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What thing I truly am I know not clearly;
mysterious fettered in my mind I wander

When the first-born of holy law approached me,
then of this speech I fisst obtain a portion.

(Ich verstehe nicht , was dem verglaichbar ist,
was ich bin, Ich wandele, heimiich mit dem
Denken ausgeriistet. Sobald der Erstgeborene
des VWeltordnung liber mich gekommen ist, da e =
lange ich Anteil an dieses Rede.)

(ReV, I,164,37. Transli
GRIFFITH and GELDNER)(1)

(1) "He is both their father and their son; hé is both
the oldest and the youngest of them; the sole god that
is entered into thought, born the first, is yet within
the womb". ("Both their father er also their sonj; both
the chief or also the meanest(kanisth&)’of them; the cne
god, who has enftered into the mind, born the first, and
he within the womb") (A.V. X,8,28)(Translation F. EDGER-
TON, The Beginning of Indian Philospphy, London $Allen
& Unwin) 1965, p.101, and W.D. WHITNEY, Atharva Veda 8a-

MEE®4 @Rit& hitd, Varanasi(Motilal Bamarsidass)1962)
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purpose
ES to write

OQur akumiy is not a comparative
study; we do not want to compare two traditions or teo philo-
sophies, hut to to investigate = gne problem., it could not
ewn be a comparative study, because dealing with such an
ultimate a problem there is nok basis outside and independent,
where we would aristoczstically standi nobody can claim to have
an objective meter and a virginal criteriuwm,

Our intention it is even much less o undsxEnkaxasn
speisxecienixk produce a writing on apologetics, meither for
Hinduism mor for Christianity., We personally would feel a
sense of betrayal to to both the traditions,in which we live
end are rooted,.

Our aim is to write a commentary on a few sacred and
capital texts, which though originally formulated in the bossom
of the Indian tradition have a bearing also for those living
outside that tradition. It is a commentary of our ownm and
~ stands %n on its own merits alone, Yet, because it is the
result of a long and deep personal experience, and a person

is never an isolated individéal, it claims to be also an

expression of orthodox Christianity, besides being one of
as well
authentic Hinduism, we bellieve.
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Here lies perhaps the originality
and interest of our personal adventure: without
falling into exclusivenecss and avoiding syncretism,
toc be the expression if a witness to a truth,
which lies sc profcund in the human spirit, that
can be found common t¢ an authentic christian
faith as well as tc a genuine hindu allegiame.
If this venture would succeed in clearing a path,
narrow and steep as it may still be, the
consequences would be encrmcus, for it would
provide, at lesst a philoscphiecal and theological
clue for a true encounter between Hinduism and

Christianity.

s 18 )
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This leads us to the explanaftion of the subetitle of
our study. In recent years it has become almost a slogan to
say and to repeat that Hinduksm and Christianity till now they
have hardly really meet, that Christianity needs in Indla a
hindu-christian theology end that Hindulsm requires a christian
reshape in order to overcome its present crisis, that a mutual
fecondation is needed, that religions camnot live any lonfqr
in isolation, and so on., But so far, except & few and valuable
exceptions it has all been either wishful thinking or merely
programmatic redolutions,. Without elaboratinj here any theory
regarding the encounter or establishin a priori the principles
of such a meeting, we would like to contribute directly and
positively to the problem by commenting and interpreting the
core of the Upanigsdic thought, soul of the Indian religions,
in the light of the human religious consciousness of our times.
Putting it the other way round the second sub-title expresses
the same idea, If what we find to be the deepest teachings
of the Upanigad tallies with the core of the message of the
christian gospel, we are entitled to call our essay the
hidden message of the Gospel, where the manifold meaning of
the word gggnlggg is implied, but where no esoteric sense is
reqaived., The correct rendering of the concept of the upanlgad
is not that of xha a secret doctrine, but that of the christien
concept of gystexrv.

In how far are we finding a "fuller sense” (ggnsus ple-
pior) in hindu holy utterances or how much we succeed in gie
ving to them an interpretation which christians (or eventuale

ly also hindus) may agree it is neé-fer-up-se-sey up to Che

reader to judge.
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(1) The misunderstanding and the good will to overcome

it is not from yestérday. Cf. an ancient and revealing
text of both attitudews:"Est autem etiam in Indis schola
philosophantium inter Brachmangos ... Hi Deum lucem esse
dicunt non qualem quis cernit nec qualis scl sk et ignis,
sed &= mmidxis ipeis est Deus Logos, (Brahman) non articu=-
latus sed cognitioni, per Quem abscondita naturae mysteria
cernuntur a sapientibus. Hane autem Lucem , quam vocant
Logon , cognoscere, ipsos sclos Brachmanes dicunt quia
scli vanagloriam abiciunt guam quae eet tunica animae po-
strema... Hunc autem Logon , quem Deum vocant, corporeum
esse, cirocumamictum corpore extira seipsum, tamquam cum

quis peliem ovilem gestet; exuto autem corpore quo amicti-

tur , menifeste ap arere dicunt " (HIPPOLYTUS, Refutatio-
nis omnium haeres., Lib. I, cap., 24; edit. DUNCKER-SCHNEI~-
DEWIN,G6ttingen , 1859, p. 44; H.DIELS , Doxographi graeei,
Berlin, 1879 , p. 573/ upug .
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(from 12)

