘bheda. 1t is the difference between'two objects
of the same class. Thus the difference between one cow and the other cow is called
sajatiya bheda. The final kind of difference is called iqugat\cz bheda. 1t is the
difference between the different paits bf the same object. For example, the difference
between the tail and the leg of the same cow is called svagata bheda. Now according
to Ramanuja, though there is no sajatiya or vijativa bheda in Brahman, there is

svagata bheda in it.

For Sarkara, Brahman can be understood only in negative terms called ‘neti - neti’ or

‘not this, not this’. When Brahman appears as [svara, He 1S understood as Sat - Cit —
Ananda or Existence — Knowledge — Bliss Absolute. These are not the qualities of
Brahman but the very nature of its Bemg. But for Ramanuja, the ultimate is saguna or
qualified. His qualities like knowledge power and mercy etc. are eternal, infinite,
numberless, unlimited, undefiled and matchless. He appears in five different forms for.

His devotees, but in none of them He is nirguna, as advocated by Sankara.

But for Ramanuja, Brahihah is God and he is not a formless 'iden’[i-ty but an individual,
a person who is always quahﬁed by ‘matter and soul whlch forms His body. All

individual souls are spiritual substarices which are pervaded by ‘God and form His

body. The Absolute is an orga-mc umty, an f1vdent1ty which is quahﬁed by diversity. It ~—

is the concrete whole (visista) which consists of the interrelated and inter — dependent
subordinates elements which are called visesanas and the immanent and the
controlling spirit which is called visesya. Unity means realization of being a vital

member of this organic whole.

Thus Ramanuja recognizes three things as ultimately real — aéit (matter), ¢it (souls) -

.and God (Isvara). Though all are equally real, the first two are absolutely dependent
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on God. Though they are substances in themselves, yet in relation to God, they
* become 'his attribute. They are the body of God who is their soul. The relation
between the soul and the body is that of inner inseparabilify,— aprthakasiddhi. Tt is
like the relation between a substance and its attributes, betWeen parts and whole and
may be between one substance and another. It is an inner inseparable, vital and
organic relation. Matter and soul are called attributes of God. They are the controlled,
the supported, the parts and the accessory means, -wh.iie >iGo.d is their substance,
controller, support, the whole and the principal end. They ate eternal with God but
they are not external to _'H-im.-Now Bravhman 1is devoid of.saj'dtiya and vijdtiya bheda
~ but svagata bheda exists in Him, as his organic body is made of real and diverse

elements like matter and soul.

God is both material and instrumental cause of the world. He is the immanent as well
as transcendent ground of the world. He is immanent in the world as its inner
controller and yet in his essence He transcends the world. His is a perfect personality.
He is full of all good qualities — Existence, Knowledge, Bliss; Truth, Goodness,

- Beauty, Lustre, Love and Power.

Ramanuja’s concept of the Ultimate Reality identiﬁes itself with God. God can be
understood both as cause and effect. During the state of dissolution, God remains as
the cause w.ith subtle matter and unembodied soul forming His body. The whole
universe lies latent in Him. During the state of creation the subtle matter becomes
gross and the unembodied souls (except the nitya “and mukta souls) becomes
embodied 'éccording to their karmas. In this effect — state the universe becomes
“manifest. The former state is called the caﬁsal state, while the latter is the effect —
state of Brahman. Just as in vth-e case of an ordinar;l individual, ‘the soul does not
undergo any change though the bedy might go through rriailll'y_‘;ehanges and mutations,
God does not go through any suffering though the individual 's.euls 'm'ight go.

The next major point of difference is regarding the nature of liberation. According to
Sarikara, the liberated soul becomes one with Brahman or rather the individual soul
discovers itself to be nothing but Brahman. But Ramanuja maintains that liberated

soufs do not become one with Him. But remains in His proximity in Vaikuntha. They
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enjoy bliss of Divine Company -of Lord. After dlssolutlon when there is a new cycle

of creation, they do not become a subj ect of: blrth

Ramanuja contends that the liberated souls become qualitatively alike with Lord but
they remain separate even in the final position. So there is a qualitative monism but
quantitative pluralism. But for Sankara; there is both qualitative' and quantitative

monism in the final p0sition.

Sankara believes :thai the only way to att_ain :this ,liberation'is knowledge. Karma and
Bhakti are subsidiar'y They may belp us in urglng us ~to know reality and they rnay
prepare us for that knowledge by. punfymg our mlnd but: ult1mate1y it is knowledge
alone whlch by destroying ignorance, the root cause of this world, can enable us to be

one w1th the Absolute.

But Ramanuja maintains that liberation can be obtained only by bhakti i. e. devotion
and worship and not by mere knowledge. Even illusion does not vanish by a mere
knowledge of them. He says that for examp’le the illusion of 2 jaundiced person does
not vamsh merely a knowledge of it’s falsfty, ‘but by takmg medicine which removes
the excessive bile. If mere knowledge of the Unity — - texts Jeads to hberatlon then
Sankara himself would have obtained it and he would have been merged in Brahman

and would not have explained his teachings to his disciples.

The.ﬁnal and -ene of the most important poinits of :difference is that, according to |
§ankara this liberation or mukti can be attained in"this -Very life only. He calls it
: Jivana — mukti. ‘One need not die or g1ve — up his body in order to attain the highest.
But the ]zvan mukta does not acqulre further karma and sthereby gets. out of the cycle
- of rebirth. His body hes says Sruti, like a slough cast off by a snake hes on an ant hill.
Just as a potters wheel goes on revolvmg for sometlme even. after the push is
withdrawn, s1ml-1ar1y the body may cont_mue to ‘exist even after the knowledge has

dawned, though all attachment with the bodyj'i:s cut —-off.

But Ramanuja does not accept this. According to him,‘ the attainment of the Ultimate

is not possible during this life — time. The attairiment of Vaikuntha, which for him is
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the Ultimate, can be attained only aftér death. He calls it Videha — mukti or liberation

with the shedding of the body. This is a brief comparison of these two masters.

Apart from that, regarding the nature of the relieved soul, Saﬁkara maintains that the
relieved soul becomes one>With thé Ultimate Reality or Brahman: In other words, we
can say that in his schemé, the individual self rediscovers itself to be nothing but
Brahman. For Sankara, jiva is a prédu’ct of avidya. Brahman when reflected in avidya
is called jiva. When this avidya is removed through right knowledge, jiva realizes
himself as Brahman. He 'fnaintains that the whole idea of Jiva, Jagat aﬁd Isvara is

unreal in the final sense. Brahman alone is real and He alone is.

Now this is a kind of parallelism which seems to have no conclusion. But when we
closely examine the text of the Upanisads, we find that Sankara is probably the best
interpreter of the texts. This is primarily because if we want to accommodate all the

aspects of the self, Ramanuja somehow seems to be incomplete.

First of all though at various places, Upanisads put the Ultimate as saguna, at places
it is nirguna as well. Ramanuja and for that matter all the Vaisnava Vedantins have
confined themselves to saguna aspect only. When. asked about the Upanisadic
"description of nirguna, Ramanuja says that it only means that Brahman 1s devoid of
all bad _qualli‘ties44. But in Sankara’s philosophy we find that he has accommodated
both the concept of saguna and nirguna. He has accepted that saguna aspect of
Brahman, in the form of [$vara is possible as a reflection of itself in maya: Both are

there and both are real in their own realm.

Then regarding the dua]i-sm of Atman, Sankara does not reject dualism at the
vyavaharika level. The Brahman ahd Jjiva are obviously different in the phenomenal
sense. But they are ultimately One. Upanisads talk about both of them. Upanisadic
passages are hot only dualistic but also monistic. Only Saﬁl_(arav seems to have taken
both the points clearly and coherently. The oneness is an aspect discussed in the

Upanisads which Vaisnavas haven’t touched at all.

“ Sharma, C. D., A Critical Survey of Indian Philosophy, (New Dethi: Motilal Banarsidass,2000),p345
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Vaisnavas have identified the ultimate reality with Visnu. They refer to Svetagvatara
Upanisad, tirhe and again, for the support of the dualistic theory they 'propagate. I
have already mentioned the position of Svetasvatara in describing the Ultimate. It
talks about three ultimate principles to be known ultimately. But the noteworthy- point
here remains is that this Upanisad finally identifies the Ultimate with Shiva. In many
Slokas we find a mention of that identification. The Upanisad reads as, “Truly Rudra
is one, there is no place for a second, who rules all these worlds with his ruling
powers. ‘He_c'-s.tands opposite creatures. He, the protector, after creating all worlds,
withdréws them at the end of time.” And further adds “He who is the source and
origin of the gods, the ruler of all,- Rudra the great seer, who of old gave birth to the
golden germ, may He endow us with clear understanding”46Many have therefore tried

to depict this Upanisad as a Saivite Upanisad.

This cféates great problem for Vaisnavas. It does not seem that one of those Upanisad
which they greatly rely on to justify their theory does not identify the real with the
Vedic God Visnu but with another God Siva. This can be also read as an implication
that the names given to the Ultimate by the Upanisads are symbolic since there are
many names of Gods used in various places and everywhere that Vedic or Puranic
God has been given the Supremé status. The idea of identifying the supreme with
Visnu is purely an element taken from Bhagavat Purana and from the Upanisads

stand it looks like identification of the Supreme with its symbol.

Vaisnavas have not talked about any possibility of knowing the Supreme before '
death. But Upanisads do not take this exclusive stand. There are many passages in
Upanisads which talk about poSsibility of Supreme knowledge before death. Sri Ram

Sarma Acharya translates one of the verses of Katha Upanisad as,

“Jo trinachiket vidya ke jnata is agni ke in tino svarupo ko jankar nachiket agni ka

chayan karte hey, ve sharir tyag ke purva hi mrityu ke pasho ko katkar swarg lok ka

45 Radhakrishnan, S, Principal Upanisads (London: George Allen & Unwin Ltd.,1953), I1.2, p725
% \bid.,I11.6, p726
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anand prapt karte haji”47 meaning that the sloka talks about attainment of heaven

before death.of the physical body.

This $loka seems to show a fusion of horizons. Heaven, which Sarkara will not
probably use to describe the Ultimate, and attainment of t/he same before death which
Ramanuja will not accept, come together in order to fuse to different philosophical

positions.

One need not give up hi_srbod'y in order to attain the Supreme knowle_dge. The final
release, of course, comes with the shedding of the bddwhich Sankara does not reject
as such. As I mentioned earlier, h‘e.treats the body of a jivan — mukta as a slough cast
off by a snake on an ant hill. This remains so long as the whole karma, related__t_b the
body,j‘i’? not exhausted. Once the body falls, the Ultimate is attained.

L,

N\

;1
This gives us an impression that Sankara has given the best interpretation of the

Upanisad. But that is not the perfect truth. Throughout his writings Sankara kept on
insisting that Jiiana is the only way to the Ultimate. Karma and bhakti are subsidiary
ways and can act only as a support. But a careful study of the Upanisads reveal that

they are not devoid of bhakti or karma. The Isa Upanisad Reads as —

“By doing karma, indeed, one should wish to live here for a hundred years. For a man
such as you (who wants to live thus), there is no way other than this, whereby karma

»#and in a different $loka says —

may not cling to you
“The face of the Truth (Brahman in the solar orb) is concealed by a golden vessel. Do
thou, O Sun, open it so as to be seen by me who am by nature Truthful (or, am the

performer of rightful duties)”*.

Here we can see the presence of bhiakti and how karma has been depicted as the only

means to get rid of the karmabandhana. Thus one can say that Sankara’s monistic

Y108 Upanisad (Saral Hindi Bhavértha Sah/t) Jidanakhand, edit. Sriram Sarma Acharya (Haridwar:
Brahmavarchas Prakashan, 2005),Katha 1.1.17, p54

*®Eight Upanisads, With the commentary of Sankardcdrya Vol.1, trans. Swami Gambhirananda,
(Kolkata: Advaita Ashrama, 2009),/5a 2, p6
* |bid, éa 15, p14
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way of looking at the Atman and accommodation of dualistic theories as secondary is
probably the most exhaustive way of -»‘dé'scribing the nature of Atman as described in

the Upanisads. But his theory is accepfa‘ble only with certain modifications.

To bring this chapter to an end we can say that thé Onvtolog’icvall, Metaphysical and
Psychological doctrines of the A_.tmvanbis‘ discussed i-n‘tvhe major Upanisads. Tattiriya
'Upanisad dives into comprbehensivé,séspec'ts of the self. The ontological aspect
describés the Self in terms of five sheaths. Then the self is undérstood as Absolute
Existencve,‘ Consciousness and Bliss or Sat — Cit — Ananda in its métaphysic’al
enumeration. The Mdndukya Upani;sad talks about the psychological s-fates and goes
onto describe the self as something beyond all the ordinarily kngwn states of .
waking, dream and deep — sleep. I have highlighted how various Upanisadic
desériptibn of the Self enters into various streams of vedantic interpretations. These
passages partly extend their supporxt. to all the schools of Vedanta. They do not seem
to confine themselves to any one of the schools exclusively. But a careful study of the
Upanisadic passages teveal that Sankara’s monistic theory, with certain

‘modifications, gives the most accurate picture of Upanisadic Atman.
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Cll_ap'ter Two '
The Doctrine of Atman as Epistemological Subject in the Upanisads

In thls chapter 1 shall take up the ep1stemolog1cal aspects of the Atman.
- Etymologically this word comes from two words v1z episteme which means
knowledge and logos meanmg pr1nc1ples Thus ep1stemology literally means the
theory of knowledge’ 1The introduction. of this term 18" attnbuted to the Scottish
phllosopher J. F. Ferrier (Institute of Metaphys1cs, 1854):who divided philosophy into
.Qntology and Epistemology.

Philosophy, in general, aims at knowing the reality. Reality, in Indian context, has
been described in various terms such as satya, vastava, yathdrt/ia, paramartha,
purusartha etc. In the process of knowledge, the object of knowledge or the knowable.
is called prameya. The knowing subject is termed as pramita. Pramana is the means

of gaining proper knowledge and pramiti 1s the knowledge gained in this way.

The knowledge of reality, according to Upanisads, has been divided into two
categories. Mundaka Upanisad very extensiv.ely deals with this issue. The Upanisad

reads as follows —

“Saunaka, well known as a great householder, having appro’ac-hed Angiras duely,
Saunaka: O adorable sir, (which is that thmg) which havmg been known, all this
becomes known? _

Angiras: There are two kinds of knowledge to be acquired — par,d (higher) and apara
(lower)' that is what as tradition runs the knower of t’h‘e"-im'port 'of the Vedas say. Of
these, the apara comprises the Rg Veda Ya]ur Veda Sama Veda Atharva Veda, the
science of pronunciation etc., the ‘code ‘of - rltuals grammar etymology, metre ‘and '
astrology. Then there is pard by which is attained that _1mpenshable. By para) the
wise realize everywhere that-which canno't be pefceivec‘lland;.'gxasped, which is without
source, features, eyes and ears, which has neither hanéls.nor feet, which is etemal,

multiformed and all — pervasive, extremely. subtle, and undiminishing, and which is .

! Dictionary of Philosophy, Ed. | Frolov (Moscow: Progress publishers, 1984), p128
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the source of all.”? The Upanisad is finally talking about the knowledge which leads

to liberation or moksa.
Pramanas (The sources of knowledge) in the Upanisads

Pramana means the sources of valid knowledge. Upanisads, as é whole; use six
-sources of such valid knowledge viz. perception (pratj/aksa)',‘ inference (anumana),
- Comparison (upamdha); testimony (Sabda), non—cognition (anitpalabdhi) and
_implication(arthapatti). Although all these different pramdns are there in Indian
thought as a whole and schools like Mimamsa an(i Vedanta have vaccepted all the
pramanas, we do not find any Upanisad usiri_g all of them. So, here we shall focus on
the meaning of these classical pramanas, their use in the Upanisads along with their

treatment in different Indian schools.

The first and foremost of these pramanas is perception or pratyaksa. This prdmdna is
accepted by all the schools of Indian Philosophy. Even the Charvakas, who do not
have anything common with -dther schools, accept this, in agreement with other
schools, as a valid source of knowledge. For them, of course, this is the only Source of
knowledge. This can be called as the single point of agreement among all the nine
schools of Indian philosophy in their whole metaphysical, epistemological and ethical

discourse.

In Western Philosophy, the problem of perception as a source of knowledge has not
been properly discussed. The reason- probably is this — We generally believe, that
what is given in perception must be true. Ordinarily no man questions thevtru_th of

what he perceives by his senses. So it is 1th6ught that it is unnecessary, if not

ridiculous, to examine the validity of Perception, or to determine the conditions of —

Perceptions as a source of valid knowledge. Indian thinkers are more critical than
dogmatic in this respect. They make a thorough examination of perception in almost
the same way as western epistemologists discuss the problem of Inference or

anumanda.

z Eighf. Upanisads, With the commentary of Sarikaracarya Vol.1, trans. Swami Gambhirananda,
(Kolkata: Advaita Ashrama, 2009),Mundaka Upanisad, 1.1.3 —1.1.6, p77- 82
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In Logic, Perception is to be regarded as a form of true ‘cognition. Taking it in this
sense, some 'Naiydikas maintain “Perception is the "kndv?iédge which arises from the
contact of a sense with its object and which is detérminaté, imnameable and non —
erratic”.® The perception of the table before me is due to the contact of my eyes With _
the table, and I am definite that the object is a -ta-ble; The perception of a distant figure
as either a man or a;post 1s a doub’_tﬁll and indefinite ‘cognition, and, fherefore not a
true perception. Similarly the pércep'tion,of a snake in a '-.piecé of rope is definite but

false; and so it is different from valid perception.

The definition of Perception as a icognition due to the stimulation of our sense organs
by the pérceived object is generally accepted by many s_ystcm-s of philosophy — both
Indian ahd Western. Some Naiyaikas along with the Vedantins and few others,
however, reject it on the ground that there may be percepti.dn without sense — object
contact. Menfal states like the'feeling of pleasure and pain are directly cognised or
perceived without the help of any sense — organ. This shows that sense — object is not

common to, and cannot, therefore be, a defining character of perception.