The choice of the Upanisad as the eentral pobint
E of Indian and hindu tradition is almost obvious. It is
known that indian tradition has since ¥m ever considered
them as the quintessence of hinduism and that also
: western indology has seen in them the highest peak of
i inidna speculation (1) We have in fact in them the har-
monious and rather unigue blénding of mythical with
metaphysical thinking..of the freshness and spontaneity
of an original and originating speculation and at the
game time a hishly developed and refined intellectual

thinking awareness, Myths and Logos in a still unsevered

harmony!

01) €fxxthexusufut The West has been j¥udging the Upanisad,

either as highly developed and sophisticated philosophy

L ———

(epistemological specially), or as a stil primitive

form of speculation, or, thirdly, as a peculiar type of

mysticism. Cf, B.HEIMANN, Studien zur Eigenart indischen
Denkens, Tuebingen (J.C.B.Mohr), 1930, p. 120 gsq.
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Mah8vl@kya means litteraly a great saying and the Indian
tradition has considered that the whole of the uﬁanifadic mes=
sage could be samehow condensed and expressed in four such
sayings, This corresponds to a feature of the human mind €o
simplify and to sum up wmore and more and has a long histoxy
in Indian thought, The whole of the Brahma-slitra, co cite ak
only a major example is nothing else than such a condensed
wisdom in aforistic form. We do not enter now into historical
or even doctrinal considerations regarding how far these four
X sentences represent the real gist of the Upaniécd, bgtwﬁake
tradition as it stands and remark in passing that those very
sentences allowsgcgiversity of interpretations so as to leave
room for mii the most differeent currents of thought., Fox
reasons, which we shall explain we are bold enough to :nzinn
dues a fifth =f mahfvfkva to the venerable list and to put it
in the first place, If we would have been too concerned with
appareances, we could have equally put our first utterance as
a kind of introductory saying to the four classical ones,
but this scems to us just an inauthentic device to serve the
letter end to forget the spirit, — 0/

insist

Needless to may, after what we heve been saying that we
interpret the five mah8v8ky8nl according to what we consider
is their truth, We are not writing an historical commentary
but a phllosgphical one in which we commit ourselves, If trae
ditionalists ;:ggadoxy would say to us that we are departing
from the trodden track, we would answer sniy that mm far from
departing from tradition, we are continuing it, 1f christain
theology would tell us that we are going astray, we would re-

ply taht Christ did not wy come to destroy but to fulfil and

that we do nothing else than to lead to their fulness the upa-
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From 13

According to tradition the four "great sayings”
correspond t© the Pour Vedas(l). But equally
tradition has often spcken of a Fifth Veda

and in this sense the five mahévlky&ni have
still a traditional justification (2).

sl S

(1) According to our order from 2 to 5 they
represent The Rg Veda, Atharva Veda, Yajur
Veda and S&ma Veda respectively.

(2) The paficamc Vedah is formed, as it is
generally repcrted, by the Purfinas and the
eading

%t;g&aaa.'and in fact the 1 idea of
em i8 our first mahfvikya.
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nifadic intuition, Obviously we are open to dialogue, to dis-

: cussion and to correction, but we wish also to state our aim
as clearly and unmistekeble as possible,

Our attitude is not polemic but cons;tuctlve and it is
for this reason that we do not care much &quetectihg errors
and combating pantheisms, monisms and what not, but that we
g0 our way finding in those sacred utterances a support for
& more balanced and deep insight into the mystery of reality,

The order by which we put the mah8v8ky8ni is pointing
towards a certain theoretical dynamism in the deepening of
the main and single intuition underlying all the utterances.
If we were asked to sum up this internal movement of the éne
and unique experience we would say someéing as follows,

The first and leading intuition, whfich shall command
over the rest and which shall offer the frame,as it were,where
the subsequent refinements come in, is the uniqueness and
unicity of reality. Anything short of the One cannot be the
ultimate truth, any kind of dualism or pluralism means a proe
visional stage and cannot be the last and lasting foundation
of all, The unit§, or rather the One is the ultimate.

But man is a thinking being and his power of thinking
represents in one way or another a certain dualism, a certain
:z%i:nlnto mbjeekxanx subject and object, a certain tension
iut-gnn the very identity, controlled, as it were, by the

- principle of nonecontradiction., Thus, the only way out of the
g iﬁﬁasae ts;to identify conscibusness with that Absolute, with
2 brahman.fw§-arr1va this way at our second mah8v@kva.
s Orily an extatic consciousness can claim that identifica-
SRnadr v o q&on,/ﬁﬁt at a long run, man discovers taht the basis of his
| ;/conléioéaneas is something very definite: the 8tman, There is

A

4
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something in him, which permits that experience of 1d€ntt-
fying his consciousnes with brahman, Man discovers that in
spite of all he has to do with his own consci&gnediand he can
get rid of that limitation by discovering that the ultimate
basis of his own consciousne$ is not something w{ch belongs

. only to him, but which is the subsBéince par excellence, the
subject of any activity be his or other's, It is not, or not
only or mainly - according to schools - his consciousnes which
is brahman, the absolute, but the 8tman. In this stage th
consciousnes appears rather as the instrumentg by which the
discovery is made; the ultimate identity is that between

Stman and brahman. We have here the third mah8v8kya.

The process of reflection once started cannot find so
easily an end., Lf the second stage represents the extatic
virgin attitude of pure consciousness, the third one symbo=
[ [ 1izes the sure thinking foundation of man's being; the dtman,
It represents the split between object and subject, the dis-
covery that our thinking proceeds by analysis and synthesis,
by splitting and uniting. Byt the 8tmen is here viewed as
a subg;anjce.aa a thing, as the world.;;uff or whatever it
maj-be;_in any case, the 8tman is that permanent ground of
evry being, man has no special place in this view. In the
forth stage the substantialistic and rather static view is
transformed by the staggering discovery of the I, the person,
the peculiarity of the human being. The reflection goes furthex

' and discovers that there is notmerely an tman underlying

every being and sustaining everything, but that there is
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a peculiarity irreducible to anything else, that the nature

of the 8tman is consciousness itself and that conscioueness
is not only mere awareness, but a conscious subject as it
were; the I emerges, man discovers that 8tman as well as
consciousness are two concepts pointing out the.intimate
nature of what he ultimately is, i.e. his 1. The diecovery
of the 1 is perhaps the most fascinating subject of Indian
philosophy, This I gannot be the psychological ggo, it has
nothing to do with the selffishness of the ahamkara, with

the pettiness of the individual thinking or private awareness,

/The real I can only be one and this I is precisely brahman,

This is the bold intuition of the forth mah8v8kya,

And finally comes the climax of Indian wisdom and pere
haps of human insight also. The identity has been reached, it
has been grounded on the solid rock of the prajfia, Stman and
gham; the One is without a second, there no pair, no rival
to match or to shadow it, And yet it must be somehow place
for the multiplicity without degradating it to be mere illusion,
utter ignorance, sheer nonesense, it has to #e found place for
man and for the world without impinging on the uniqueness and
absoluteness of brahman, Here our interpretation differs from
the current ones and yet we hope to juiczfy it, The fifth
mah8vlkya says, precisely because 1 am br:hmah. i.e., because
brahman is the I, that there is a thou, the thou of brahman
obviously, but his thou: that are thou, what you are is a thou,
the thou of brahman. From the danger of a monolithic monism
of the first mah8vikye we come to the fascinating tension of
the pure advaita attitude of the ftgﬁ, which respecting the

absolutness and uniqueness of brahman finds room for you.
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16.1

(1)

* The fundamental idea which runs through the early
Upanisads is that underlying the exteriocr world of
change there is an unchangeable reality which is
jdeustical with that which underlies the essence in
man. (Brh.IV. 4.5, 22.)" 8S.N. Dasgupta, A History

of Indian Puilcsophy, Gambridge (University Press)1951
Vel.1s peéd2.

(2)

c@z. The old saying of the pandits, that there is more
joy in succeding t¢ suppress a syllable from text
(without changing the meaning, of ccurse) than in having

a first-born boy.
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; 16,2
| I could still put the whole movement of thought

in 2 simplgfied form and say thet one could sum it up
gryirE stating the following dynamic equationss

This %idamy, reality, the universe, all, being or non-being,

without a second
in a word idam is One (first mahavakya).

The One is consciousness, for consciousness Im allows

PREXNDETXRERKEEYXUXKIEYX the most perfect unity without

endangering the relative multiplicity. To say that the

One is consciousness ¥m amounts to saying consciousness

ig brahman (second mahavakya).

This impersonal and all-pervading brahman needs a subject

which can only be @t the atman: brahman ig atman (third

mahavakya) .

f Now this atman can only be the T there is no other subject

possible. The impersonal brahman can only be real if we

overcome the objectifying tendency of our moind and are

able to profer: I am brahman (fourth mahavakya).

' Finally this I-consciousness which is brahman cannot
stifle the real personality, which implies even .in the
i highest level the personal relationship: brahman utters,

as it were, what you are is a thou, that art thdu (fifth

mahavakya).