This argument led Charvaka to accept the existence of consciousness as a
phenomenon — beyond sense — object contacf. They accept the knowledge of the
different states of mind as a part of perceptual knowledge and admit the existence of
consciousness as a by — product of matter that is of the Human body. Fuﬁher, they go
forward to describe consciousness as a product of human body as red colour comes
‘out of betel — nut and lime when chvewed prbperly4. Thus the hard — core materi.alist
campv of Indian Philosophy also aécept that perception is not simply sense — object

contact but something more than that.

What, however, is really cbmmon to, and disﬁnc-t_yiv.e_ of, all perceptions is a feeling of
directness or imfnediacy of the knowledge given by them. We are said to perceive an
object, if and when we know it directly, i.e. witheut taking the help of previous

lqlbwledge or any reasoning process (Jiiana — karana).

3 Nydya Sutras of Gautama, tr.S. C. Vidyabhusana, (New Delhi: Munshiram Mancharlal,2009)1.1.4, p3
% Sharma, C. D., A Critical survey of Indian Philosophy, (New Delhi: Motilal Banarsidass), p44
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If at midday, I turn my eyes overhead, I see the sun directly, and not by means of any
process of inference or reasoning. There is neither any necessity nor any time for me
to thirik or reason before the perception of sun arises in my mind. So some Indian
logicians propose to define perception as immediate cognition (Saksat — Pratiti),
although they admit that perception is in almost all cases conditioned by sense —

object contact’.

In Upanisads, at various places, perception has been used as a valid pramana. For
example, in Taittirtya Upanisad anna or food has been accepted as the first

_expression of Brahman. The Upanisad reads as follows —

“He realized food as Brahman. For it is verily say from food that all these things take
birth, on food they subsist after being born, and they move towards and merge into
food.” This implies that perception is used here since Annamaya kosa or food layer is

given to our sense organs.

Again, in Brhadaranyaka Upanisad, a discourse on the ultimate reality, between King
Janaka and Yajfiavalkya reads as follows — “ ‘Let me hear what any one (of your
‘teachers) may have told you’. ‘Barku Varsna told me that the eye verily is Brahman.
As one who has a mother, father, teacher should say, so did that Varsna sat that the
eye verily is Brahman, for what can one have who cannot see?’ ‘But did he tell you
the abode and the support?’ ‘He did not tell me’. _‘This Brahman is only one — footed,
your majesty’. ‘Verily, Yajfiavalkya do tell us.” ‘The eye verily is its abode and space
its support, verily one should worship it as Truth.’ ‘What is the nature of Truth
Yajiiavalkya?’ ‘The eye itself your majesty’ said he (Y3ajfiavalkya). ‘Verily your
majesty, when they say to a man who sees with his eyes, “Have you seen?”” and he
answers, “I have seen”: that is the Truth; verily your maje'sfy the eye is the highest
Brahman. The eye does not desert him, who knowing thus worships it as such. All
being approach him. Having become a god, he goes even go to the gods. Janaka

(King) of Videha said, ‘I shall give you a thousand cows with a bull as large as an

* Mishra Keshava,Tarkabhdsd, (Poona: Oriental Books,1924) p5
® Eight Upanisads, With the commentary of Sankardcarya Vol.2, trans. Swami
Gambhirananda,(Kolkata: Advaita Ashrama, 2009} Taittiriya Upanisad, 11.1.2, p394
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. elephant’ Yajfiavalkya said, ‘My father taught that one should not accept (gifts)

without having instructed”””

~ As we read in the later discourse, eyes have not been accepted as the Ultimatc Reality,
but here we can clearly see that it has been accepted as a source of valid relative

knowledge.

Then we find that, at various places, Upanisads talk about the five basic elements viz.

air, water, fire etc. Chhandogya Upahisdd reads as follows —

“Air, verily, is the absorbent; for when a fire goes out, it goes into the air. When the

sun sets , it goes into the air, and when the moon sets, it goes into the air.”® And adds—

“When water dries up, it gbes into the air. For air, indeed, absorbs them all. This with

regards to the divinities.”® Then further expounds —

“Now with reference to the self: Breath, indeed, is the absorbent. When one sleeps,
speech just goes into breath; sight goes into breath; hearing goes into breath, the mind

~ goes into breath. For breath, indeed, absorbs all this.”'® And finally goes to say —

“These two, verily, are the two absorbents, air among the gods, breath among the

breaths. R

These elements and breath are g.iven only to our perception. Thus we can clearly see
the use of pratyaksa as a source of knowledge.

Perception is accepted by Ja'inas‘ but they don’t call it absolutely immediate. They
classify knowledge into immediate (aparoksa) and mediate (paroksa). They include

perception in the mediate category since it presupposes activity of thoughts. It is

7 Radhakrishnan, S, Principal Upanisads (London: George Allen & Unwin Ltd.,1953) Brhaddranyaka,
IV.1.4,p 249

¥ \bid., Chhdndogya, 4.3.2, p 404

? Ibid., IV.3.3, p 404

% bid., 1v.3.4, p 405

" Ibid., IV.3.5, p 405
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admitted as separate from inference but is included in Mati which is the category of

‘mediate knowledge.

Sankhya — Yoga also-accepts ‘ijtyaksa] ? as a valid pramana and divides it into two
parts -,calliled Sayikdlpd.ka (determi:nate.) ‘and Nirvikalpaka (indeterminate). Nirvikalpa
‘ pra&dksa is the peteception ~Where_We,-do not recognise the given object properly but
acquire onl-y the sense v—;data This. pe’rceptien can’t be articulated in language. Just as
bables and dumb persons cannot express thelr experrence in words S0 we cannot
- expenence th1s 1ndeterm1nate perceptlon of objects to the other people by means of
words and .‘sentences Savzkalpaka is one in which sense — data i is synthes1zed by mind
and Judgements like “This is a pen’ is formulated. So, it is called vzvecana or a
~ judgement of the object It is the -determinate cogmtron of an object as a partlcular
kind of thing having certain qua-htles and standrng in certain relation to the other
things. This kmd of perception of an object is expressed in the form of a subject —

predicate proposrtlon

Mimamsa describes perception -as':t.he fs‘ynthesis of the two stages enumerated above.
Though at the first stage the cbjec'ts are not known explicitly, all that we know about
them at the second stage 1s implici.tzly ;known even at the first. In understanding the
.object at the :second'-st_age', the mindcnfly interprets, in the light of past experience,
what is given at first, it does not ascribe to any imaginary'predicate. For if we did not
perceive at firsta man, a white one etc how we could later judge like “This is a white -
- man’ and that it was. not a cow _.and'-not'black. Hence it must be admitted that
perception, in spite -of -co‘ntainirig:':a'_r:r"'fe‘lement of interpretation,'.'- is not necessarily
: imazinan.l or illusory-as some Bauddhas and Vedantins held. |

Accordmg ﬁto ther, nelther it: A’ tiie. tha "what we are 1mmed1ate1y aware of, before

the mlnd 1nterprets 1s ta p_ _ue partlcular (Svalaksana) without any

dlstlngurshlng class character as’ﬂt ose ’Bauddhas hold; or is pure exrstence without

any d1fferent1at1ng pr@perty, as those Vedantlns say. The diverse -objects of the world
with their different charac;ter:rst-rc»s are ,gwen ‘to the mind at the very first moment when

we become aware of them.

2 KrsnaTévara, Sarmkhya Kdrika,tr. Swami Virupakshananda (Madras: Sri Ramakrishna
Math,2008)sloka 4-6,p12-25 : )
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However the most exhaustive treatment on Perception is given by the Nyaya School.
Gautama defines perception as ‘That knowledge which arises from the contact of a
sense with its object and which is determinate, unnameable and non — erratic.’'® This
definition of perception exCIudgs .divine and Yogic perceptions which are not
generated by intercourse of sense — organs with the objects. Hence Vishwanatha has
defined perception as ‘direct or immediate cognition which is not derived through the
. instrumentality of any other cognitidn’. This definition includes ordinary as well as
- extraordinary perception. Thus Nyaya entertains three extradrdinary forms of
perception viz. Sdmdnya-lalqsana, Jianalaksana and Yogaja, apart from the ordinary

ones.

Samanyalaksana perception is the perception of the Universals. According to Nyaya
Universals are a distinct class of reals. They inhere in the particulars which belong to
different classes. Ordinarily we perceive only the particulars and not the Universals.
We perceive particular cows but not the universal. We perceive particular cow and not
any ‘universal cow’. Hence the Nyaya maintains thét universals | are perceived
. extraordinarily. Whenever we perceive a particular cow, we first perceive the

‘universal cowness’ inhering in it.

The second kind of extraordinary perception is called Jﬁ&nalaksana perception. It is
the complicated perceptibn through association. | Sometimes different sensations
become associated and form dné integrated perception. Here an object is not directly
presented to a sensé — organ, but is revived in memory through the past cognition of it

and is perceived through representation.

For example I look at a blooming rose from a distance and say, ‘I see a fragrant rose’.
But how can fragrance be seen? It can.only be smelt. Fragraﬁce‘can be perceived by.
sense — organs of smell and not by sense — organs of vision which can perceive only
colour. Here visual perception (_)f the rose revives in ‘mer_nory the idea of fragrance by
association, which was perceived in the past through the nose. The perception of the

fragrant rose, through the eye, therefore is called Jiianalaksana.

3 Nydya Sutras of Gautama, tr.S. C. Vidyabhusana(New Delhi: Munshiram Manoharlal,2009)1.1.4, p16
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Tlhird'k_ind of extraordin‘ary’ perception -1s called Yogaja perception. This is the
intuitive or imr'nediate“perception of all objecté, paét-, present and future, 'posseséed by
| yog-is :throﬁgh the power—of meditation. It is like the kevalgjfiana of the Jainas, the

Bodhi of the Buddhists, the kaivalya of the Sankhya — Yoga and the aparoksanubhuti

of the Vedantins. It is intuitive, supra — sensous and supra — relational.

Buddhism also accepts 'Péfception as a valid source and. dgﬁnes_i’t in ordinary way.
But in schools like SvatanirziVijﬁﬁnavé-dé, pefception acquires m_od:iﬁed definitions.
For the Svatantra — TVijﬁﬁna;védins .e?itemal objects do not eXist dutsidé of thought.
‘Dinﬁaga, therefore defines perception as devoid of all thought — denominations,

names, universals etc'*.

The Vaisesika maintains that an object qualified by five real predicables — generality,

' particularity, relation, Quality and action — is given in perception which has two
moménts, the first momént consisting of pure sensation and the second moment
consisting of determination. Dinnaga condemns these five predicables to mere fictions -
of the intellect. The only object of perception is the uniciue momentary thing — in -
itself shom of all relations. Dharmakirti introduces the adjective ‘non — illusive’ in the
definition of perception because he thinks it necess'ar-y to exclude the sense — illusions
like the perception of double — moon as distin guished from thé iltusion of thbught. He

therefore defines perceptibﬁ as devoid of all thought determinations and illusiohs.

The second source of knowledge is Anumana or Inference. This is accepted by all
schools viz. Sarikhya — Yoga,l Nyaya — Vraiseé.ika,' Mimamsa and Vedanta -éxcept
. Charvakas. Anuhu’z'na etymologically fco'mes from the two ‘WQrd's anu i. e. after and
. mana i.e.,lm‘owledgve. 'Thus anumana {li'fte'r_atl'ly means a cognitiki_n' ‘or knowledge which )
. ;fé?lllqws some other lgmoWled‘gé. -T.h‘i_-s can-b.e fsimply. explainéd‘ as,' when we see smoke
H.c’-o‘ming from a hill - top, we séonclude "‘fl‘he hill is fiery, becaﬁse it smokes and

whatever smokes is fiery’.

In this example, we pass from perception of smoke in the hill to the knowledge of the

existence of fire in it on the ground of the previous knowledge of the universal

" S‘harma,("_.D., A Critical Survey of Indian Philosophy, (Delhi: Motilal Banarsidas), p131
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relation between smoke and fire. Thus we see that inference is the process of
reasoning in which we pass from the apprehension. of some mark (linga) to that of
something else, by virtue of a relation of invariable concémitan-ce (vyapti) between
the two. As Dr. B. N. lSeal puts it, “Adnumana (In'fereh'ce) is the process of
ascertaining, not by perception or direct observation, but through instrumentality, or

medium of a mark, that a thing possesses a certain character.”"

From the definition of inference it will appear that an inference must-have as its
constituents three temis and at least three propositions. In i_nfe_rence we arrive at the
knowledge of some character of a thing through the knowledge of some mark and that
of its universal relation to the inferred character. Thus in the above inference of fire,
we know the unperceived fire in the hill through the perception of smoke in it and the

knowledge of an invariable relation between the two..

Now, in this inference, the hill is the paksa (minor term), since it is the subject under
consideration, in the course of inferential reasoning. Fire is the sadhya (major term),
as that is something which we want to prove or establish in relation to the hill by
means of this inference. Smoke is the /inga (middle term), as it is the mark or sign
which indicates the presence of fire. It is also called hefu or sadhana, i.e. the reason or
ground of Inference. Thus corresponding to the minor, major and middle term of the

syllogism, inference, in Indian contains three terms viz. paksa, sadhya and hetu.

The paksa is the subject with which we are concemed.in any inference. The sadhya is
the object which we want to know in relation to the paksa or the inferable character of
the paksa. The hetu is the reason for our relating vthe S‘ddhya to the paksa. It is the
ground of our knowledge of the sadhya as related to thé_, paksa. |

In order of the events which take place when a certain th:_inker is inferring, the first
~ step in the inference is the apprehensidn of the hetu (smoke) in the paksa (hill), the
second, recollection of the universal relation between hetu and sadhya (smoke and

fire), and the last is the cognition of the s@dhya(fire) as related to paksa.

13 Seal,B. N., The Positive Science of Ancient Hindus, (London: Longmans, Green & Co., 1915), p250
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We find repeated use of thls pramana n Upanzsads The Brahadaranyaka Upanzsad

reads —

“At that time, this (universe) was undifferentiated. It became differentiated by name -
and form (so that it is said) he has ,su'chv-a name, such a shape. Therefore even today
this (Universe) is differentiated by name and shape (so that it 18 ‘sa.id). he has such a
name, such a shape. He( the self ) .entered m here even to the tipé of the nails, as a
razor is (hidden) 1n the razor - 'cese, or és '-ﬁre. in th_e-v,ﬁre _—“s,eﬁrce. Him, they see not
for (as seen)'he is incomplete, when breafhing' he is called ';the vital force, when ‘
speaking voice, when seeing the eye, when hearing the ea:ri,"when-thinking the mind.
These are merely the names of his acts. He who ‘meditates on one or.another of them
(aspects), he does not know for he is incompie’te, with one or another of theses
(characteristics). The self is to be 'm_edifated upen for in it all these become one. The
self is the foot — trace of all this, for by it one knows all this, just as one can find again

by.foot — prints (what was lost). He who knows this finds name and praise.”16

Again the Kena Upanisad begins with a question like — “Willed by whom does the
directed mind go towards its object? Being directed by whom does the vital force that
precedes all, proceed (towards its duty)? By whom is the speech willed that people
utter? Who is the effulgent being who directs the eyes and the ears?”!” Here it can be
“seen that-the pupil has used anumana to infer that there must be a principle behind the
functions of the senses, the vital force, the mindvand the speech as they are not self -

subsisting (as in a dead body they don’t work). Thus he has put his query forward to
 know that princip'le. | \ | '

~In Chhandogya Upanzsad we ﬁnd that the existence -of Ether has been accepted as the

- carrier of sound. It reads as follows -~

“Ether (or space), verily, is greater than fire. For in the ether exists both sun and
moon, lightning, stars -an_d fire. Through ether one calls; through ether one hears,

through ether one answers. In ether one enjoys himself and in ether one does not

18 Radhakrishnan, S, Prmc:pal Upanisads (London: George Allen & Unwin Ltd.,1953), Brhaddranyaka,

I 4 7,p 166
Elght Upanisads, With the commentary of Sankardcarya Vol 1, trans. Swami Gambhirananda,

{Kolkata: Advaita Ashrama, 2009),Kenag,l.1, p40
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enjoy himself. In space one is iborn and unto ‘space -one is born. Meditate on
: ether *¥*Here 1nference is used te mdlcate the medium of sound movement as ether
In fact, Charvaka does not accept -ether -as-:a basic element, since the presence of ether
cannot be perceived but has to bevmferred Thus we can very clearly read the use of

anumana as a means o acqulre knowledge in Upanzsads

‘Now ‘Charvakas - have rej ected th1s pramana based on-two grounds. F 1rst1y, since we

:‘oke and ﬁre we cannot assert vyaptz or any

kind of 1nvar1able relatlon between them' For JCharvakas to come to that pos1t1on we
"should not ot only be able to verlfy all the past icases, but also the present ones and all
the future instances. :Because when we make any general statement, i.e. claim any
universal proposrtlon e.g. when we claim, ‘All men are mortal’, we not only talk

about the past and present cases but also extend mor-tahty to all future instances.

Secondly they say that the whole argument of Inference falls into petitio principii or -
becomes an argument in circle, because the conclusion of deduction is implicitly
entertained as a premise of induction, which in turn is ‘acce‘pted as the basis of
deduction. Thus the whole argument boils dewn to a circular-argument. This problem
has been nullified by pointing to "Charv‘ﬁkas ;gen_eralisation of _perception as ‘All
perceptions are right’, since the same logical problem arises in this Universal

pro.position.

Nyaya, the school of Indran philosophy whlch 18 pnmarrly concerned with logic and
eplstemology, has dealt with 1nference very exhaustwely In Nyaya epistemology the

presence of middle term m “the mmor ?term 1s called paksadharmata The mvarrable
{ e imiajor 4 ptz ‘The knowledge of

| 'nference is deﬁned

ih ;;knowledge of the presence of the

‘as knowledge arising through parama

major in the minor through ,the .mrddle % hrch res1des in the mmor and is invariably

associated with the major.

18 Radhakrishnan, S, Principal Upanlsads (London ‘George AIIen & Unwm Ltd. ,1953), Chandogya,
VIL12.1, p479 .
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This inference is expressed in the form of five propositions, called avayavas or

members. These are Pratijiia, Hetu, Uddharana, Upanaya and Nigamana®. This can

be put as,
1. Ram is mortal (Pratijfia)
2. Because he is a man (Hetu)
3. All men are mortal, e.g. Socrates, Plato, Kant etc.(Udaharana);
4. Ram is also a man (Upanaya)
5. Therefore he is mortal (Nigamana)

The pratijiia is the first proposition which asselts éomething' “The hetu is the second
proposition which states the reason for this assertlon The udaharana is the universal
proposition, showmg the connectlon between the reason and the asserted fact, as
supported by known instances. Upanaya is the application of the umversal proposition
to the present case. Nigamana is the conclusion which follows from the preceding

propositions.

Inferences are divided into svartha and parartha depending upon its purpose, into
purvavat, sesavat and samdnyatodysta depending upon the movement and into three
more sections viz. kevalanvayi, kevalvyatireki and anvayavyatireki depending upon its

structure.

Thus all other schools accept inference as a valid means of knowledge. But the
detailed treatment of this pramana differs from school to school.In Jaina
Epistemology, inference has been included under the sub — category of Mati which

comes under mediate knoWledge.

In Buddhism, Svatantra — Vijfianavada accepts inseparable connection or vyapti as the
nerve of inference. In inference, an object is cognized through its ‘mark’ or a valid
‘middle term’ which has three?® characteristics — (1) It is present in the probendum
(anumeya), ()t is also present in that which is like the probandum, (3)It is not

present in that which is not like the probandum. Inference for another is a syllogism.

¥ Mishra Keshava, Tarkabhdsd, (Poona: Oriental Books,1924) p548-49
® Sharma, C.D., A Critical Survey of Indian Philosophy, (Delhi: Motilal Banarsidass)p131
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The Nyaya syllogism has five members: 1. Thesis, 2. Reason, 3.Example with
inseparable connection 4. Application and 5.Conclusion.Vijitanavada reject thesis, |
reason and conclusion and retain only two — 1.Example with inseparable connection

or the general rule and 2. Application which includes reason and conclusion.

Sankhya — Yoga also accept inference as a valid means of knowledge. With regard to
the classification of inference, the Sankhya adopts the Nyaya view, although in a
slightly different form. Inference is first divided inte two kinds, viz. vita and avita. It
is called vita when it is based on a universal affirmative proposition and avita when
based on universal negative. All the three forms of inference viz. Purvavat, S’e.savat

‘and Samanyatodrsta is analogous to the Nyaya division.

The Mimamsa account of inference also generally agrees with that of the Nyaya. But
there are certain minor differences also e.g. Mimamsakas recognise only three
members of a syllogism, either first three or last three, thus bringing the Indian

syllogism in conformity with the Aristotelian scheme.

Upamana is the third source of knowledge accepted by Upanisads. The knowledge
gained by this means is called upamiti. It is the knowledge derived through
comparison and roughly corresponds to analogy. It has been defined as the knowledge
of the relation between a word and its denotations .It is produced by the knowledge of

resemblance or similarity.

For example, a man, who has never seen a gavaya or a wild cow and doesn’t know
what it is, is told by a person that a gavaya is an animal like a cow, subsequently
comes across a wild cow in a forest and recognises it as the wild cow; the knowledge

for him comes through Upamdrna or comparison. v

He has heard the word ‘gavaya’ and has been told that it is like a cow and now he
himself sees the object denoted by the word gavaya and recognises it to be so. Hence
upamana is just the knowledge of the relation between a name and the object denoted
by that name. It is produced by the knowledge of similarity because a man recognises
a wild cow as gavaya then perceives its similarity to the cow and remembers the

description that ‘a gavaya is an animal like cow’.
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The subtle difference between anumana and upamana can be very well read here. In
anumana we move from the known to the unknown through our own knowledge of
invér.iable concomitance. The universal knowledge comes through our practical
experience. But in upaMdna we do not have any direct knowledge of the unknown,
we move only from the theoretical vague idea to the practical object of knowledge.
Though there are differences among schools regarding the exact definition of
upamana, especially between Nyaya and Mimamsa, this roughly corresiaonds to

analogy. And we find the use of analogy in many Upanisads.

Ka_thd Upanisad reads as follows — o
“Arise, awake; having attained thy boons, understand (them). Sharp as the edgé ofa
razor and hard to cross, difficult to tread is the path (so) sages declare.”*! Here we can
see the use of the analogy of razor to explain the'natﬁre of the path to be followed by

a knowledge — seeker.

Brhadaranyaka Upanisad says,

“This, verily, is his form which is free from cfaving, free from evils, free from fear.
As a man when in the embrace of his beloved wife knows nothing without or within,
so the person when in the embrace of the intelligent self knows nothing without or
within. That, verily is his form in which his desire is fulfilled, in which the self is his
desire, in which he is without desire, free from any sorrow.”*?Here we can see the use

"of a lay — man’s experience to denote a subtle experience of self — knowledge.

Svetasvatara Upanisad reads as — _
“As oil in the sesame seeds, as butter in cream, as water in riverbeds, as fire in the
friction sticks, so is the self seized in one’s own soul if one looks from Him with

truthfulness and austerity.”” And adds —.

“The Self which pervades all things as butter is contained in milk, which is the root of

self — knowledge and austerity, that is the Brahman, the highest mystic doctrine. That

z Radhakrishnan, S, Principal Upanisads, (London: George Allen & Unwin,1953)Katha, 1.3.14,p628
22 \bid., Brahaddranyaka, IV.3.21,p 262
2 Ibid., Svetdsvatara, 1.15, p718
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is the highest mystic doctrine”?* These are some of the examples where we find the

use of upamana-in Upanisads.

This source is not recognised by many schools. The Buddhists reduce upamana to
perception and Testimony, 'since we move from someone’s word to its knowledge by
the verification of perception. The Sankhya and the Vaisesika reduce it to inference.

The Jainas reduce it to recognition or pratyabhijiia.

Mimamsakas description -of.‘.updmdna takes a little different course. They point out
that the knowledge of the b.r.élation between a word and the object denoted by that
word is derived by verbal authority (e. g.‘by the words of the person who tells that a
wild cow is similar to a cow) and ndt bylcomparlison. It is known through the
recollection of what was learnt from the verbal authority of the person. And the

knowledge of the wild cow itself is due to the perception and not comparison.

Hence. comparison, according to Mimamsa, apprehends the similarity of the
remembered cow to the perceived wild cow. It is the cow as possessing similarity
with the wild cow that is known by comparison. A person need not be told by
anybody that a wild cow is similar to a cow. Any person who has seen a cow and

happens to see a wild cow himsélf remembers the cow as similar to the wiid cow he is |
perceiving. This knowledge of similarity is comparison. It is distinguished from

inference because the vyapti or invariable concomitance is not needed here.

The fourth Upanisadic pramana i. e. $abda or ’testimdny is accepted by Bauddhas,
Jainas, Sankhya - Yoga, Nyaya —,Vais',esik_a; Mimamsa and Vedanta. It is rejected
‘only.by Carvakas. Litcrally $abda means vérbal knowledge. It i‘s;'-tjh.e. knowledge of the
obj,ects_.defived from 'the_-f:'woj’rléilsﬂfOr‘_-sentéﬁces. All vefbél hloWledge is not however
valid. Hence $abda is rde'.ﬁnfc‘dy{as' valid verbal testimony. .I‘t consists in the assertion of
trustworthy person. A vetbal ;Stét‘g:men’t is valid when it comes from a person who
knows the truth and -speaks.the truth about anything for the guidance of other persons.
But it is a matter of comm;)n observation that a sentehc'e or statement is not by itself

sufficient to give us any knowledge of things. Nor again does the mere perception of

# Radhakrishnan, S, Principal Upanisads, (London: George Allen & Unwin,1953) Svetasvatara, .16,
p718
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the words of a sentence lead to any knowledge about objects. It is only when one
perceives the words and understands their ‘meaning that he acquires any knowledge

from a verbal statement.

Hence while the Vahdlty of verbal knowledge depends on its belng based on statement
ofa trustworthy person, its poss1b1hty depends upon understandmg of the meaning of
that statement. Hence Sabda or testl;mony, .,;as a source of valid knowledge, consists in

understanding the meaning of the statemerit _:o_f a'-trustwt)rthy pefson.

In Kena Upanisad, while describing the nature of consciousness, the teacher resorts to

sabda pramana. It reads as follows —

“The eye does not go there, nor speech, nor mind. We do not know (Brahman to be
such and such); hence we are not aware of any process of instructing about it”? and
immediately after that says — “‘That Brahman is surely different from the known; and
again 1t is above the unknown’ — such was (the utterance) we heard from the ancient
(teachers) who explained it to us.”*® On this ’s'loka Dr. Radhakrishnan writes, “It is
above the known and the unknown, but it is not unknowable. Verse 6 says, tad eva
brahma tvam viddhi, ‘that, verily is Brahman, know thou’ implies that the Brahman is
not beyond our apprehension. The writer suggests that this teaching has been
transmitted by tradition. We cannot know it by logic. Brahma Caitanyam

acaryopadesa paramparayaivddkigantavyam, na tarkatah (Sankara).”?’

Again in Svetasvatara Upanisad, regarding the knowledge of Vedanta, we find ~

“By the power of austerit); and the grace of ;.God, the wise Svét'd-s’vatara in proper
manner spoke about Brahman, ’the »supretn_e, vthe pure, to the adv@ccdvascetic's, what -
is pleasing to the coinpaﬁy of :seers.”sthen 1t adds, “The ?highe'st' mystery in the
Vedanta which has been dec‘lar,é.d in a V’fo‘f‘r.rier' age should not i-bé given to the one

. 1. Lo . 1
whose passions are not subdued nor -again to one who is not a son or a pupil.”* And

» Eight Upanisads, With the commentary of Sankardcdrya Vol.1, trans. Swami Gambhirananda,
(Kolkata: Advaita Ashrama, 2009),Kena,1.3, p48 '
Ib|d Kena, 1.4, p49
?” Radhakrishnan, S, Principal Upanisad, {London: George Allen & Unwin 1953)Kena 1.4, p582
% \bid.,Svetdsvatara, 6. 21, p749 :
2 ibid., VI.22, p 749
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ﬁnally says, “These subjects which have been deplared shine' forth to the high -
souled one who has the highest devotion for God and for his spiritual teacher as for

God. Yea they shine forth to the high — souled one.”*

The Brhadaranyaka Upanisad reads as follows — |

“As from a lighted fire laid with damp fuel, various (clouds of) smoke issue forth,
even so, my dear, the Rg Veda, the Yajur Veda, the Sdmd .Vedd,-.the Atharvangirasa,
~history, ancient lore, science, | Upanigads, verses, a_p‘ho‘rit-sms‘, -explanations and
2 éommenfaries. From this indeed all these breathed fort‘h.”3 ! This adds some divinity to

the Vedas.

These examples indicate that sabda has been accepted as a valid source of knowledge:
in the Upanisads. The words of the Vedas and that some of the masters have been

entertained as authority.

According to Nyaya, testimony is of two kinds — vaidika and laukika. The vaidika
- testimony is perfect and infallible because the «Védas are spoken by God. Secular
testimony, being the words of human beings who are liable to error, is not infallible.
Only the words of trustworthy persons who always speak the truth are valid others are
not. A word is a potent symbol which signiﬁes an object and a sentence is a collection
of words.'.But a sentence in order to be intelligible must conform to. certain conditions.

These conditions are four — dkanksa, yogyata, sannidhi and tatparya.

The first is mutual implication or expectancy. The words of a sentence are interrelated
and stand in need of one another in order to express a complete sense. A mere
- aggregate of unrelated words will not make a logical sentence. It will be sheer

~‘nonsense, €.g. ‘cow horse man elephant’.

The second condition is that the words should possess fitness to convey the sense and

should not contradict the meaning. ‘water the plants with fire’ is a contradictory

" sentence.

* Ibid., V.23, p 750 ,
i Radhakrishnan, S, Principal Upanisads, (London: George Allen & Unwin,1953), Brhaddranyaka,
1.4.10, p199 '
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The third condition is the close proximity of the words to one another. The words
must be spoken in quick succession without long intervals. If the words ‘bring’, ‘a’,

‘cow’, are uttered at long intervals they would not make a logical sentence.

The fourth condition is the intention of the speaker if the words are ambiguous. For
example, the word ‘saindhava’ means ‘salt’ as well as a ‘horse’. Now if a man who is -

taking his food asks another to bring ‘saindhava’ the latef should not bring a horse.

Sabda, as a pramana, has got the greatest importance in’-Mimﬁmsa. For them, it is the
knowledge of supra — sensible objects which is produced by the comprehension of the
meaning of words. Kumarila divides testimony into pauruseya (personal)and
apauruseya -(impersonal). The former is the testimony -of the trustworthy persons
(aptavakya). The latter is the testimony of the Vedas (vedavakya). 1t is valid in itself,
it has intrinsic validity. To uphold the eternality and the authorlessness of the veda,
the Mimamsakas put forward the theory that words and meanings as well as their

relation are all natural and eternal.

The fifth Upanisadic pramdna viz. arthapatti or implication is accepted only by
Mimamsa and Vedanta. Prabhakara and Kumarila both, unlike the Naiydikds, admit
arthapatti as an independent means of valid knowledge. It is presumption or
postulation or implication. It is the assumption of an unperceived fact in order
reconcile two apparently inconsistent perceived facts. If someone is fat and he does
not eat during daytime, we presume that he eats during night, otherwise the

inconsistency of being fat and not eating during day cannot be explained.

Chhandogya Upanisad reads as follows — L

“This is my self within the heart, smaller than a -grain smallef.than a grain of rice, than
a barley corn, than a mustard seed, than a grain of millet’df the kernel of a grain of a
millet. This is myself within the heart, greater than {he ,eérth, greater than the
atmosphere, greater than the sky, greater than these worlds.”** And in order to

reconcile these contradictory positions postulates, in the same Upanisad as follows —

32 Radhakrishnan, S, Principal Upanisads, (London: George Allen & Unwin,1953),Chhdndogya, 111.14.3,
p391 '
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“Verily, this whole world is Brahman, from which he comes forth, without which he
~will be dissolved and which he breaths. Tranquil, one should meditate on it. Now
verily, a person cgmsis’cs“of purpose. According to the purpose a person has in this

world, so does he become on departing hence. So let him frame for himself a

purpose.”?

Then again in ISavasya Upanisad, regarding the Ultimate, we find —
“It moves and It moves not; It is far and it is near, It is within all this and It is also

9534

outside all this”™" and to reconcile these contradictories, we find in the beginning

itself-

“(Know that) all this, whatever moves in this moving world, is enveloped by God.
Therefore find your enjoyment in renunciation; do not covet what belongs to

others.”?

In this way, we can read the. use of arthapatti at various places in the major

Upanisads.

The Naiyaikas reduce the presumption to inference. The Mimamsakas regard it as an
independent pramana Prabhakara holds that the element of doubt distinguishes
presumption from inference. In presumption there must be a doubt regarding the truth
of the two perceived facts which doubt is removed by presumption, while in inference
there is no such doubt. Kumarila believes that doubt is not the basis of presumption.
This basis is the mutual inconsistency of the two perceived facts. This inconsistency is
removed bby presumption. In inference there is no such inconsistency.

Prabhakara and Kumirila both agree in holding that in presumption there is no middle
term at all which is the basis of inference. Neither of the two perceived and apparently
inconsistent facts can separately serve as middle term. Both the facts combined appear
to be middle term. But then this combination already includes the conclusion, while a

valid middle term should not include the conclusion. Hence presumption is different

3bid., Chhdndogya, I11.14.1, p391
*bid., I$a,V, p571
% bid., Ia,l,p 567
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from inference. But Naiyaikas point out that presumption is disjunctive reasoning
which might be reduced to categorical form also. If a fat person say Ram, does not cat
during day than the fact of his eating during night is inferred thus :
Fat Ram eats either during day or night,

Fat Ram does not eat during day,

Therefore fat Ram eats during night.

This may be reduced to a categorical form thus:
All fat persons who do not eat during day are persons who eat during night,
Ram is a fat person who does not eat during day, '

Therefore Ram is a fat person who eats during night.

The last Upanisadic pramana is non — cognition or non — apprehension. Kumarila
admits it as the sixth independent source of valid knowledge. The Naiyaika and

Prabhakara reject it.

The Brahadaranyaka Upanisad reads as follows —

“He said: ‘That, O Gargi, the knower of Brahman, call the imperishable. It is neither
gross nor fine, It is neither short nor long, It is neither glowing red (like fire) nor
adhesive “(like water'),. It is neither shadow nor darkness, neither air nor space,
unattached, without taste, without smell, without eyes, without ears, without voice,
without mind, without radiance, without breath, without a mouth, Without.measure,

»36 Here we can see

having no within and no without. It eats nothing and no one eats it
that Brahman is described only in terms of non — cognition within the realm of sense

— data.

Looking for the famous 'Védantic ‘Neti Neti’, in the same Upanisad we find —

“ <Of him the eastern direction is the eastern breafhs, the southern direction is the
southern bréaths, the western direction is the western breaths, the upper direction is
the upper breaths, the lower direction is the lower breaths, all the quarters are ail the
breaths. But the self is ‘not this, not this.” He is incomprehensible for he is never

comprehended. He is undestructible for he cannot be destroyed. He is unattached for

*®radhakrishnan, S, Principal Upanisads, (London: George Allen & Unwin Ltd.,1953), Brhaddaranyaka
111.8.8, p232 :
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he doeesn’t attach himself. He is unfettered, he -d'oésn’t suffer, he is not 'injured. Verily
Janaka you have reached (the state -of) fearles-sness,’ thus said Yajfiavalkya. Janaka
(ng) of Videha said: ‘May fearlessness come unto you, Y3jiavalkya, to you,
venerable Sir, who makes you to know (the state of) fearlessness. Salutations to you.