(repensarilo)
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+ & -

In order to proceed in an intelligible way we
shall asddusexin deal wk which each of the w8h8v8ky8ni sepa~
rately and divide again ssxxsgusyximxx each chapter in

The first deals with
three sections{.thatxaf the main text along with other
sacred writings, which axexths give the context of the
utterance and which are to be kept in mind in order to undere
stand what follows, The second offers a brief i:iéiiigxy of
the mhBvx mahfvBkva and the third is our personal commenta-
ty. '

This is only a methodological deviee - and also
a prudent way of justifying ourselves - because we hold,
along with the indien tradition - as well es any religious
tradition - that the sacred text, gg_gugg; has only one
single thing to convey and thus ultimately only one single
message(l). We do not sét "doctrine", not only becsuse trae
dition itdelf would contradiet us, as there have been so
many interpretations of the sacred books in all religions
and in all ages, but also because we hold that the malin pur-

pose of the sacred scriptures is not to =am teach a doctrine,

| but to convey a message of salvation: religion is fundamen-

 tally orthopaxis and meg only subsequently orthodoxy.

(1) cf. the locus classigus of indian philosophy: Eac tu
samanvay8t, “this but as the result of the harmony (of

scripture)”, Brahman-sfitra, I,l, 4. Cf. the innumerable com=-
mentaries ancient and modern on this last glitra of the

cacussicrt.
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Even putting aside any "belief®” in the iuspiration

of the Upanisad, we can easily agree that there is an undere
.
lying intuition which bubbles, as it were, in different

forms and manners in order to express itself, It is this

which juz seem to us to justify our attempt, that otherwise
; 2 R . e :
would look somehow prtentious, And it is this fact also

which allows us &9 not to overlook the numerosus treatises

n the subject, either systematic commentic the Upanisad or
L

Py

scattered here and there, written by the great masters o

=
indian wisdom, but to consider the Upanisad as a living
L]

meffege and not only as a subjectematter of purely scholarly

work,
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There has been a certain estrangement
between the purely ‘orthodox’ idea ghat the Upgnisad had a
single message to convey % and the *discovery' of modern
indology, of the West first, but soon re-inforced by Indian
*scientific® scholarship, that in féct the doctrines of the
Upanisad are at variance with one another(l).

The discussion in itself is not relevant to our
purpose, but one presupposition seems to be important in order
to understand this two different approachess the #%¥f under-
1lying idea of development frxpmthxzageex which in either case
js another one.

I ecould call it involution in the first case
and evolution in the second, but in order not to do violence

+0 etyvmology on the one hand and to the common use of
the words on the other I shall cz2ll this two different
representing
approaches, development and growth, both/das a divergent
conception of what we usually tend to call evolution.

The undel¥ing paradigm of the concept of evolu-

tion is the spacial scheme of a linear or more compli-
cated, but always gpacial form of progress! the one,
two, three, ...._be.they degrees, opinions, ideas,
beings, or whatever .are considered along a spacial
line, so that it would amount to sheer contradiction
to suppose that they can co-exist: if you are two you
are not three, if you stand for the concept two, you

ecannot defend the notion three: the movement is done

along a line. If the concept of atman is prana for

e (2¢. Either or.
instance it cannot be that of Jnana
Always the same pasic difference of the primacy of the
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principle of non-contradiction over against that of
identity (3). Ongce you follow one opinion you abandone
the other. It is in this sense that there are undoubted-
1y several doctrines and conceptions &n the Upanisad.

To deny this fact would amount at sheer blindness, and
if modern echolarship defends this idea it amounts to
declaring that the traditionalist point of view is utter
non-sense, for obviously there are different ideas of
the most fundamental concept in the Upanishd.

The basic presupposition of xke rxmxeegpx of evolu-

approach

tion according to the traditional EERERRPXXER is, on the
contary, not the spacial paradigm of development but
the temporal pattern of growth. Here the succession
one, two, three, ... are not =»rRXy EEX mutually exclu-
give, but almost mutually inclusive sh that you ecannot
reach the three without having passed through the two,
or at least without in one w® way ‘or another containing
it. I could not Pe a2 man of fifty if I wmxExmamx would Xk
have not been before a man of thirty and my fifthy years
in a special way con&ain those past thirty. Lven more
the thirty, with all that they imply are present and
effective in my fifthy uears so that what I am now is
not only something which has had as.a previous step my
thirtyes, but which has it still now, though not in the
game way in which xkmyx those factors were operative
in my thirties. The several concpets of atman, for ins-

tahce are indeed different and we can find scores of

key concepts in the Upanispdad telling us that the atman
aupanisadic
{s thig and that, but the real message is not that of
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pin poining éne particular notion of atman over against
a score of false concepts, but that of making us aware
of the involute nature of the atman, which according to
aifferent degrees of awareness appear as one thing or
another.: Moreover, the true conception of atman is not
the last one, 8o to say in the 'eveolution' of the ‘histo-
ry' of the concept, but an intuition which embraces and
encompasses all the given concepts and even transcends
them.