Here are the people of Videha; here am I (a’t your service).””’

Thus we can see how Upanisads have used anupalbdhi to indicate the real nature of

. the Ultimate. ‘Neti Neti’ is a way of non —cognition to describe the indescribable.

The Naiy;iikas, like Kumarila admits negatioh as an indepéndent ontological category,
but he unlike Kumarila, does not believe in non — apprehension as an independent

means of knowledge to know negation.

According to him; negation is known either by perception or by inference according
to the correlate (prati’yogi) of negation is a subject of perception or of inference. The
same sense — organ which perceives any object perceives it’s non — existence also and
the same inference which infers the existence of any object infers it’s non — existence
also. Thus according to the Naiyaika, though negation is a separate category, non —
apprehehsion as a separate pramana 1s not required as its means. He reduces non —

apprehension either to perception or to inference.

Prabhakara does not admit negation itself as an independent category and hence has
no need to accept non — cognition as its means. Prabhakara agrees with the Naiyaikas, |
agaist Kumarila rejecting non — apprehens—ioh as a separate pramana. But he differs
from the Naidyika in as much as he rejects negation itself as a separate category. To
him, néfgatioﬁ can be represented as a positive entity. There is no non — existence over
and zabbve ex_is‘téncé. Existence may be :p‘ercevi\‘/ed either in itself or as related to
some"txh.ing'élse. The appréhension of bare existence, of the locus in itself is wrongly
called non — existence. Thus the so called ‘non — existence of the jar on the ground” is
nothing but the apprehension of the bare ground itself. The so called ‘non — existence

of the jar before its production’ is nothing but the clay itself.

¥ |bid., IV.2.4, p254
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Kumarila, siding with the Naiyaika, refutes Prabhakaras views and maintains that non
— -existence or negation exists as a separate category and is different from bare |
existence or locus itself. Negation is not mere nothing. When we the bare ground, we
_pefceive neither the jar nor its non - existence. Hence the perception of the bare
ground is separate from the non — existence and non — cbgnition of the jar. Kumarila
also refutes the Naiyaika view that non — -apprehensiori may be reduced to perception

or inference.

Negation cannot be perceived, for there is no sense — object — contact. Negation
cannot be inferred, for the invariable concomitance is not known here. Negation
cannot be known by testimony, for there is no verbal cognitibn here. Nor can it be
known from comparison or presufnption. Hence negation which is an independent

category is known by an independent pramana called non — apprehension.

In this way each of the classical schools of Indian thought has accepted one or the
other pramana described in the Upanisads and have constructed their own
- Epistemology. When Carvaka has accepted only one of them, Vedanta has accepted
all of them as valid and independent. Now the description of self-differs from school
to school depending upon their epistemology. Because the metaphysics of any school

by and large depends upon their epistemology.

Now coming back to Upanisddic texts, we see that as far as the methodological
approach is concerned, Upanisadic sages have used a vvariety of methods to build their
system of thought. In this section, we shall throw some light on the various methods
used by them since different methods have been resorted to by them at different times
according to the necessities of discuss”ibn.

In the first place, we must note the eﬁiématic method which occurs from time to time
in the upanisads. The Isa Upanisad reads — |

“Into blinding darkness enter those who worship ignorance and those who delight in

knowledge enter into still greater darkness™®

38Radhakrishnan, S, Principal Upanisads,{London: George Allen & Unwin Ltd.,1953), Brhavdﬁranyaka
fa, IX, p573 ' :
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When the philesophers of the I§avasya Upanisad introduces fhe vidya and avidya, and
the sambhuti and asambhuti triplets, he was also taking reéoursé to the same method
pointing to a synthesis of opposites underlying the apparent contradictions involved in
the formulations of the two riddles. The best illustration of enigmatic method is found
in Svetdsvatara Upanisad, where we are told that reality is like a great circumscribing

felly, whose tyres are Fhe three gunas whose ends are the sixteen kalds, whose spokes |
are the fifty bhavas or conditions of Samkhya philosophy, Whosencounter - Spokes are
the ten senses and their ten objects, whose six sets of eights aré the eights such as the
dhdtus, the devas, the eight — fold prakrti and so on, whose single rdpe is the cosmic
person, whose three paths are the good, the bad and the indi_fferent, or yet again, the
moral, the immoral and the amoral, and finally which causes the single infatuation of
' the ignorance of Self on account of the two causes, namely, good and bad works™.

This is one of the best examples of how they have used enigmatic method.

Then there is the aphoristic method, as employed in the Mandukya Upanisad, which
is the pattern of the later sutra literature of the various systems of philosophy. This
method has the advantage of compressing all the materials of thought in short
pregnant sentences, while leaving the commentator to scratch his head as best he may
on interpretation of them. It is for this reason probably that the same Vedanta — sutras,
for example came to be interpreted in such different faShion by vthe “various
commentators on them. To translate from the Mandukya, we are told how “The
syllable Aum is verily all that exists. Under it is included all the past, the present and
the future, as well as. that which transcends time. Verily all this is Brahman. The
Atman is Brahman. This Atman is four — footed. The first foot is Viasvanara, who
enjoys gross things.... in the state of wakefulness. The second foot is T aijdsa, who
enjoys exquisite things.... in the state of dream. The third 1stahe pranja, who enjoys
bliss. ... In the state of deep sleep.... The fourth is -th;e-Atmah.,. ...who is alone, without
d'second, calm, holy and tranquil”*® This passage has b}eenrv verily the basis upon

which all the later systems of Vedantic philosophy have come to be built.

#¥panade, R. D. A Constructive Survey of Upanishadic Philosophy, (Bombay: Bharatiya Vidya Bhavan,
1968)., Svetdsvatara, 1.4 p24

o Radhakrishnan, S, Principal Upanisads (London: George Allen & Unwin Ltd.,1953) Mandukya, 1.1-5,
p695-697
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The third is what we may call mythical method which is resorted to very often in the
Upanisads. This method is adopted in the first place for the purpose of conveying a
moral lesson. As for example in the Kena Upanisad, where the patrable41 of Indra and
the Damsel is introduced to convey the lesson of humility, to show in other words that

nobody can attain Brahman unless he is humble at heart.

Then again we have analogical method, which is to be found employed in many
places by Upanisads. When, for example, sage Y3ajiiavalkya introduces the analogy of
drums, the conch or the lute in order to explain the process of the apprehension of the
self. Another analogy comes from the Svetdsvatara Upanisad, of the rivers that flow
" into the ocean and become mefged in it serving to show the non — differénce of the
individual soul from the Universal Soul. We have the analogical method which tries

to envisage by images what cannot be explained by the rigour of logic.

Then sixthly we have the dialectic method which is the stock — in — trade of the
Upanisadic argument, and could be seen employed at evéry stage of the development
of Upanisadic philosophy. The dialogue océasionally takes the form of a severe

disputation as at the symposium in king Janaka’s court.

As contrasted with the dialectic method, we also have what we call the synthetic
method in Upanisads as well. Here an attempt is made to synthesize various ideas.
For example, A$vapatikaikeya tries to synthesize six cosmological philosophers in
Chhandogya, Pippalada tries to synthesize six psycho — metaphysical questions
propounded to him by six seers in the Prasnopanisad or finally Yajfiavalkya attempts
it out of the six metaphysical standpoints suggested to him by king Janaka in

Brhadaranyaka.

As against the dialectical and synthetic method, we have what we may call monologic
method also in Upanisads. The Upanisadic discourse often becomes soliloquy when
philosophers try to answer questions by others. For example even though Yama, in

the Katha Upanisad, was unwilling to impart wisdom to Naciketa, when once he

* Ibid, Kena, lIl.1- 4.4, p587-591
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began to speak, he spoke in a philosophical monologue which absolutely overhit the

bounds of the original question.

We have\next the Ad —hoc or temporlslng method which is also a noticeable feature

of the Upanisadic phrlosophmng Very often the philosophers are absolutely

pertinent, and never 1llum1nate on any topic -except. the one which is immediately -
before them, and teach. accordmg to the capacity of the learner. In the celebrated Indra

— Viro¢ana myth* their preceptor Prajapati tells them the secret not all at once, but

only when either of them has prepared h1mself for rece1v1ng the wisdom to be

1mparted It thus happens that V1rocana is perfectly satlsﬁed with the first answer of
Prajapati, but Indra 1s not, and presses his mater again and -again for the solution of his

drfﬁcultles, Prajapati disclosing the secrét of his phllosophy only finally. This is an

excellent e)i‘rample _of the Ad —hoc method employed by the Upani.sacli'c sages.

i . ' .

Finally_ we have regressl\}e method which takes the form of many successive

questions, every new question carrying us behind the answer to the previous question.

Thus it was that when Janaka asked Yajfiavalkya what was the light of man,

Yajfiavalkya said it was the Sun. Janaka went behind answer after answer carrying

Yajfiavalkya from the sun to the moon, from the moon to the fire, from the fire...... to

the Atman, which exists behind them all as the light — in — itself.*®

Thus we have a variety -of methods employed in -Upanisads in order to build its

epistemology and subsequently its metaphysics.
The Mahdavikyas : The Epistemology of Self — Consciousness :
The focal point of whole Upamsadzc d1scourse is the Jlmowledge of the self and

therefore all the Mahavakyas or great teachmgs (hterally great sentences) are all about

Atman They are as follows

Radhaknshnan S, Principal Upamsads {London: George Allen & Unwin ttd. 1953) Chhandogya
Vlll 7-12, p501-509 v
*\bid., Brhaddranyaka. IV.3 p754
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Prajiianam Brahma “Conscmusness 1s Brahman 4

Aham Brahmasmi o am Brahman”45

Tattvamasi “Thou art tha‘c”46

Ayam Atma Brahma “This Atman is Brahman”47 '

”48

LR W N~

Sarvam Khalu Idam Brahma “Everythlng 1S Brahman

The Mahavakyas, in brief, -are diffe’rent peith's;o‘f realization of the Absolute. The
statement PrajridnamBra-hma ;direets the seeker to meditate on the éitsvarupa (Pure
consciousness form' of Brahman), -ie'ading to the -Inerge-r_ of that individual
consciousness in the Universal and the attainment of mukti (Liberation from the
worldly bondage) and the state of Snpreme Bliss (Param-dnahda). Aham Brahmasmi
is an endeavour to make the pupil engage in deepvmeditation to realize the Absolute.

In the Tattvamasi, the teacher is trying to make his pupil realize that his innate being
is a part of the Absolute Ayam Atma Brahma also accomplishes the same thing, We
have already discussed all the pramanas available in the Upanisads in detail. Here we
shall try to see which epistemological mean is available to know the self whose

knowledge has been claimed and articulated in the mahavakyas.

The question can be simply put as: if self — consciousness is the final reality, how
would it be nossible for us to realise it? vCan bare intellect or the known pramanas
suffice to give us a vision of this final reality, or is there any other process beyond the
reach of intelligence which has the power of taking us within the portal of pure Self —

consciousness?

Now, Epistemologically, we are told in the various passages of the Upanisads, it
“would not be poss1b1e for us to know the self in the techmcal meanmg of the word
‘knowledge The known pramanas Wthh we have dlscussed in the first section, are

not apphcable in acqumn_-g self — knowled-ge.

4 Eight Upanisads, With the commentary of Sankardcarya Vol.2, trans. Swami
~ Gambhirananda,(Kolkata: Advaita Ashrama, 2009) Aitreya Upanisad, 1ll. 1.3 p66
7. The Brhadaranyaka Upani’sad with the commentary of Sankardéarya, tr.Swami Madhavananda,
(Kolkata Advaita Ashrama, 2009), 1.4.10 p100
Chandogya Upanisad with the commentary of Sankardcarya, tr. Swami Gambhirananda,V1.8.7 p468
* The Brhaddranyaka Upanisad with the commentary of Sankardcarya, tr.Swami Madhavananda,
(Kolkata Advaita Ashrama, 2009), 11.5.19, p280
Chandogya Upanisad with the commentary of Sankaracarya, tr. Swami
Gambhirananda,11.14.1,p208
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The Atman, say the Upanisadic philosophers, is unknowable in its essential nature.
“Whence words returns :along with’the-mind; not attaining it, he who knows the bliss
s r

549

~.of Brahman fears not at any tirhe says Taittiriya Upanisad. “There the eyes goes

not, speech goes not, nor the mind, we know not, we understand not how one can

teach this”>°

says the "‘Kena.'Updn‘isad.

The Katha Upanisad "ma similar vein, says, “He who cannot even be heard of by
‘many, whom many, - even hearlng do not know, wondrous is he who can teach (Him)
and skilful 1s he who ﬁnds (Hlm) and wondrous is he who knows, even when

”51

instructed. by the w1se . 'We' see in all these passa_ge_s how the Atman is to be

regarded as unknowable in it’s essential nature.

There is, however, another_;side to the unknowability of the Atman. The Atman is
unknowable because he is the eternal subject who knows. How could the eternal
knower, ask the Upanisad at various places, be an object of knowledge? “The Atman
is the Great Being”, says the Svetdsvtara Upanisad, “Who knows all that is knowable;

who can know him who 'hrmself knows?”

In Brhadaranyaka Upanisad, 1n various passages; we are put in possession of bold
speculation of the philosopher Yajfiavalkya. That by whom everything is known, how
- could he himself be known? It .goes like, “He who dwells in the semen is other than
the semen, whom the semen does not know, whose body the semen is, who controls
the semen from within that is your seh°  the inner controller, the immortal. He is never
seen but is the seer, He 1s ‘ever heard but is the hearer, He is never perceived but is
_ the perceiver, He is never seen- thought but is the thmker There is no other seer but

He, There is no other hear""‘ -fbut He There is no other percelver but He There is no

other thlnker but He He is: your self the mner contro er, .the 1mmortal Everything

else is of evil”? 2

“ Radhakrishnan, S, Principal Upanisads {London: George Allen & Unwin Ltd.,1953) Taittiriya, 11.4.1,
p545 ' '
*® bid:, Kena, 1.3, p581 . v
*! 1bid., Katha, 1.2.7,p610
*2 |bid., Brahaddranyaka,ill.7.23,p230
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We thus see that the question of the unknowability of Azman has another aspect also,
namely that He is unknowable because He is the eternal subject of knowledge and

cannot be an object of knowledge to ahdther beside him.

But this raises another fundamental question. Granted that the self is the eternal
knower of objects, _granted also that there is no other knower of him, would it be
possible for the knoWef to know 'hir_nfself? This very subtle question was asked
Yajiiavalkya in another passage of the Brhaddaranyaka Upanisad and here again we
see the brilliant light Which the sage Yajfiavalkya throws on the problem. It is
.possible,' he says for the knower to know himself. In fact, self — knowledge or self —
consciousness is the ultimate category of existence. The self can become an object of
knowledge to himself. According to the philosophy of Yajfiavalkya, nothing is
possible, if self — consciousness is not possible. Self — consciousness is the ultimate

fact of existence.

- We see here how boldly Y3jiiavalkya regards both introspection and self —
consciousness as the verities of experience. Introspection is the psychological process
corresponding to self — consciousness as a metaphysical reality. Self — consciousness
is possible only through the process of introspection. The self is endowed with
supreme power of dichotomising himself. The empirical conditions of knowledge are

inapplicable to the self. The self can divide himself into the knower ahd the known. .

According to Yajiiavalkya self — consciousness is possible, and it is not only possible -

but alone real.As the dialogue goes between Janaka and Yajnavalkya

Janaka : Whe;t is the light of man? ,

Y3ajfiavalkya: Sun is ’fhe light fdf man. It is on accoﬁnt of the sun that man is able to sit
and to move about, to 'go forth for work and to return.

Janaka: When the Sun has set, O Yajfiavalkya, What is the light of man?
Yajfiavalkya: Moon is the light of man, having the moon for light, man could sit and
move about, do his work and return

Janaka: When both the sun and moon have set, what is the light of man?
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Yajfiavalkya: Fire indeed is man’s light, having fire for his light man could sit and
move about, do his work and return '

Janaka: When the sun has set, when the moon has set, apd when the fire is
extinguished, What is the light of man?

Yajfiavalkya: Now, verily, you are pressing me to the deepest question. When the sun
has set and when the moon has set, and when the fire is extinguished, the Self alone is
his light

Yajfiavalkya is here clearly positing the act of pure self — contemplation in which the

Self is most mysteriously both the subject and the object of knowledge.

Intimations of Self — knowledge .
The first problem arises with the idea of thé absence of the Self .Some sceptics
_believe that there is nothing like self or no such principle exists in us. As David Hume

puts it,

“For my part, when I enter most intimately into what I call myself, I always stumble
on some particular perception or other, of heat or cold, light or shade, love or hatred,
pain or pleasure. I never can catch myself at any time without a perception, and can
never observe anything but perception. When my perceptions are removed for any
time, as by sound sleep, so long I am insensible of myself, and may truly be said not
to exist. And were all my perceptions removed by death and I could neither think, nor
feel, nor see, nor love, nor hate, after the diésolution of my body, I should bé entirely
annihilated, nor do I conceive what is further requisite to make me a perfect non —
entity. If anyone, upon serious and unprejudiced reflection, thinks he has a different
notion of himself, I must confess I can reason no longer with him. All I can allow him
is, that he may be the right as well as I, and that we are essentially different in this
particular. He may, perhaps perceive something simple and continued, which he calls

himself; though I am certain there is no such principle in me”*®

- If this is the case, the problem is why should we think of being moral? If the agent is

just a flow, why should we think of values at all? Here Vedanta has to give an answer.

> Hume, D, A treatise of human nature,(London: William Collins sons& co. 1975),p301-302
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Drg — Drsya- Viveka, one of the prakarana treatises of Vedanta reads —
Rupam Drsyam lo¢anam Drka tat dysyam drktu manasam.

Drsya dhibrtaya saksihi drigeba na tu drshyate®

Meaning that when world is seen, eyes are the seer. When eyes are seen, mind is the

seer. When mind is seen, witness is the seer. But there is no seer of this witness.

This can be further intefpreted as — if a condition C1 changes tb C2, an agent A1 who
is present in C1 will be able to read the cha_n‘gé if he is present in both C1 and C2. If
with the change in the condition the agent also changes, let us say, from Al to A2, he
won’t be able to read the change. The concept of change will vanish if e\}erything ina
system changes. There should be a constant to bread the 'change. Therefore a perfect
new — comer to a place never raises the question of change. It is only the old visitors

who talk about change.

Therefore any sceptic who says that theré is nothing constant in him, since he
perceives his body and mind only as changing phenomena, makes a mistake. By
simply saying that he is able to perceive changes, he implicitly admits that he himself
is not changing. To say that the seer also might change does not carry any meaning in
this i.e. the first person perspective since that change would be known again bnly if

there is a constant or witness to note it.

So Vedanta refutes the sceptic position of ‘no — self” and establishes the presence of a

constant principle which becomes the basis of morality and its agency.

From the above discussion, since self is not 'én object but subject of khoWledge, it is
Very clear that mere intellect would be lame to enable us to realise pure Self —
consciousness. Thus pure Self - consciousne_ss.vcann_ot be known but can be realised.
It is not an object of knowledge but rather a subject of self — realization. And this pure

self — consciousness could only be reached in a state of mystic realisation.

5 Aéarya, Sankara, Drg — Drsya — Viveka tr. Swami Nikhilananda, {(Mysore: Sri Ramakrishna Ashrama,
1931),p1
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Upanisads afford a practical lesson for the realisation of Atman. They are not content
with merely constructing an intellectual explanation of Reality, but suggest means for
practical attainment of it. There is the same gulf between expression of an experience
and enjoyment of it, as there is between knowledge and being. Nevertheless mystic
experience had itself to be suggested and communicated in a concealed fashion. It is
thus that we find in the vaﬁous Upani.sads mystical intimations of the realisation of
the Self, which are hidden like jewels beneath an intellectual exterior, and which he

alone who has the eye for them can dfscern to be of immeasurable value.

Given the limitations of the pramanas like perception, inference etc. for gaining the
knowledge of the self, Upanisadic seer’s draw a distinction between apard vidya and

pard vidya i. e. between lower and higher knowledge.

The Mundaka Upanisad tells there are two kinds of knowledge to be known, one — the
higher and other — the lower knowledge.‘ Of these, the lower knowledge is the
knowledge of the vedas, of grammar, of etymology, of metre, of the science of the
heavens; while the higher knowledge is that by which alone the imperishable being is

reached.’ 5

%% Radhakrishnan, S, Principal Upanisads (London: George Allen & Unwin Ltd.,1953) Mundaka, 1.1.4-5,
p359-363
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.C‘hépter Three |
- Ethical aspects of Atman:

The Doctrine of Atman as the Locus of the Purusarthas and Asramas
In this chapter, I am going to 'de‘al with "the Ethical aspect of Atman as discussed in the
Upanisads. Upanisads do-not talk only about the transcendent; it 1ncorporates worldly

life extensively into its dlscuss1ons The I$a Upanisad reads —

“By doing karma, indeed, one should wish to live here for a hundred years. For a man
such as you (whowants to live thus), there is no way other than this, whereby karma

may not cling to you.”!

Therefore, four values have been described in the Upanisads which are called
Purusarthas or literally the meaning ‘of being a person. In order, they are put as
Dharma, Artha, Kama and Moksa. They have been further divided into two classes.
Dharma, Artha and Kama have been clubbed and are together called Abhyudaya. The
. other value Moksa is called Nihsreyasa, signifying fulfilment. Thus they expound a
two — tier value system. I shall see how the major Upanisads relate the c‘c.)ncept of self

with the value — system they propafgate.

Dharma, artha and kama together is called T rivarga also. We find an emphasis on
these values in the Pre — Buddhistic Upanisads like Isa, Chandogya, Katha and
Brhadaranyaka. The importance of Moksa can be read mainly in the post Buddhistic |

Upanisads. We can read cl-ea'r‘fBuddhi_stic influence in the Taittiriya Upanisad.

Abhyudaya

Dharma |

Dharma has been treated Very exhaustlvely in Upanzsads Accordlng to Linguists, the
- word dharma has been .denve_d from Proto — Indo — Iranian root ‘dhar , 'which means

to fasten, to support, to hold, in turn reflecting Proto — Indo - European root der

'Eight Upanisads, With the commentdry of ﬁankarﬁcéryu Vol.1, trans. Swami Gambhirananda,
{Kolkata: Advaita Ashrama, 2009), $a 2, p6
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meaning to hold, which in Sanskrit is reﬂected as Ndhr. Etymologlcally it is related to

avestan Vdar or old Persian Vdar meaning ‘to hold or have’?

In Rg Veda, the word appears as Dharman with a range of meaning encompassing
‘something established or firm’ ﬁgurat_ively pointing to a sustainer or supporter and
semantically indicating something like the Greek ‘Ethos’ meaning fixed decree, status

or law. In classical Sanskrit the noun becomes thematic — dharma.’®

In general, the term dharma' réfers to the natural proper'ty of any given object.
Dharma of something is that which makes it what it is. For example, the natural
property of fire is to burn. If something looks like fire but does not burn anything, it
cannot be called as fire. Similarly the natural property -of sugar is sweetness. If some
sugar — crystal like objects do not taste sweet, we won’t call them sdéar. Thus dharma

is the intrinsic property of something.

The second idea of dharma is that of duty or propriety. It evolves from the concept of
a divinely instituted natural order of things discussed in the ancient Indian religious
and Philosophical texts. Dharma precisely points to a way of life which is in

conformity with that order.

Rg Veda calls this order Rta. Rta literally means ‘the course of things’. The
conception might have been originally suggested by the regularity of the Sun, Moon
and stars, the alternation of day and night, and of seasons. Everything that is ordered
in the world has Rta for its principle. The shifting series of the world are like the
varying expressions of the constant Rfa. The tendency towards the mystic conception

.of an unchanging Reality shows its ﬁr-st‘sign here. The real is the unchanging law.

After the emefgence of Rta as a cosmic order, it is identified with the settled will of a
Supreme principle. But gods have not been depicted as theb originator of this order.
Varuna who was first the keeper of the physical order becomes the custodian of the
moral order, Rtasya gopa and the punisher of sin. The prayer to the god is in many

cases for keeping us in the right path. As the Rg Veda reads —

2 http://www.wikipidia.org/wiki/Dharma, retrieved on May23, 2011
? |bid., retrieved on May23, 2011

78



" O Indra, lead us on the path of Rta, on the right path over all evils.

Similar kind of a thing can be seen in Brahadaranyaka Upanisad, when it gives a

description of the order of the Universe. ]t reads as —

. “Verily at the command of that imperishable, the sun and the moon stand in their
- respective positions. At 'the cornma'nd of that imperishable, fo) Gargi, heéven and earth
‘stand in their respective posmon At the command-of that 1mper1shable O Gargi, what
are called moments, hours, days and nights, half — months, months, seasons, years
stand in their respective »posrtrons. At the command of that ur:rpe_nshable, O’ Gargi,
some rivers flow to the east from the white (snowy) mountains, others to the west in
whatever direction each flows. By the command of t_hét imperishable, man praise
those who give, the gods are desirous of the sacrificer and'the fathers are desirous of

the darvi offering.”* And adds —

“Verily, that imperishable, O Gargi is unseen but is the seer, is unheard but is the
hearer, unthought but is the thinker, unknown but is the knower. There is no other seer
but this, there is no other hearer but this, there is no other thinker but this, there is no
other knower but this. By this imperishable, O Gargi, is épace'woven like warp and

woof”

Thus we see that the idea ofa vcosrrr:ic order is not only present in the samhitds but.also
: in the Upanisads. Dharma which produces justice, so'cial harmony and human
' "happmess requlre that the- human bemgs discern and 11ve in a manner approprlate to
‘the requirements of that order The power that hes behind nature and keeps everythmg
-in ‘balance becomes a natural forerunner of Dharma The 1dea of Rta laid the-

f,—cornerstone of dharma’s 1mphclt atmbutlon to the pnnc1p1e pervadlng the existence.

'"What is the practlcal meanmg of 1-1v1ng in tune wrth the cosrmc order? Tn th1s regard

Brahadaranyaka upanisad goes onto 1dent1fy Dharma with truth. Rta is the

* Radhakrishnan,S., Principal Upamsads (London George Allen & Unwin Ltd. ) Brhadaranyaka 11.8.9,
p232 N . .
lbld 111.8.11, p233 ) ; ’ . ‘
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underlying truth of the phenomenal universe. And if Dharma is living in conformity

with the Rta, it prescribes a truthful life. The Upanisad reads as -

“Yet he did not flourish. He created further an excellent form, dharma. This is the
power of Ksatriya class, viz. dharma. Therefore there is nothing higher thén dharma.
So a weak man hopes (to defeat) a strong man by means of dharma as one does
through a king. Verily that which is dharma is truth. Therefore they say of a man who
speaks the truth, he speaks dharma or of a man who speaks dharma that he speaks the
truth. Verily both these are the same”® So simply speaking, in Upanisadic terms,
dharma refers to a truthful and honest way of living. If dharma means living
according to certain universal principles, truthfulness is the foremost of them. All

other virtues come as essential supplements to this virtue of truthfulness.

This is reflected in another passage from Taittiriya Upanisad. The Upanisad reads as—
“The knower of Brahman attains the highest. Here is a verse uttering that very fact:
Brahman is Truth, Knowledge and Infinite. He who knows that Brahman as existing
in the intellect which is lodged in the supreme space in the heart, enjoys, in
identification with all — knowihg Brahman, all desirable things simultaneously. From
that Brahman indeed, which is the Self, was produced space. From space emerged air.
From air was bom fire. From fire was created water. From water sprang up earth.
From earth were born the herbs. From herbs was produced food. From food was born
man. That man. Such as he is, is surely a product of the essence of food. Of him this
indeed, is the head; this is the southern (right) side; this is the northern (left) side; this
is the self; this is the stabilizing tail”’

Here we can see that satyam or truth is included in the essence of the Supreme. And

therefore, in the discourse of dharma, truthfulness acquires the highest status.

We find, therefore, in the same Upanisad, a passage where truthfulness is primarily
instructed by a teacher to his outgoing student along with a prescription for the

righteous way of life. It reads as —

® Ibid, 1.4.14, p171.
7Eight Upanisads, With the commentary of Sankardacdrya Vol.1, trans. Swami Gambhirananda,
{Kolkata: Advaita Ashrama, 2009), Taittiriya Upanisad, 11.1.1, p304
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“Having taught the Vedas, the preceptor imparts this post instruction to the students :
Speak the truth. Practice righteousness. Make no mistake about study. Having offered
the desirable wealth'to the teacher, do not cut off the line of progeny. There should be
no inadvertence about truth. There should be no deviation from the righteous activity.
There should mistake about protection of yourself. Do not neglect the propitious

activities. Do not be careless about learning and teaching”®

The instruction to follow the path of truthfulness is explicit, since all other virtues like
control of the mind and cbntrol of the senses. turns indispensible to practice the
discipline of truthfulness. Thus Mi{ndaka Upanisad says, “Truth alone wins, and nbt
untruth. By truth is laid the path called devayana, by which the desireless seers ascend

to where exists the supreme treasure attainable through truth”

Therefore, the next meaning of dharma is associated with acéara, vyavahara and
prayascit i.e. with a person’s conduct and his or her dealings with the world, with
truthfulness as its locus. Prayaséit stands for a sense of repentance for the mistakes
we commit knowingly or unknowingly. This requires cultivation of right virtues and
eradication of the negative tendencies. Thus Chhandogya Upanisad points to a set of
five cardinal sins which one should avoid in order to live a righteous life. It reads as —
Again in the Chhandogya, we meet with a different list of virtués. We read “Then
those are his austerity, charity, sincerity, non — injury, speaking of truth — they are his
daksiﬁas.”loThis means that Atman (self — knowledge), which is the cause of
liberation, cannot be attained by a life of perpetual defects and drawbacks. One needs
to fight all the evil tendencies existing within :ahd without. As Mundaka Upani_sdd

puts it —

“This Sél._f Cannét be attained by one without strength ner through austerity without an
aim. But he Who s‘t‘rive_s‘b‘y these means, if he is a knower, this self of his enters the

abode of Brahman.”"!

® Ibid., Taittiriya, 1.11.1, p 283

? tbid.,Vol.2, Mundaka 111.1.6 p146

10 Chdndogya Upanisad with the commentary of Sankardéarya, tr. Swami Gambhirananda, 111.17.4
p229 .

n Radhakrishnan, S, Principal Upanisads {London: George Allen & Unwin Ltd.,1953), Mundaka, 11.2.4,
p690,
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But, as already said, dharma is not only elimination of negative but also inculcation of
the positive. Therefore there are many Upanisadic passages which prescribe sets of
qualities in order to live a dharmic life. This is illustrated by a parable found in the

Brhadaranyaka Upanisad. It goes as —

“Once upon a time the gods, men and demons all went to their common father,
Prajapati and asked him to communicate to them the knowiedge that he possessed. To
gods Prajapati communicated the syllable Da. And having asked them whether they
" had understood what he had said to them, receiﬂzed the answer that they had
understood that they were asked to practice self — control (Damyata), upon which
Prajapati expressed satisfaction. To the man he also communicated the syllable Da,
- and after having asked them whefher they had understood what he had said to them,
received the answer that they had understood that they should practice Charity
(Datta), upon which Prajapati said that he was satisfied. To the demons likewise,
Prajapati communicated the syllable Da, and having asked them whether they had
understood what he had said to them, received the answer that they had understood
that they should practice compassion (Dayadhvam), upon which Prajapati expressed
satisfaction again”12 Thus the Brhadaranyaka Upanisad points to self — control,
charity and compassion as the three principal cardinal virtues. In a nutshell, dharma ih
Upanisads, in one sense can be seen as practice of certain virtues and abstinence from

certain prohibited practices.

There is, in the Upanisadic context, one more dimension of dharma which
corresponds to one’s duty according to his or her station in life. This duty is related to
ones varna (caste)and asrama (stage in life). The former is called varnadharma and

the latter asramadharma.

Varna refers to one’s caste. Here caste s‘tands for in",— 'bom_ naturai tendencies.
Scriptures discuss four castes — Brahmana, Ksatriya, Vaisya énd Sudra. Although the
idea of varna emerges from the Vedas and it’s exhaustive treatment is found in other
Philosophy texts, upanisads also have discussed the issue. The Brhadaranyaka

Upanisad reads as —

12 Ranade, R. D. A Constructive Survey of Upanishadic Philosophy, {Bombay: Bharatiya Vidya Bhavan,
1968), Brhadaranyaka, V.2.1-3 p225
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~ “So these (four orders were created) the brahmana, the ksatriya, the vaisya and the
sudra. Among the gods that Brahma existed as Fire, among men are brahmana, as a
ksatriya by means of the (divine) .k-._satriya, as a vaisya by means of the (divine)

vasiya, as a sudra by means of the (divine) Sudra.”"

This is primarily a division of labour. The sect_ion of people, in whom sattva is
dominant, is called brahmana. They are 'supposéd to perform all the rituals, study the
vedas and practice austerities. Ksairiya are rajas fdominatéd people. ’l:heir job is
defence. Th.ey are supposed to protect others and :the whole hation. Vaisya is aSsigﬁed '
the part of business. They are merchant people and are engaged in market. Sudras, the

- fourth and last category, are those who serve the community and the society.

In the beginning, these classes were not birth — based. There were flexibilities among
them. But now it has grown to be a rigid and birth — based system. This can be
understood from the s’tory14 of Satyakama Jabala found in Chhandogya Upanisad. 1t -

goes like —

Once upon a time, Satyakama Jabala addressed his mother Jabala,

Satyakama: Mother, I desire to live the life of a student of sacred knowledge. Of what
family am I? ,

Jabala: I do not know, my child, of what family you are. In my youth, when I went
about a great deal as a maid servant I got you. So I do not know of: whatv family you
are. However, I am Jabala by name and you are Satyakama by name. So you may
speak of yourself as Satyakama Jabala. ‘

Then he went to Gautama the son of Haridrumat and said, ‘

Satyakama: I wish to become a student of sacred krioWleZlge. May 1 become your
.pupilV, _Venerablé SIT. | | |

Gautama: Of what family are you my dear?

Satyakama: T do not know this, sir, of what family I am. I asked my mother, she

answered me, “In my youth, when I went about a great deal as a maid servant I got

B \bid., Brhadaranyaka, 1.4.16, p171
" Radhakrishnan, S., Principal Upanisads (London: George Allen & Unwin Ltd.,1953), Chandogya,
IV.4.1-5, p406-407
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you; So I do not know of what family you are. I am Jabala by name and you are
Satyakama by name.” So I am Satyakama Jabala sir.
Gautama: None but a brahmana could thus explain. Bring the fuel my dear, I will

receive you, as a pupil. Thou hast not departed from the truth.

Again Asrama refers to the stages of life. There are four a@srama viz. Brahmacarya,

Grhastha, Vanaprastha and Sannyasa.

Brahmacarya encompasses first twenty five years of one’s life. Here one is supposed
to lead the life of a brahmacari or celibate. Chief duty in this period is to study and
serve ones teacher. One depends on begging or food in this period. Chandogya

Upanisad reads as —

“There are three branches of duty, sacrifice, study and almsgiving — Austerity indeed
is the first. The second is the pursuit of sacred Wisdom, dwelling in the house of the
teacher. Absolutely controlling his body in the house of the teacher, is the third. All
these attains to the world of the virtuous. He who stands firm in Brahman attains life-

eternal.”’®

The second stage grhastha means married life. Here one is supposed to earn wealth
and enjoy worldly life. He is supposed to bring happiness to family life through

material wealth.