The two different anterpretations of the problem
is thus reduded to the two different presuppositions
with whieh we approach it. There is nevertherless still
room for divergencies for whereas the one *school' will
say that the several conceptions are coherent and allow
to be inseribed or synthetised or encompass)¥ed, the
other *school® will defenfd that the several opinions
are simply incompatible with one another. One could still
go on arguing about the principle of incompatibility, .
e. whether we consider the principle of contradiction
as ghe unique criterium, or whether this very principle
is qualified once we accept that there is no question
of holding two contradictory ideas *at the same time',

but precisely allong the temporal evolution. But we

sakklshall stop here.
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a)~ Texts

- -

only
L)= In the beginning, my dear, this funikwexss3} was sat aisns,

anixy alone,
one without a second. Some (people) say: In thé beginning this

alone

was gsat alone, econd; from that gsat

sat was born, (Qhanﬂeaxe.unenlgeg. vi, 2, L) C)s

sad eva, saumya, idam agra 8sfd ckam evAdvitiyam

tadd haika &huh, asad evedam agra &sfd ekam evldvitlyam,

tasméd asatah saj j8yata. (2).
2)= "But how, indeed, my dear, could it be so?, said he ,
How could gat be born from the memm gsast? On the contrary,
my dear, in the beginning this was gat only, one alone,
without e second." (Chfnds Upe, VI, 2, 2) (3)

(3) Cf, P, DEUSSEN's translation: "Aber wie k8nnte es wohl,

o Teuerer, also sein? Wie k8nnte aus dem Nichtseienden das
Selende geboren werden? Seiend also vielmehr, o Teuerer, war

dieses am Anfang, eines nur und ohne zweites." Sgghzigz Upani-

el L

gt Ly Darmstadt (Wiss, Bucrﬁesellschaft). 1963, p.l6o.
F. ZDCERTON's translation runs: “ existent only, my

dear, was this universe in the beginning, one alone, without
a second, Now some say: The non-existent only was this universe |
in the beginning, one alone, without a second; from that
non-existent the existenr was born." Ihe Beginnings of Indian
Fhilbsophy, London (Allen & Unwin), 1965, p. 171,
(2) A word by word translation would be like this:

aaE 0y




47

kutas tu khealu, ssny ssuayn, evell syat, 1ti hovace,
katham, asatal} saj jayeteti, sat tv eva, sauaye,
ddan sgre asld ckenm evadvitIyem. (1),

(1) A word by wodd translation would bes
BB sounys, ny dear ; kuteh , whence, how § tu but,

khaly indeed, ovem 50 o gyEt, cBuld it bey kathen

how, geateh from Non-being, gat being, jayeta could
rise, iti uviico ha he said, gounya, desr, idem thie,
agre in the beginning, ckem one, eva only, gdvitiyem
without a second, sat Being , 3y u in thuth, gva alone
aglt there was,

(2) gat ®tag Being, gva elone, gounys my desr,
ideg this , ggre in the beginning, Seft was, ckem
one, gva only, acvitlyem without secondy fat about
that, pike ha some, ghub say, gset Nonebeing,

Ex nwe ¢va alone, idam this » 8gxe in the beginning,
ggit wee, gkem one, gva only, advitlyen without o
second; toemad agatalh from that nonedeing, sat feing,
d8yata (= gjayate ) arose, was born,



22,1

3t
4 3e) it thought, may I be many, may i grow forth. It
sen® forth fire. That fire thought, may I be many, may
I grow forth., It sent forth water. Therefore, wheneve:
& person grieves or perspires, water is produced from

the fire (heat). (&akni# Chénd. Upy VI,2,3) (1)

tad aiksata, bahus syam prajayeyeti, tat

t tajo'axitxsfjatas tat teja aiksata, bahu syar
prajayeyeti, tad apo’ srjata, tasnad yatra
kva ca Socati svedate va purdsah, tejasa eva

tad adhy apo jayante.(2)

(1) Translation by S. RADHAKRISHNAN, The frincipal

Upanishads Uganigggg. London, (Allen & Unwin), 1953

: (2) Tat That (Being), amts atksaiats g;kgggg witiad

| thought, bahu many, syfm may I become, ngaggxgxggg
iti may 4 groy forth; tat it, tejah fire, heat,

.-+ apsh water, asrjata created , tasmat therefore,

ve -
yatra kva ca whenever or yherever, guruggg_ a man,

Socati grieves, svedate perspires , v& or , tat

then, tejasah eva it is from fire that, &pah water,
adhi jlyante is produced .




|
|
!
i
I

R L

5) That water thought, may I be meny, may I grow forth.

t& dpa aiksanta, bahvyah syfma, prajlyemshiti.
(Chand- UEQIVI' ~’4) (hmitxﬂa (1)

(1Y Translation by S.RABHAKRISHNAN, lic.
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6) He desired. # Let me become meny, let me be born.

£ - - m =
He performed austerity. g;aitt. Upg’II,6.1) (Trans
lation by 8! Radhakrishnan ope.cit.)

so’ kAmayata, bahu syfm prajlyeyeti , sa tapo’

tapyata.