Vanaprastha, the third stage, implies a semi — retired life. Here one should withdraw

from worldly life and start preparing for a perfect life of detachment.

The final stage is called Sannyasa, where one is expected to give up the world
perfectly and become a full — time spiritual aspirant. Attainment of perfect knowledge

should be the sole aim at this stage.

Now we can see very clearly that each individual will have his own set of duties to be

performed corresponding to his varna and asrama. This is called varnasramadharma.

Y Radhakrishnan, S, Principal Upanisads (London: George Allen & Unwin Ltd.,1953), Chhédndogya,
11.23.1, p374
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Dharma, for a common man, thusléboi-ls' down to a set of duties with respeét to his
station in life. There have been many controversies regarding the concept of varna in
India.v The story of Satyakama J ébala very clearly indicates Upanisadic stand on this
issue. It indicates that in ancient India varna was a very flexible system. It was a

division of labour and not that of labourers. The quality of a person implied his caste. |

Thus we see that dharma, in upanisadic context means a variety of things. It
sometime refers to conformity with a cosmic order, sometime a truthful way of life,
sometime to cultivation of some values and at times to a set of duties. Whatever it
might be, Dharma remains the most important of all purusarthas since it regulates
both artha and kama and paves the way to moksa.l As a matter of fact, one cannot

even think of moksa without dharma.

Artha .

Artha is the second of the purusarthas. This Sanskrit term primarily stands for
meaning and material wealth. Artha also refers to purpose, motive, cause, notion etc.
Thus the second goal of human life is to earn material wealth. But earned material
wealth does not become artha by itself. The wealth becomes artha only when it is
earned through proper way and used for the right purposes through dharma. Then it

becomes artha i. e. it becomes meaningful.

There has been a charge on Indian Philosophy of being escapist or ‘other worldly’ by
nature. Those who label these charges probably are not aware of the scheme of
purusarthas that Indian Philosophy propagates. The inclusion of artha signifies the
due importance that Indian culture attaches to the worldly life. There have been
diséussions in the upanisaajs, in various forms, regarding art.hak. One of these can be

traced to Bhrguvalli chapter of the Taittariya Upanisad. It reads as’® -

“Bhrgu, the son of Varuna, approached his father Varuna
Bhrgu: Venerable Sir, teach me Brahman.

He explained to him thus: matter, life, sight, hearing, mind, speech and further said,

16Radhakrishnan, S, Principal Upanisads (London: George Allen & Unwin Ltd.,1953) Taittiriya, 111.1.1, P
553
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Varuna: That verily.from which these beings are born, that, by which, when born they
live, that into which, when departing, they enter. That, seek to know. ‘That is

Brahman.

He performed austerity (of thought). Having performed austerity, he knew that matter
' '(ann-a) is Brahman. For truly being here are born from matter (anna), when born, they

live by matter(anna), and into matter (anna), when departing they enter.”

In the ‘p_rogr.ess qf this chapter, Varuna.goes onto explain prana, mana, vijfiana and
finally ananda as Brahman. But the most important pbint,\from the angle of
Purusarthas, to be noted in this chapter is that anna or matter has been accepted as
the first expression of Brahman. The implication of this exposition is that our
existence proceeds from material layer. It might end up in consciousness finally, but
obviously doesn’t begin from it. Therefore minimum material comfort is required
even for those who aspire for the para vidya or higher khowledge. So artha or
material wealth turns a minimum prerequisite to live a meaningful and purposeful life.
As a matter of fact, Upanisads do not preécr’ibe to eamn only the minimum required
but asks to earn as much as possible and multiply the earned wealth. The same

Taittiriya Upanisad reads as —

“From food, ch,rily, are produced whatsoever creatures dwell on the earth. Moreover,
by food alone they live. And then also into it t‘hey pass at the end. Food verily is the
eldest born of beings. Therefore is it called the healing herb of all. Verily those Who
worship Brahman as food obtain all food. For food, verily, is the eldest born of
beings. Therefore is it called the healing herb of all. From food are beings born. When
born they grow up by food. 1t 'isi:-eéfgen.and eats things therefore it is called food.

| Verily, differént. from andw1th1n that Which cdﬁsists of the essence of food is the self
that consists of life. By that this is filled. “This verily has the form of a person.
According to that one’s ;ep.'e_rsonal form 1is this one with the form of a person; the

inbreath is its head; the diffused breath the right side; the outbreath the left side; ether
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the body, the earth the lower part, the foundation.”'” And further adds that one should
not denigrate food. Let that be the resolve. Life ‘is because of food. The body
consumes food. Life is established in the body. The body is established in life. Thus
food is established in food. He, who knows this, becomes established in that
knowledge. And then he becomes full with food, with offspring, with cattle, with
glory and with fame.

Thereby, it means that one should try to acquire as m!uch‘wealt.h as possible in his life.
In fact, during the second stage of life known as g,rhasth'a,s’%a’m‘a, eaming wealth is a
proper duty of the house holder. This wealth must be utilized for the happiness of the
family and for the charitable work of the society. But this éhould be done standing
within the four walls of dharma. And thereby 1t acquires meaning and becomes artha.

And ﬁnally the same Upanisad asks to grow more food. It maintains that Earth is
food. Space is food. Earth is established in space. Space is established in earth. Thus
food is established in food. One who knows this, becomes established in that
knowledge. And then he becomes full with'féod, with offspring, with cattle, with

glory and with fame.

Here we see that the prescription is hot only to increase material wealth but the idea of
material wealth itself has been expandéd in this versé. Thus artha does not only refer
to money but also to children, cattle, glory, name and fame. It means an elevated
social sténding. In a nutshell, we can say that material Wealfh has been given due
importance in Upanisads and thereby artha remains one of the most important goals

of life in the Upanisadic scheme of thought.

Kama

After dharma and artha, kama comes as the third purus,drt_hav." Kama literally means
desire. In the context of the purusartha, it also means pleasure and includes pleasures
of senses, mind, sex and aesthetic enjoyments of life. Upanisads have talked about

this purusartha at various places. Katha Upanisad reads as —

YRadhakrishnan, S, Principal Upanisads {London: George Allen & Unwin Ltd.,1953), Taittiriya, 11.2.1, p
543,
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“The self — existent Lord destroyed the outgoing senses. Therefore one sees the outer
thing and not the inner self. A rare discrimiﬁating man, desiring immortality, turns his

eyes away and then sees the indwelling self”'®

Here we can see that the Senses are placed in such a way that they always move
towards outer world. The mind of a common man 1s such that it seeks for pleasﬁres
outside. Vedic seers have taken this aspect ivnf-o account and therefore have
incorporated kama also as one of the prime goals of llife. Therefore Brhadaranyaka
Upanisad defines the mundane happiness of man 'as.‘»— “If one is healthy in body,
wealthy, lord over others, lavishly provided with all human en_]oyments that is the

highest bliss of man. »19

The Upanisadic seers happily agree with the idea that there must be enjoyment in life
but condemn the view that there should be no regulative principle to set the sources

and means of such enjoyment. The very first §loka of the I$avasya Upanisad says —

“(Know that) all this, whatever moves in this moving world, is enveloped by God.
Therefore find your enjoyndent in renunciation (Tena tyaktena bhunjitha); do not

covet what belongs to others.”?

The line ‘tena tyaktena bhunjitha’ has been interpreted by many in many ways.
According to Dr. Radhakrishnan, the line means that one should enjoy through
tyaga®'. Sri Aurobindo puts it as “By that renounced thou shouldst enjoy”?? (This is
another widely accepted interpretatidn which means that one should enjoy that which
‘is left by God). Sankara says that the meaning of this line is “protect (yourself)
through detachment.”® In brief, this $loka talks about enjoyment guarde by
renunciat’ioﬁ and thereby summarises the whole coﬁcep‘to‘f kama as diséuss in the

Upanisads.

1 Eight Upanisads, With the commentary of Sankaracdrya Vol.1, trans. Swami

Gambhlrananda,(Kolkata Advaita Ashram,2008), Katha, 11.1.1, p180
13 padhakrishnan, S, Principal Upanisads. (London: George Allen & Unwin Ltd.,1953), Brhadaranyaka
IV.3.33, p266
2 bid., $a,1, p567
! |bid., p567
2 Aurobindo,Sri; The Upanishads {Pondichhery: Sri Aurobindo Ashram Press, 1981), isa 1, p19
2 Eight Upanisads, With the commentary of Sankaracarya Vel.1, trans. Swami Gambhirananda,
(Kolkata: Advaita Ashrama, 2009), I{a 1, p5
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Upanisads don’t condemn pleasure as such. But according te them, like artha, this
purusartha has also to be controlled by dharma. Enjdyment has to'be earned properly -
and not without caring for the means as materialists hke ‘Charvaka- contends.
Accordmg to Upanisads, kama or enjoyment is an essential part of life but they don’t

maintain that it is the only goal of existence.

" This -can be understood in some passages about food from Chhandogya Upanisad.
There is a sense pleasure ‘i in havmg even our day — to - day food Food is not meant
only for the sake of filling our tummy up, but is a;lso prepared in a way to make it
enjoyable for our palate. As a matter .o.f. fact, -thé art of cooklng tasty food has been
cultivated in every society through the history of human growth We all long for tasty
foad and that is natural human tendency. There is nothing w-rong with the tendency
and with the enjoyfnent of tasty food. But here Chhandogya has to say something
very 1mportant The Upanzsac{ reads as — |
“Food when eaten becomes threefold; its coarsest portion -becomas the faeces; its
middle portion flesh and its subtlest portion mind.”?* The next section exemplifies it
as, “Of the curd, my dear, when churned, that which is subtle moves upward; it .
becomes butter.”**> And adds, “In the same manner, my dear, ‘(;f the food that is eaten
that which is subtle moves upward; it becomes mind”% ’T:his passage gives us as very

cléa; message. We shape ourselves through our diet, since food forms our mind and

we ara as our mind is. Therefore we must be careful aBOl.‘lt ,-Our. eating habits. And
apart from just looking to gratify. our palaté, we must be '~.cauﬁous about the kind of

effect our food is going to leave in our being.

Similarly, ‘Upanisads entertain a very catholica‘pproa_c;k};_j tpv;zan;‘i_s}sexuality. Sex is one
of the basic instincts of human beiﬁgs. Like hunger, thlrstandsleep, it is natural. And,
for the larger chunk of men and women, it is almost mdlspen51ble "!I‘he_ desire to have |
sexual intercourse is an inbuilt kind of a thing. Apart fr.om that, fdr human beings, it is
the means of procreation. So, the Upanisadic seéfs have very sensibly .and

respectfully dealt with this aspect of life. Like any"other kama, according to

* Radhakrishnan,s, Pr/nC/pa/ Upanisads {London: George Allen & Unwin Ltd. 1953) Chandogya VI.5.4,
p453 .

% |bid, V1.6.1, p454
% |bid, V1.6.2, p454

89



" Upanisads, this also must be enjoyed within the bounds of dharma. We can very
clearly read that the sexual act has been compared with the process of sacrifice. This
implies that sexual intercourse is like a sacred yajiia for the Upanisadic seers. There is

no condemnation but some kind of glorification of the act.

Next, apart from the sense — pleasures, Upanisad seems to permit intellectual
pleasures as well. This is evident from the fact that some of the Upanisadic passages
depict debates between the scholars. For example, Brhadaranyaka Upanisad reads

as—

“J é.naka (King) of Videha performed a sacrifice at which many presents (were offered
to the priests). Brahmanas of the Kurus and the Panchalas were gathered together
there. In this Janaka of Videha arose a desire to know which of these Brahmanas were
the most learned in scripture. He enclosed (in avpen) a thousand cows. To the horns
(of each cow) were fastened ten coins'(of gold).””” This can be included in the
category of kama basically because these kinds exercise do not really lead to a lead us
- to any kind of realization of the true nature of the Self. But we derive a kind of

~ pleasure, though temporarily only, from these discussions.

But Upanisads do not flinch from warning that one should not be complacent with
this kind of information assuming it to be the highest knowledge or should not
mistake this kind of intellectual luxury as the highest form of bliss. Thus Svetdsvatara

Upanisad says —

“The one controller of many, inactive, who makes the one seed manifold. The wise
who perceives Him as abiding in their self, to them belongs eternal happiness, not to

*28and by emphasizing on whom pure bliss ‘does not belong to’, makes it very

others
clear that one should not confuse intellectual amusement with Divine Bliss. The only
source of Divine bliss is the intuitive realization of the Self. To this Taittiriya

Upanisad adds —

%7 \bid., Brhadaranyaka., 111.1.1, p 211
2 |bid.,Svetasvatara, V1.13, p746
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“Whence words return along with the mind, not attaining it, he who knows that bliss
of Brahman fears not -at any time. This is indeed the embodied soul of the former
:(life). Verily different from and within that which consists of mind is the self
consisting’ of understanding. By that this is filled. This, verily, has the form of a
person. According to that one’s personal form is this one with the form of a person.
Faith is its head; the right the right side; the true the left side; contemplation the body;

the great one the lower part, the foundation.”

Since mind and speéch can’t reach there, it really does not come in any intellectual
discussion._ Scriptures can act only as a guide map, the journey to Brahman is
different from reading and debating over it. Thus, in a nutshell, we can say that
Upanisads include kama in the scheme of basic human values very comprehensively
and permit enjoyment with the right kind of limits imposed by the principles of

righteousness.
Nihsreyasa — Moksa

The fourth purusartha, moksa, has been discussed most extensively in the major
Upanisads. Moksa comes from the root hwc meaning ‘let loose or let go’. Thus moksa
stands for release. This is release from the cycle of birth and death and a consequent
cessation of the concomitant suffering. This can probably be treated as the most
important of all purusarthas since liberation of the individual from the cycle of

rebirth, according to Upanisads, is the ultimate purpose of existence.

There are various passages in Upanisads describing the nature of moksa and that of
the liberated soul or the liberated individual. According to many passages, this
liberation comes through the true knowledge of the Self. And therefore Atman is the
highest object of desire aﬁd love. The Brhadaranyaka Upanisad reads as —

“The self is dearer than a son, is dearer than wealth, is dearer than everyt-hibng else and
is innermost. If one were to say to a person who speaks of anything €lse than the self

as the dear, he will lose what he holds dear, he would very likely do so. One should

 \bid., Taittiriya, 11.4.1, p545
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meditate on self alone as dear. He who meditates on self alone as dear, what he holds
dear, verily, will not pérish.”w This implies that whoever holds anything other than
liberation as the final end will lose him in the whirlpool of the samsara and one who
aspires for liberation will not only lead -a meaningful life but also enjoy the world.

Again the Chhandogya Upanisad reads —

“As here on earth the world which is éarned by work perishes, even so there the world
which is earned by merit (derived from the performance of sacrifices) perishes. Those
who depart hence without having found here the self and those real desires — for them

in all worlds there is freedom”>!

Thus Upanisads maintain that Self — knowledge is
the only source of freedom in the true sense. Vedic rituals, which have been
emphasised by Mimamsa school also does not lead to the "emancipation. Katha

Upanisad puts it as —

“If one is able to perceive .(Him) before the body falls away (One would be free from

2 s
232 This verse

misery); if not he becomes fit for the embodiment in the created worlds
can be understood as if a person comes to know the true nature of his self, no further
rebirth takes place or in other words moksa is attained. So the realization of the
divinity within is the gateway to the cessation of suffering since existence itself is
synonymous with pain in final analysis. To this Sveta’fvatara Upanisad adds -

“When man shall roll up space as if it were a piece of leather,ﬂtheri there will be an

end of sorrow, apart from knowing God.”*?

This allegoric verse means that apart from gaining divine knowledge, there is no other
way to come out of the cycle of rebirth since rolling up the space is impossible for any
individual and birth in the world is nothing but pain. And further says — “When there
is no darkness, then there is neither day nor night, neither being nor non — being, oniy
the auspicious one alone. That is impérishable, the adorable light of savitr and the

2334

ancient wisdom proceeded from that™" Thereby meaning that the true khqwledge of

% Radhakrishnan, S, Principal Upanisads (London: George Allen & Unwin Ltd.,1953), Brhaddranyaka,
1.3.8, p 168

' ibid,,Chhdndogya, VIIl.1.6, p 493

*2bid., Katha, 11.3.4, p642

* |bid., Svetdsvatara, VI.20, p748

* Ibid, IV.18. p736
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- d1v1mty leads one beyond everythmg and of course, beyond the pair of pleasure and

'_;;pam And adds -

uIn ‘the vast brahma — wheel, which eﬁlivens all things, in which all rest, the soul
.‘HUttefs about thinking that the self in him and the mover are different Then when
-blessed by him, he gains life eternal”35 Thus 1mmorta11ty, that we all aspire for

.conies in moksa which is gamed by means of dlvme blessings.

:Anﬂ_f;he Brhadaranyaka .Upénisad further adds — \

"‘T‘ﬁe ';bra'h_mana ignores one who knows him different from the Self. The ksatriya
igniores one who kndWs ‘him ‘different from fc_he ’Self. The worlds ignore oﬁe who
knows him different from -the ‘Self. The» gods ignore one who knows him different
from the Self. The beings ignore one who knows him different from the Self. All
-.i;gnore']-one who knows him different from the Self. This brdhmdna, this ksatriya,
‘these worlds, these gods, these beings and this all are this Self.”*® And therefore the
reahsatlon of the Self leads to the fulfilment of all desires. The same Upanisad reads,

regardlng the state of Self - reahzatlon as —.

.“Thls verily, is hlS form which is free from craving, free from ev11 free from fear. As
a man when in the embrace of h1s beloved wife knows nothing Wlthout or within, so
the person when in the embrace of mtelhgent self knows nothing without or within.
v"Th’a't, verily, is his fonn in which his desire is fulfilled, in which the self is his desire,
in ‘Wwhich he is without desire, free from any sorrow.”’ And adds, “If a person knows
the Self as ‘I am this’, then wishing -whaf,- and for the deéire of what should he suffer
in‘the body?”*® To this, Chhandogya Upanisad adds —

E“Fmally one should enter in to oneself and smg aj pralse medltatlng carefully on one’s

=desue Qulckly will be fulfilled" for him’ the des1re desmng which he may sing the

".'pralse yea, desiring which he may sing the praise.”* This implies that a liberated

% Radhakrishnan, S, Principal Upan:sads {London: George Allen & Unwin Ltd.,1953) Svetdsvatara 1.6,
p713
lbld Brhaddranyaka, 11.4.6, p198,
"?’éabid,,--av.azzl, p262 -
*%bid.,, IV.4.12, p276
*1bid., Chandogya, 1.3.12,p344



persbn has no desire left to be satisfied and thereby all his sufferings end in this life

itself. To this Mundaka Upanisad further adds —

“Whatever world a man of purified nature thinks of in his mind and whatever desires
he desires, all these worlds and all these desireé he attains. Therefore, let him who
desires prosperity worship the knower of the self™* Sincé we all are looking for
happiness, consciously or unconsciously, we all are ‘lboki'_ng for Atman. The

Brhadaranyaka Upanisad reads as —

“Then he said, ‘Verily not for the sake not of the husband is the husband dear Bnt a
husband is dear for the sake of the Self. Verily not for the sake of the wife is the wife
dear but a wife is dear for the sake of the Self. Verily not for the sake of the sons are -
the sons dear but sons are dear for the sake of the Self. Verily not for the sake of the
brahminhood is brahminhood dear but brahrninhood is dear for the sake of the Self.
Verily not for the sake of ksatriyahood is ksatriyahood dear but a ksatriyahood is dear
for the sake of the Self. Verily not for the sake of worlds are the worlds dear but
worlds are dear for the sake of the Self. Verily not for the sake of gods are the gods
dear but gods are dear for the sake of the Self. Verily not for the sake of beings are the
beings dear but beings are dear for the sake of the Self. Verily not for the sake of all is
all dear but all is dear for the sake of the Self. Verily, O Maitreyi, it is the Self that
should be seen, heard of, reflected on and meditated upon. Verily by the seeing of, by
the hearing of, by the thinking of, by the understanding of the Self, all this is

9341

known™"" Therefore aspiration of Moksa is not simply important but is essential for

meaningful living.

Regarding the nature of the liberated one, Chhandogya Upanisad says — “Just as (a
| ball of earth) striking against a solid rock is destroyed, éo will one be destroyed who
'wiéhes evil to one who knows this, as also one who injur_eé him, for he is a solid
rock™ meaning thereby that one who has atta_ined moksa turns immune to worldly

hostilities.

“®|bid., Mundaka, 111.1.10, p689

“ Radhakrishnan,S, Principal Upanisads {London: George Allen & Unwin Ltd. 1953) Brhaddranyaka,
11.4.5, p197 ' '
*\bid.,Chéndogya, 1.2.8, p341
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The same Upanisad further reads as — “Verily, for him, who knows thus, this mystic
doctrine of 'Brahmﬁ, the sun neither rises nor sets. For him it is day forever.”* This
primarily implies that one who comes to know the Ultimate Reality discovers it as the
eternally ever — present truth. He does not get any new knowledge but rather gets rid

of his temporary ignorance.

Fulfilment of human life comes only with the attainment of moksa. The Dharma,
artha and kama trio does not lead to any end in itself. They grow meaningful only in
| the presence of the fourth purusartha. But Dharma has a very ifnportant role to play
in the attainment of ultimate freedom from the cycle of birth.and death. Moksa cannot

be attained by leading a life of weaknesses and errors.

Mundaka Upanisad has very important remarks to make in this regard. It reads as —
“This self within the body, of the nature of light and pure, is attainable by truth, by
austerity, by right knowledge, by the constant practice of chastity. Him the ascetics

d.”* We had discussed the principles of

with their imperfections done away, behol
Dharma, while discussing the first purusartha. Here we can see that Dharma turns a -
vprerequisite to tread the path of Moksa. The practice of Dharma purifies the mind and
the Atman reveals itself once this purification is completed. The same Upanisad reads

as —

“The subtle self can be known by thought in which the senses in five different forms
have centred. The whole of men’s thought is pervaded by the senses. When it
(thought) is purified, the self shines forth”** But the noteworthy point here is that
dharma itself does not lead to the end. As Mundaka puts it —

~ “He is not grasped by the eye, nor even by speech nor by other sense — organs, nor by
austerity nor by work, but when one’s nature is purified by the'light of knowledge
then alone he, by meditation, sees Him who is without parts.” It is onlvy through
subtle instrument of intuition that one grasps the Ultimate in meditation and not

through gross exercises of the intellect. One needs to live a life of renunciation and

“1bid., 111.2.3, p386
* Ibid.,Mundaka, 111.1.5, p687
* Ibid, 111.1.9, p688
* Ibid, 111.1.8, p688
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childlike simplicity in jorder”-' to -attain ‘higher knowledge. A dialogue*’ in
Brahadaranyaka Upanisaal :g.o'_e"s,;flzilie' - '

“Kahola Kausitakeya: Yﬁjﬁavallcya explain to mevthe .‘Brahrhah that is immediately
present and directly perceived, 'that is the self in all thmgs

Yajfiavalkya: This is your self wh1ch is in all things. |

Kahola Kausitakeya: Whrch is-within-all: thmgs Yajnavalkya?

Yajiiavalkya: It is that which- ttanscends hunger and thlrst sorrow and delus1on old
age and death. The Brahmanas,-having known that self 1hav1ng overcome the desire
for soms, the desire for wealth, the desire for the worlds for both these are but desires.
Therefore let a Brahmana, after he has done w1th learmng, tdesrre to live as a child.
When he has done (both) with the state of chrldhood and with learnmg, then he
becomes a silent medrtat_or. ‘Having done wrth_-:(bot-h) ,.-t-he ‘meditative. and non -
meditative states, then he becomes a Brahmana (a know-er of Brahman). |

Kahola Kausrtakeya How does the Brahmana behave?- |

Yajfiavalkya: Howsoever he may behave, he is such indeed. Everythmg else is of evil.

This dralogue explams the nature of the enhghtened person. He not only takes the life o

of simplicity but starts regarding - all other things as distraction and evil.

One grasps everything by grasping the Divine knowledge This is very elaborately

discussed in the Brhadaranyaka. Upanzsad It reads as —

“As when a drum is beaten, one is not able to :grasp the external sounds, but by

grasping the drum or the beater of the drum the sound is ;g'_ra_s_rped”"lsand adds —

“As when a conch is blown one is not able to gras; the i 'temial sounds, but by -
grasping the conch or the blower of the conch the Sound is ,gras_,ped”“?fand further”

says—

“As when a drum is beaten, one is not able to grasp the external sounds, but by
. iy - N . 1 .

grasping the drum or the beater of 'the drum the sound is .gr-asped.””5 0 Similarly when

Brhadaranyaka, 11.5.1, p220

“® Radhakrishnan, S, Principal Upanisads {London: George Allen & Unwin Ltd.,1953), Brhadaranyaka
n 4.7, p198

Ibld 11.4.8, p199
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the divine knowledge dawns the othe'r sources of external knowledge turns
inSi:gniﬁcant. 1t is like when vast areas ih’cluding villages and paddy fields get
immersed in flood, the small sources of Watér gets mingled with it and, losing its own
identity as a water source, becomes a part of the vast expense of water. The Upanisad

further says —

“As from a lighted fire laid with .damp,_fue'l,-variOus (clouds of) smoke issue forth,
even so my dear, the Rg Veda, the Yajur Veda, the Sama Veda, Atahrvangirasa,
history, ancient lore, sciences, Updnisads, verses, .ép‘hqr,ism, explanations and

commentaries. From this, indeed, are all these breathed forth”>!

This gives us the picture of the nature of the Divine knowledge. The Divine is the
source of all knowledge. It is the source of all creativity and wisdom. For a person,
having firsthand experience of the Divine, all these become intelligible. Later we

read—

“As the ocean is the one goal (uniﬁng place) of all waters, as the skin is the one goal
of all kinds of touch, as the nostrils are the one goal of all kinds of smells, as the
tongue is the one goal of all tastes, as the eye is th;t one goal of all forms, as the ear is
“ the one goal of all sounds, as the mind is the one goal of all determinations, as the
heart is the one goal of all forms of knowledge, as the hands are the goal of all acts, as
the organs of generation is the one goal of all kinds of enjoyments, as the excretory
organ is the one goal of all evacuations, as the feet are the one goal of all movements,
asv the speech is the one goal of all vedas.”** Similarly all the human activities are .
unconsciously directed towards.that Divine which leads to light, to knowledge, to

peace, to enlightenment, to rest, to Moksa.

These two concepts of 4bhyudaya and Niks’reyasa summarize the whole concept
Upanisadic ethics centred on the Self. The discourse, in eséence, arises from the
Katha Upanisadic dialogue between Nadiketa and Yama. The dialogue talks about

preyas and $reyas. Sreyas stands for the preferable, those which give permanent joy

- Ibid, 11.4.9, p199

*!1bid, 11.4.10, p199 _

32 Radhakrishnan, S, Principal Upanisads {London: George Allen & Unwin Ltd.,1953) Brhaddaranyaka
11.4.11, p199
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and preyas for the pleasurable, those which lead to temporary happiness. The dialogue

goes as —

“The preferable is different indeed; .and so indeed the pleasurable different. These
two, serving divergent purposes, (as they do), bind man. Good befalls him who accept
the preferable among these two. He who selects the pleasurable falls from the true
‘ end”* and further adds —

“The preferable and the pleasurable approach man. The man of intelligence, having
consideted them, separates the two. The intelligent one selects the electable in
preference to the delectable; the non — intelligent one selects the delectable for the

sake of growth and protection (of the body etc.).”**

The whole discourse of dharma is to shift human beings from preyas to sreyas. The
attempt is to hélp man lead from lower to the greater kind of happiness. It is not
simply an attitude of indifference towards the worldly life but a more comprehensive
and holistic approach towards it. Within the concept of Abhyudaya, kama and artha
leads man to preyas when looked through the prism and practiced within the
periphery of dharma. We need to train our mind to reject petty small pleaéures just

not for the sake of rejecting it but for attaining higher happiness.

But simply aspiring for higher happiness is not enough since any happiness coming
within the frame of Abhyudaya is worldly and by nature is perishable. Thus we need
to go beyond the pair of pleasure and pain which is called Nihsreyas. Katha Upanisad

says —

“The intelligent man gives vﬁp_'happinessv'anid‘ Soi_‘row by “developing concentration of
mind on the Self and thereby vmedi.tatin‘g' ‘on the old Deity who is inscrutable, lodged

inaccessibly, located in the intellect, and seated in the midst of misery.”>

E/ght Upanisads, Vol.1 with Commentary of Sankaracarya, trans. Swami Gambhirananda (Kolkata:
Advalta Ashram,2008), Katha;, 1.2.1, p131

> \bid.Katha, 1.2.2, pi32
> ibid:, 1.2.12, p145
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The intelligent man, knowing the limitation of Sreyas even aspires to go beyond.
Now, the true knowledge of the Self leads one to Moks$a. This is the state of
fulfilment. Thus we may say that, in gist, the ethical discourse in the major Upanisads
chalks out a plan to move from preyas to sreyas and finally ends up in Niksreyas and

since Self —knowledge leads to that state, Self becomes the locus of all purusarthas.

The problem of value is probably the most difficult of all the existing problems in the
realm of Philosophy. This is because we can afford to neglect Metaphysics if we are
not interested in the ultimate reality and are happy with our so called immediate
reality. Epistemology also can be overlooked, in its great detail, if immediate
knowledge -of the objects of this world satisfies our quench for knowledge of
knowledge. But we can’t afford to neglect the problem of Ethics i.e. the problem of
values since our life is full of choices. Our value — system decides all our choices.
Apart from that, in order to run institutions of all kinds starting from family to the
nation state we need to have a well — formed system of values. No one can afford to
neglect the problem of values since it governs every step of our life. We decide our
values taking them from various sources, from our family, culture, education etc.

The problem of value turns ‘out to be very difficult due to the relativity factor involved
with it. Every culture has its own value — system. So values change from place to
place. Then from time to time also, values have changed in every culture. Therefore

the biggest problem is to find an objective standard for morality.

Some philosophers have thought that though it is very difficult to find moral
objectivity, there are some eternal values of any changing society. There are some
values like truthfulness and integrity which are simply not relative to culture but go
beyond the cultural boundaries. And therefore we need to cultivate those values. But
this also does not give a solid foundation to any system of values since we can’t
accept a value just because it is practised in most. of the societies in the world or

simply since they have been practised for a prolonged period of time.

Some of the values like the food habit and clothing are bound to different and vary
from place to place since they depend mainly upon the geographical set — up and
natural conditions. We cannot decide on objectivity of values just based on numbers.

But can we think of a set of values which go beyond these limitations and can be
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entertained based on some metaphysical foundation and not simply upon the number
of societies that practise them or based on the period of time they have been
practised? I have tried to examine this problem of values in the light of Vedanta. It
appears that the epistemology of Vedanta and metaphysics propounded by it has

important implications to this problem of values.

To read the implications of Advaita Vedantic Metaphysics, in the realm of Ethics, we
must understand Advaita in terms of the three layers of reality that they talk.
Sankara¢arya says that there are three kinds of sattds or realities as a whole —

Pratibhasika, Vyvaharika and Paramarthika.

Pratibhasika is the layer of dreams, illusions and hallucinations. This layer appears to
be unreal from the Vyavaharika sattd or the practical layer. None of us generally
entertain that layer as real. But Vedanta maintains that pratibhasika layer is not
absolutely unreal. This is exemplified by the rope — snake illusion in Advaita Vedanta.
When we sometime see a rope in dim light, we start entertaining it as a snake. But
after a close examination, when we discover that the there is no snake but only a rope,
our behaviour changes. Yet we can’t say that the snake was absolutely unreal since
we had a ‘real’ kind of experience of the same. So is the case with the Pratibhasika
layer some kind of relative reality is there. Similarly only when dream experience
comes to an end with awakening, we say that the dream was unreal. There is no scope
of doubting dream during the éxperience of the same. Thus Pratibhasika is unreal

only from the Vyavaharika or some other plane.

Vyavaharika is the layer of our day — to — day mundane existence. Most of us
entertain this to be ‘the real’ layer of existence. A common man never doubts the
existence of the external world. We eat, drink, discuss philbsophy and struggle for
ethics only in this layer. Now Advaita Vedanta says that even this layer is also not the
final. This layer is also relative and Unreal with respect a final layer called
Paramarthika. Paramarthika is Absolute in nature. Now in this layer everything is
One. Brahman alone remains. There is no dualism of any kind in this layer. The most
important point to note is that the perfect Advaita, which Advaita Vedanta has got its
name from, exists only in this layer. There is dualism and in fact hardcore dualism in

the other two layers.
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Now it is very evident that in the paramarthika plane, where everything and being
becomes One, can be seen as the metaphysical foundation of all our basic values.
According to this position, we all are finally connected to each other on the third
plane of existence. I am one with the Whole universe. Therefore when I try to cheat
someone, say by telling a lie, T actﬁal’ly cheat myself. If Karma theory is applied here,
which Vedanta very cordially‘ accepts, the result of all my actions will definitely come
back to me in the due course of time. Similarly when I help a needy person in the
hours of distress, the perfect result will come to me since in helping him, éctually I
| help myself. When I give love to someone, this is bbund to come back to me, could be
through a different channel or agent on the Vyavaharika plane, We cah see a very
solid metaphysical foundation of the essential values entertained, in global context, by

different societies of the world.

‘Most of the religions of the world talk about the same set of values in different
languages. The Yama — Niyamas of the Yoga in Hinduism and the Pancéa mahabratas
of Jainism comprising of satya(truthfulness), asteya (non — stealing), ahimsa ( non —
injury), aparigraha (non — possession) etc., the ten commandments of Christianity,
The Astangika Marga of Buddhism like Samyak Darsan, Samyak sarkalpa etc., the
essentialé of the five pillars of Islam like zakat, roza etc. do have all these values in
common and we can see Vedantic Oneness as the substratum of all these value —
systems. Every essential human value has a justification in the Advaitic scheme of

thought.

Upanisads also have a very great discourse to give about values. This is reflected in |
many passages in Upanisads. Here we can see that satyam or truth is included in the
essence of the Supreme. And therefore, in the discourse of dharma, truthfulness

acquires the highest status. - -

We find, therefore, in the same Upanisad, a passage where truthfulness is primarily
instructed by a teacher to his outgoing student along with a prescription for the

righteous way of life.

If we analyse all these prescribed values, we will see that they can all be justified in

the oneness of the Advaita Vedanta. And within the four walls of Dharma, Vedanta
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permits everyone to enjoy his life with artha i.e. material wealth and kama or sensual

pleasures.

Now the same plane of oneness can be used to justify military ethics also. Every
religion has at some or the other poirrt of time prescribed war as a means of
protection. The philosophy of the Bhagawat Geeta and the =Ph-ilosophy of Zihad in
Islam can be sighted as two classical examples. At times, wlreh an organ of our body
~degenerates due to some incurable disease, we chop that orgarr off in order to protect
the rest of the body. Similarly, when some people become -almost intolerable for
humanity, they need to be eliminated for the protection of the lager interest of the
' socrety. So Vedanta and Geeta dees not rule out capital punishment in spite of the

oneness that it preaches.

Now since positive values have been described and justified in the advaitic scheme
we need to look at the problem of negative '\}alues. If everything is pervaded by
Brahman, if human nature is basically Divine, why do we come across so much of
evil in this world. Advaita Veddnta ‘can be explained in a very interesting way in this
regard. For this, the Shada ripus or six negative qualities viz. Kama or desire, krodha
or anger, lobha or greed, moha or infatuation, mada or pride and matsarya or jelousy
can be taken up for examination. Traditionally these are thought as the genesis of all

N

evils.