(})= "fxuky In the beginning, truly, this (universe) was
brahma, the infinite One,xxx limitless to the east, limitless
to the south, limitless to the west, ltﬁtcless to the north,
and above and below, limitless in every direction, Certainly,
for him, east and the other directions exist not, nor across,
nor below, nor kb above., Emesmpxshensibis That paramftman is
incompzhensible, unlimited, unborn, not to be reasoned about,
unthinkable, he, the &tman of space. In the dissolution of
the world, he alone remains awake.ssses
Hexw For thus it has been salé?bﬂe who is in the fire, and he
who is here in the heart and he who is there in the sun: he
is onejf Hexwhoxknewsxkhisxgous €o the oneness of the One

goes knows_it.”(Saitsl Usaplsad, VI, 17){
"ha va idam agra aaIt, ako'nantab. xn-ag ananto, ..

oL 8 | ator:,o.

¥ !tti!,

ity evem hy Eha; yaéea:lao'm yaé cliyamt hrdaye yad
casav aditye sa ega eka ity ckasya haiketvem eti ya
evah veda,




Efrom 23)
‘notes

24

(20 cf, 7,DEUSSEN “s = translation
®* Das Brahman, f£fix LHR fUrwahr, war diese Welt zu Anfeng,
der Eine, Unendliche; unendlich nach Osten.,.« Demn so hesst
2 es : "Der da im Zmux Feuer weilt, und der a im Herzen weilt

und der in der Sonne weilt, die sind nur er, der Eine allein,”

Der gelangt zur Zinheit mit dem Einen, wer solches welss.

(3) According to DSUSSEN, hols, ¢f. Chinde Une , 11X, 13, 7
(4) cf. Ch8nd, Ups, 111, 13,7 5 1LI, 17, 7; M IVe3s7e




4)« "As fire, though one, having entmfexs entered the world,
becomes corgesponding in form to every-form§3;o the one
inner Stman of all beings is corresponding in form to every
form, and yet is outside(l)

agnir yathalko bbuvanam pravigto rupad rupam

prati-rupo babhuva,

ekas tathd sarva-bhiténtar-atmé ripad ripam prati-rupo

L]
bahis ca. (2) Frrin eV )

-------0-59—- B T

(3) Estaxexpresix This exprestizn is litteraly taken from
Vi, 47, 18
a famous passage of 28 Jeda wReXEx iRHTA logus ¢lassicus for

the concept of piy8: “Indra went multiform thkrough the power

of his E§2§: he became the conterform of every form", or

as GELDNER translates: "Jeglicher Cestalt hat er sich angepas~
st; diese(wahre) Gestalt von ihm ist (im allen) wieder zu
erkennen,”

(1) J.N. RAWSON, xng_ggshg_gggngggg. Oxford (University Press),
1936.pérzg: ates: "As fire, though &e, having entered the
world, adapts itself in form to every form, so the Inner soul

of every being, enwrapped in every form is yet outside,.”

(2) The operative words are:




The pus , wutrelie (‘f‘ﬁ).ﬂm T ,,.,E/ 0/“‘% U.;?,,)
who makes his one form manifold, The wise perceve hie
BX dweXliingxinxxhe standing in the soul, for them is

eternal bliss, not for stkexm others. (1)6Katha Up.,IlI,2+%2

2
eko va$l sarvabhfitntarfitmf , :

ekam rlpam (bijam) bahudhd yah karoti,
tam &tmastham ye’'nupabyanti dhirfs tesémh
sukhafh S$&svatah netarefﬁm.(?)

g} —— S—

(17 N. Macnicol, Hindu Scriptures, London (Dent & Son:
(Last reprin. 1948), p. 204, translates:

"There is one rulerm the Selff yithin all things, who
makes the one form manifold. The wise whe percieve hinm
within thier Self, tbh them belongs etern:l happiness,

not to others.

: o
; (2) Word by word would be




6) " In the beginning (all) this was K%man, verily,

one onlyg Nothing else whatsoever winked. He thought

"let me noy create the worlds" " (1) /A wp-, L, 4, -1_)
Ktnd va idam eka evagra asity nangat kifl cana

misat. sa aiksata lokan nu srja iti . (2)

(1) R.E. HUME, The Thirteen Principal Upanishads, Madras

(Vxford University fress),(5. ed.) 1962, p. 294, tran-
slated : " In the beginning, Atman (Self, Scul), ve~
ril§, one only, was here - no other wikking shis thing

whatever. He bethought himself: ‘let me now create

worlds’.

¢2) Word by word translation will be

|
!
i
!




28

'0 8) They call him Indra, Mitra, Varu?a s 4gni, and
he is heavenly nobly-winged Garutmln. To what is one

sages give many a title: they call it Agni, Yama, M-

taris.:van.> (g V. I, 164, 46) 61). gtransl. Griffith §3))

RBkamxsadxhakudhfxvadantix

wu W[)mm/ e candadad WM’W@? "'
e e
A &3"«“ _
ufr

- —— . —

(1) K.P.

GELDNER, Der Rig-Veda, Cambridge,Massach.