‘Human nature is basically divine, but the problem is that he is not aware of his
divinity. Ego or empirical self is a part of the Brahman and it wants to go back to its
original source. Brahman is all-blissfull, all- pervading and supreme consciousness.
Therefore ego is all the time after happlness and wants to be Supreme in all respects
But instead of looking for this experrence turnrng inward, in-the self, man looks for
"-thls experience in the world outside. He looks for happiness i 1r1 -the worldly objects and

wants to grow Big in his society. But none of the external object makes him perfectly

happy.

Now, for instance, what is lobha? Ego looks for more and more to go back to the
supreme state. Since he does not know how to reach there, he attempts to gain it by

more and more worldly objects. With his experience of limited happiness with certain
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objects, he suffers from the illu‘s’ion;;fthat he wQuld fgain more and more happiness with
more and more :objec.ts.-':In this process f-he ‘faiils'}to discriminate between right and
wrong and his ignorance bec.orrle_shi's vice. The same thing-can be said about all other
vices. -Since ego originates from IISupreme‘ ‘Br'ahman the nature of Brahman gets
reﬂected in ego. He is alway busy 1n establ1sh1ng his suptemacy. ' And he can’t accept
if somebody surpasses him in any compet1t1on When this feehng grows very strong,

we call it Matsarya or jelousy.

Thus all vices can be unde_rst'ood.as;fa‘ferm of i-ghbrance in advaita. When ignorance is

‘removed man gains proper directions to put his efforts and gives up his vices. But

even during his ignorance, he ‘unconsciously looks for the supreme advaitic
v . K™

experience which will make him perfectly happy.

That's why Katha Upanisad brings a distinction between preyas and sreyas. Preyas is
the source'ot‘ transitory and Sreyds is that of perpetual joy. One should vgo for the
eternal and abandon the ephemeral. The way of evil is mistaking preyas as sreyas.
That is just a result of confusion and to remove it one needs to learn Vedanta and look -
at its applied side. That is the whole of the value — discourse in the Vedanta. The
final joy is in realizing oneness with the ‘w‘hele COSMOS. That leads one to perfect
fulfilment. But that has to be reahzed by means of practlsmg some values and very
1nterest1ngly all those values can be justified based on the oneness, which is the

genesis of that fulfilment.

In this chapter, I have discussed "ﬁhe zet»hi'cal :»as_p'ec't of the Atman as discussed in the
major Upanisads. The concepts j‘of ‘z';flbhyiidaya and Nihéreyas‘a 'have been taken up in
detail. Tn Abhyudaya 1 have :covéred Dharma Artha and Kama whereas in -
.Nzhsreyasa Moksa has been takeh:up. Various ; meanmgs of Dharma and the ideas of
Artha and Kama as d1scussed w1th1n Dharma have been explored Moksa has been
taken up as the end of all, s1gn1fy1ng fulﬁlment and the rele of Self — knowledge in
attaining the same has been enumerated As a whole the meamng of all purusarthas

have been discussed and the Self has been estabhshed as thelr locus.
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Conclusion

The problem of self and the issues related with it is probably as old as the discipline
of philosophy itself. In Upanisadic context, self, in the ‘greéter number of occasions,
have been seen as a principle separate from the mind. Upanisads obviously maintain
the distinction between mind and self. Thus we have two distinct words manas and

Atman for the both respectively.

But there is no unanimity, --among.commentators, regarding the nature of Atman as
described in the Upanisad. This has happened primarily due to various conflicting
passages present in the texts of the Upanisads. In spite of these differences, there are
certain basic points commonly accepted by ail in describing the self as being.
Upanisads expound three dimensions viz. ontological, metaphysical and
psychological in its doctrine of self as being. Upanisad like Taittiriya have dived into
the ontological aspect of it.and Chhandogya has talked about the Psychological

aspect.

In its ontological exposition, self is described as a combination of ﬁve layers. The first
one is annamaya kosa or the food layer. This represents our physical body.
Pranamaya kosa is the second layer which signifies the sheath of the vital energy.
Vital energy finds its grossest expression in our breath. The third layer is the
manomaya kosa signifying our mind. It acts as the source of our will, emotions and
imaginations. The fourth layer is the vijiamaya kosa which is the seat of ouf
intelligence. And the last ontological layer is anandamaya kosa representing' the
blissful aspect of being or existence. All these put together form the structure of the

self in the ontological sense.

In the metaphysical description, self in Upanisads, has been described in terms of
three concepts. It is called Sat — Cit — Ananda svarupa. Thus it points to the nature of
the self as Absolute Existence, Absolute consciousness and Absolute bliss. The self is
eternal, imperishable and is the source of all bliss. Thus the attainment of true

knowledge of the self reveals itself as the spring of perennial source of joy.
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In the third 1i.e. the psychological dimension, it is depicted as the basis of three known
statesl of ‘mundane con.sciousness viz. waking, -dream and deep sleep. Atman,
acc_ordrn-g to Upanisads is the substra_tum of all these. Upanisads call that state Turiya
in which one goes beyond all these three states to realize the Atman as the ultimate

‘truth.

The debate between the Ve‘daxrtihs seems to be inconclusive. But when we closely
examine the text of the “Upanisads, we find that Sankara is probably the best
interpreter of the texts. This is ‘primarily because if we Want to accommodate all the

aspects of the self, Ramanuja somehow seems to be incomplete. -

First of all though at various places, Upanisads put theyUltir.nate as saguna, at places
it is nirguna as well. Ramanuja and for rhat matter all the Vaisnava Vedantins have
confined themselves to s‘agund aspect only. But in Sankara’s philosophy we find that
he has accommodated both the concept of saguna and nirguna. He has accepted that
saguna aspect of Brahma;r, in the form of I$vara, is possible as a reflection of itself in

maya. Both are there and both are real in their own realm.

Then regarding the dualism of Atman, Sarkara, does not reject dualism at the
vyavaharika level. Upanisadic passages are not only dualistic but also monistic. Only
Sankara seems to have taken both the points, dualism and Monism, clearly and
“coherently. The oneness is an -asoect 'discussed in the Upanigads which Vaisnavas

haven’t touched a‘r all.

Vaisnavas have 1dent1ﬁed the ultlmate reality with Visnu. They refer to Svetagvatara
Upanisad, tlme and again; for the: support of the duallstlc theory they propagate. I
have already mentioned the pos1t10n of- Svetasvatara 1n descrrbmg the Ultimate. It
talks about three ultimate pr1n01p1es to be known ultrmately But the noteworthy pomt '
here remains is that this Upanisad finally 1dent1ﬁes the “Ultimate with Siva. This
creates great problem for Vazsnavas It does not seem ‘that one of those Upanzsad
which they greatly rely on .to Justify thelr theory does not identify the real with the
Vedic God Visnu but with :another ’G'od Siva. ;fl“hi-s can abe also read as an implication
that the names given to the Ultimate by the Upamsads are symbolic since there are

many names of Gods used 1n varlous places and everywhere that Vedlc or Puranic
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God has been glven the Supreme status. The 1dea of identifying the supreme with
Visnu is purely an’ element taken from Bhagavat Purana and from the Upanisads

stand it looks like 1d'ent1ﬁ,cat-10n of the Supreme with its symbol.

Vaisnavas have not talked about any posSibility of knowing the Supreme before
death. But Upanzsads do not take this exclusive stand. There are many passages in
Upanisads which ta]k about poss1b111ty of Supreme knowledge before death. There
are slokas whlch seém to show a fusron of horlzons even. In Katha Upanisad,
| Heaven, which Sankara will not probably use to describe the Ultimate, and attainment
of the samevbefore death whrch Ramanu]a will not accept, come together in order to

fuse two different phiiosophical positions.

One need not give up his body in order to attain the Supreme knowledge.‘ The final
release, of course, comes with the shedding of the body which Sankara does not reject
as such. As I mentioned earlier, he treats the body of a jivan — mukta as a slough cast
off by a snake on an ant hill. This remains so long as the whole karma, related to the

body, is not exhausted. Once the body falls, the Ultimate is attained.

This gives us an impression that Sarikara has given the best interpretation of the
Upanisad. But that 1s not the perfect truth. Throughout his writingé he kept on
insisting that Jiidna is the oniy way to the Ultimate. Karma and bhakti are subsidiary
ways and can act only as a support. But a careful study of the Upanisads reveal that
they are neither devoid of bhakti or karma nor do they put them as subsidiaries to

Jjhana.

We can see e the presence of bhakti and how karma has been depicted as the only
~means to get rid of the karmabandhana in the Upamsads Thus one can say that
Sankara’s momstle '»way of looking at the Atman and accommodatlon of dualistic
theories as secondary is probab‘ly the most exhaustive way of 'd-escribing the nature of
Atman as described in the Uprznisads. But his theory is acceptable only with certain

modifications.
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The next problem dealt in my work was epistemologicai and logical. First of all
Upanisads refutes the sceptic position of ‘no — self’ and establishes the presence of a

constant principle which becomes the basis of morality and its agency.

There are, as a whole, six pramanas in Indian Philosophy. In order, they can be put as
— pratyaksa, anumdna, upamana, anupalabdhi and arthapatti. Vedanta accepts all
these pramanas as valid but the problem that we had faced was — these pramanas are
useful only in knowing the objective world. But the self is not any object of
knoWledge. It is the eternal subject or the ultimate knower. So the applicable

epistemological category to know the self is not within these six.

vFrom the discussion in the second chapter, it is very clear that mere intellect Woﬁld be
lame to énable us to realise pure Self — consciousness. Thus pure Self — consciousness
cannot be known but can be realised. It is not an object of knowledge but rather a
subject of self — realization. And this pure self — consciousness could only be reached

in a state of mystic realisation.

Given the limitations of the Pramdnas like perception, inference etc. for gaining the
knowledge of the self, Upanisadic seer’s therefore draw a distinction between Apara
Vidya and Para Vidya i.e. between lower and higher knowledge.The true nature is
revealed by a different mechanism of intuitive self — realization. That altogether is a
special epistemological category bly itself which reveals the Self to itself. It is thus
that we ﬁnd in the various Upanisads mystical intimations of the realisation of the
Self, which are hidden like jewels beneath an intellectual exterior, and which he alone

who has the-eye for them can discern to be of immeasurable value.

" The last laspe‘c{tvwhich 'vijanisdds reveal to us regarding self is ethical. Upanisads
expound a two tier value - system of Abhyudaya and Nihsreyasa. The first comprising

of Dh_arma; Artha, Kama and the last consisting of Moksa.

As discussed in fhe third chapter, dharma, having its genesis in Rta, stands for the
principlés of righteousneés. There is, in the Upanisadic context, one more dimension
of Dharma which corresponds to one’s duty according to his or her station in life.
This .duty-is related to ones varna (éaste)and asrama (stage in life). The former is
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called varnadharma and the latter asramadharma. Varna refers to one’s caste. Here
caste stands for in — born natural tendencies. Scriptures discuss four castes —
Brahman, Ksatriya, Vaisya and Sudra. Artha is the second of the purusarthas. This
Sanskrit term primarily stands for meaning and material wealth. Thus the second goal
of human life is to earn material wealth. But earned material wealth does not become
artha by itself. The wealth becomes artha only when it is earned through proper way

and used for the right purposes.

Kama stands for desire and enjoyment. In the context of the Purusarthas, it also
means pleasure and includes pleasures of senses, mind, sex and aesthetic enjoyments
of life. There has been a charge on Indian Philosophy of being escapist or ‘other
wbrldly’ by nature. Those who label these éharges probably are not aware of the
scheme of purusarthas that Indian Philosophy propagates. The inclusion of artha and

kama signifies the due importance that Indian culture attaches to the worldly life.

The fourth purusartha, moksa, has been discussed most extensively in the major
Upanisads. Moksa comes from the root muc meaning ‘let loose or let go’. Thus moksa
stands for release. This is release from the cycle of birth and death and a consequent
cessation of the concomitant suffering. This can probably be treated as the most
important of all purusarthas since liberation of the individual from the cycle of

rebirth, according to Upanisads, is the ultimate purpose of existence.

Again these values have to be practiced in the four stages of life viz. Brahmacarya,
Grhastha, Vanaprastha and Sannyasa. In the first stage i.e. in brahmacarya the first
value Dharma has to be practised. It will be followed by the practice of dharma, artha
and kama in the subsequent two stages of grhastha and vanaprastha. The last stage of

sannyasa will be centred on dharma and moksa.

Moksa — the fourth purusartha becomes the bottom line of all the purusatrhas and
asramas because it signifies fulfilment and this sense of fulfilment is the driving force
of all activities. Thereby the self becomes the locus of all purusarthas since it is only
through self — knowledge one comes to get liberation. Therefore we find that the self

is the subject of Dharma, Artha and Kama.
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The problem of value turns out to be very difficult due to the relativity factor involved
“with it. Every culture has its own value — system. So values change from place to
place. Then from time to time also, values have changed in every culture. Therefore

the biggest problem is to find an objective standard for morality.

Since we saw that Sarikara’s metaphysical scheme describes Upanisadic philosophy
in the best possible way, this gives us a metaphysical foundation for our value —
system. To read the implications of Sankara’s Metaphysics, in the realm of Ethics, we
must understand Advaita in terms of the three layers of reality that they talk.
Sankaraéarya says that there are three kinds of sartds or realities as a' whole —

Pratibhasika, Vyvaharika and Paramarthika.

When we look into these three, as I have discussed in the third chapter, it is very
evident that in the paramarthika plane, where everything and being becomes One, can
be seen as the metaphysical foundation of all our basic values. According to this
position, we all are finally connected to each other on the third plane of existence. I
am one with the whole universe. Therefore when I try to cheat someone, say by
telling a lie, I actually cheat myself. If Karma theory is applied here, ‘which Vedanta
very cordially accepts, the result of all my actions will definitely come back to me in
the due course of time. Similarly when I help a needy person in the hours of distress,
the perfect result will come to me since in helping him, actually I help myself. When I
give love to someone, this is bound to come back to me, could be through a different
channel or agent on the Vyavaharika plane, We can see a very solid metaphysical
foundation of the essential values entertained, in global context, by different societies

of the world.

Most of the religions of the world talk about the same set of values in different
languages. The Yama - Niyamas of the Yoga in Hinduism and the Panéa mahabratas
of Jainism comprising of satya(truthfulness), asteya (non — stealing), ahimsa ( non —
injury), aparigraha (non — possession) etc., the ten commandments of Christianity,
The Astangika Marga of Buddhism like Samyak Darsan, Samyak sankalpa etc., the
essentials of the five pillars of Islam like zakat, roza etc. do have all these values in

common and we can see Vedantic Oneness as the substratum of all these value —
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systems. -Every essential human value has a justification in the Advaitic scheme of

thought. -

Uparzisaris also have a very great discourse to give about values. We find, therefore,
in ‘the seme Upanisad, a péssag(e where truthfulness is primarily instructed by a
teacher to his outgoing student along w-ifh a prescription forthe righteous way of life.
- If we analys'e all these prescribed values, we w‘ill} see that they can all be justified in
. the oneness ‘of the Advaita Vedrinta And within the four walls of Dharma Vedanta
permrts everyone to enjoy his llfe w1th artha 1.e. materlal wealth and kama or sensual

pleasures

Now the same plane of -oneness can be used to justify military ethics also. Every
needs wer, at some or the other point of time, as a means of protection. At times,
when an organ of our body degene_ra-tes due to some incurable disease, we chop that
organ off in order to protect the rest of the body. Similarly, when some peoplel
~ become élmost intolerable for humanity, they need to be elivminateld_for the protection
| of the lager interest of the 's-ocriety. So Vedanta and Upanisads do not rulé out capital

punishment in spite of the onéness that it preaches.

Now since positive values have been described and juétiﬁed in the advaitic scheme
we need to look at the _pro‘blem' of negative values. If everything is pervaded by -
Brahman, if human nature is basically Divine, why do We come across §o much of
evil in this world. We havé seen .t:'h.a_t‘ Advaita Vedanta, within its metaphysics, have a

very logical explanation in this regard. .

‘Hur’n‘én ‘na-‘ture is basically vdi\"iiné bu'f-rhe problem is that he is not aware of his
. d1v1n1ty Ego or empirical self isa part of the Brahman and it wants to go back to its
ongmal source Brahman is all-bhssfull all- pervadmg and supreme consciousness.
Therefore ego is all the time after happmess and wants to be Supreme in all respects.
But instead ‘of looking for this experience, turning inward, in the self, man looks for
this expenence in the world outs1de He looks for happrness in the worldly objects and

wants to grow big in his society. But none of the external obJect makes him perfectly

“happy.
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Thus all vices can be understood as a form of ignorance in Upasisads. When
ignorance is rémoved man gains proper directions to put his efforts and gives up his
vices. But even during his ignorance, he unconsciously looks for the supreme advaitic

experience which will make him perfectly happy.

Finally we may say that all _the major Upanisads exhaust theniselves in describing the
true nature of the self. Ordinarily we all believe that there 1s 2‘1v self in us or it would
rather be contradictory to say that I do not exit. Even materialists like Charvakas also
have accépted the existence of the self; of course, as a by — prodlict of matter. But we
know oﬁrselves to be very painful, limited and mortal beings. We look for happiness
in the objects of the world outside. Every human being aimlessly wonders around
seeking for happiness and satisfaction. We spend our entire life seeking for security

and safety from all known and unknown dangers.

Here comes the great contribution of the Upanisads in understanding and revealing

the true nature of the self. The Upanisads maintain that Atman is Sat — Cit — Ananda, |
meaning thereby that it is the Existence — Knowledge — Bliss Absolufe. Thus all that
human beings are looking for in the outer world actually lies within. The realization
of the true nature of the self makes one aware of his eternality and probably makes
him feel the most secure. The lifelong wondering for happiness ends with this

realization.

" Existence in this world is synonymous with pain according to philosophers like
Buddha. By that of course he does not deny that there is happ_ine'ss in the world but all
those pleasures are, according to him, fraught with pain. Upa‘niga‘ds provide a
blueprint to get rid of tﬁis ‘i)ainful existence. Self — knowledge ends this painful
éxisfence., Thus this knowledge is supreme and its supremacy is revcaied to us by the

Upanisads.
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