(Harvard University fress), 1951, p.236, translates:
"Was nur

das Ein ist, benennen die Redekundigen
vielfach."




el

mos ) (4) wileon translatee it like thies
®they have styied (him, the Sun) 4 Indra, Nitre, Veruna ,
Agndy =nd he is the celeotyial welllewinged Gorutm®n,
for learuned  riests call one by neny nazee as they

ppeagfk of Agni, Yema o Mftteribven,

Ané Agrevale teensletess ® The sages speak of the One

by nony neness they call itees™ (VeSe AGRAWALAy Jo Vi

gion in long Dorimess, the Thousend-gyllebled “pogch.
Verenesi (Ihergeva fhushen Press), 1963,0.180. ).




28,2

28 Indram mitram varupemaghimfhuratho divyah sa supargo garutmén,
Ekam sad viprf bahudhf vadanti agnim yamam niurtl'vlnanltml.\

b A L A E P L R Y PR Y Y LR T T T T Y

m 29 achikitvénechikitysa-chid-atra kavin prchimi vidmane na vidvé

vi yastastambha a.udtnl raj8syajasya rlpe kimapi svidekam, (1)

(1) word by word is : achikitvlin, unknowing, shikituga those

who know, kavin the Sages, g;m I ask, yidmane es one alle-igno-
rant,yidvln knowledge, yas who,tastambba established, sadimf
these six, raifisys regions, aiasga unborn, glipef in the form,
kimapl mpsterious , gkam one,




%7

v 49) 1 ask, unknowing, those who know , the sages,
w

as one all ignorant for sake of kngledge,
what was that Sne who in the Unborn’s image hath

=D
stablished and fixed firm these worlds’six regions.

(ReVey I, 164, 6) (transl. Griffith 61) ) (2)',//

___} :l.ﬁff I

T 6 Pan

£% (1) R.T.H. GRIFFITH, The Hymns of the Rgveda ,

Varanasi (Chowkhamba) (4. ed.) 1963, p.220

(2)GELDNEK, op.cit.px h.l., translates:
"Als Unkundigoer befrage ich dariiber die kundigen
Seher um es zu wissen, (selbst) nicht wissend. Was

ist denn fermer das Eine in Yestalt des Ungeborenen,

der diese sechs Weltrdume auseinander gestemmt hat ?"
C’Zq.);

&) ~
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2 4 3 4

> y) A1l 1iving things they parizand keep asunder;
B

though bear:.ng up the Riiszhty Gods thay reel not.
o -
Onqull Q;) is Lord of what is fixed nd ﬁoving
s g 2
that walkq, that flies, this multiform creation.

(R.V. III, 54, 8) 61)

9 3 .7‘ S Lr_ 3 %
I/wjﬂ—c% 2/—""":%‘" SZ""-"’ oL oe >
oilla s e phhaal s vyalsE
M — qﬂgiji thﬁqkﬂ-:iﬂkwwv )L
79k QL:\/('ZWWM F /4 i ;S_\ - .

(1) GRIFFITH's translation. The translation of
GELDNER , op.cit. h.l., is:
"Diese beiden fassen alle Geschipfe in sich; sie

tragen die groBen Gotter un kommen doch nicht ins

Wanken, Das Eine beherrscht alles was sich regt

und was fest ist, was geht und was fligﬂg,vﬁﬁﬂcvagﬁn&rti

schieden Geborene." ?
< 120 y .‘-f’g‘ : }ﬁ’)

L A e f

—-____.__'______,_._—-




|54 3 } 9- o Lo
&1 | This is , ye Wise, ¥ your great and gloriocus ¥itle,

that ﬂ11 ye Deities abide in Indra. (R.V. III, 54, 17)

(GriffitHs uf&ﬂ&l&ﬁlb?b it |

(1) GELDNER ‘s translation : "Das ist ein groies, schénes
Wort von euch, ihr Scher, daB ihr GUtter alle in (bei)

Indra seid,g"




31,1

b 30 vidvedete janim$ sam vivikto maho deviin bibhratf na vyathete
(L
ejat dhruvam patyate vidvamekam charat patatri vigugad vijdtem

e T D N S P O A S SR OR AR A0 OB A8 0 0w
ol

(1) word by word is: yifva sll , edete they, jsmimd all living
things, gafl vivikto keep asunder , maho mighty , devén gods,
skiharx bibhratf bearing up, na yyathete reel not. yidvamekad
all One, patyvate Lord, ejat woving, dhruved fixed , gharat
walk, patatri flies, yigupsh multiform, yiifitam creation.

e R W R D A WA D A AR S E A

bm 31 mahat tad vah kavayafchfru nfima yadha devf] bhavatha vidva

Indre, ( l)

A S D M A e D A Ge NN A

(1) vord by word: gad this, yab your, mabat great, kavvavell
wise, ghfizy glorious,nfime title, % yadha that , dev8 deities,
bhavatha abide , vifva all, lndre in Indra,




32
14
12) One is Agni kindled in many a spot; One is Surya
shining over all; One ie Ushas illumining all this.
That yhich is One has become this All. (R.V. VIII, 58,2 -
Valakhilya X,2) (translation of A.C. Bose 6é1))

ax eka evAgnir bahudha safliddha
ekah suryo vifvam anu prabhutah j
ekaivo?Eh sarvam idam vi bhatyekah’

va idam vi babhuva sarvam.

¢1) A.C. BOSE, The Call of the Vedas, Bombay ( Bhadatiya

Vidya Bhavan), 1954, p. 127. Geldner (h.l.) translates
like this: " Nur ein Feuer ist es, das vielfach entziindet
wird, mx nur eine “onne durchdringt das All; nur eine

Morgenrdte durchscheint diese ganze Welt. Firwvahrizs das

Eine hat sich zu dieser ganzen Welt entfaltet.”
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\S~ / 9 3 vars
_ 24) ﬁigh?{ in mind and power_is Visvakargpan naker,uiaposer,
; and most of:y Presence, Thelir offerings joy in rich juice
: where they «alue One, only One, baygnd the Seven Réis ,
(GRIFFITH s translation) (R.V. X,83,2) (1)

| o ool

1 ULSMW% V».%'\-ﬂ;l’u‘:{; H\. %f/
hats kbl progE -v-%;mk
: Lot Loni Sawivge P Al L
Ao b o a.b:ww : 1o B

| (1) vigvakadrman ist von besonderem Verstand dnd auch von
: besonderer Kraft; er ist der Sch8ffer und der Sxdsx Ordner
und die hSchete Ercheinung. lhre Wiinsche erfreuen sich dort
des Genussem , wo, wie men sagt, jenseits der sieben Rsi's
das Eine ist, (GCELDNER's translation) +




33,1

N
.

wo he Makarg

15,1) Pather who mad y usﬂ,he? whom as Dispcser, knows
g /

: /O
all rac;s and all things existing, even he ®X&§ alone
/t /2= /3
the Yeities/'name-giver, him other beings seek for infore
mationg,
= th Vq%%ETX, %?,'} (GRIPF

= — = 3 g
/% bl vt  Pacya T
yo devanafh namadha eka eva tal safipradnafh hiix bhuva-
y
1= I
na yantyanya.

e

(1) "Der unser Vater , der Erzeuger ist , der der Crdner,
der alle Arten und Geshtpfe kennt, cer der alleinige Namen-

gever der Gbtter ist , zu ihm kommen die anderen Geschipfe,

ul um kim ihn 2u fragen." (GELDNER).




P
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?33 vidvekarmd vimanf 8dvih@y8 dhfitf vidh8cd paramota sahdrk

cogh-ls:lmt aml:l madanti yatr84 saptaggin para ekanfhub (

(1) word bu word: yimanf mfghty , Sdvibv8 pover, dh8Ld make:

vidhft8 disposer, paramgta wmost lofty, !m_ presence.
;_qh cluy.q,m offerings, W rich juice , madanti
joy, yatxf where, saptapfein. the seven rishis, para beyond
gkam  one, mkfxux Shuh say .

L T T TP P L L D L Lo hh g

!33.1 yo neh pitd jenitd yo ix vidh#tf dhBmfni veda bhuvanfini |
vidvE yo devinad nfimadhf eka eva tad safpradned bhuvand

yanl:yanyl. (19

(1) word by word : yo who, nah_ us, pitf father, janitf makex
¥ vidhftl disposer, yads knows, bhuvanfini existing, ghimfnl

things, yifva all, gka eva even alone, devBnafl . the Deities,
nimadh8 nemegiver,safipradnad information, yantve seek.




/ C 3 < 2 55

17) The waters, thi? received _that germ primexgl wherein

the Gods were 57thertu all to*ether . 1: rested set upOn

the Unborn's navel,that One vhar»in abide alt things existing
( R.,V.X,82,6) (JRIFFIEH'str?nslﬂ:ion)(l)

2 i
“7ﬁ;ivCpL arn b~ % éf‘m Ctﬁjﬂ&#“ o
LTy I
(EVLI;gC :&Lu&j‘ fa\mAf?/uécﬁvekvti, -3 =
2
U?':g 2 ,{”(_,U...LM? eAhlamn a#:\«
g;aénwmif~ &14421u~ RS, Q@Oflmﬁk

(1) The GELDNER translation should be: "Diesen empfing das
Jasser als ersten Keim , in dem alle CSter sich vereinigten.
In des Ungeborenen Nabel steckt das Eine , auf dem alle

G88ch8pfe beruhen,"”




/ T A
18) The beautiful winged, though %e is one, the
| 4 s /U Z /o
i wise poets shape, with songs in many figures,
< 7
And while they grasp the hymns at sacrifices, they

measure out twelve chalices of Soma.
(RéVes X, 114, 5) (¥ Translaticnm by

A.C. Bose 61) ) (2)
S 2 £

/
suparna viprédhkavayo vaccbhir
3 . 3 . jo [(
ekafh santaf bahufhf kalpayanti ;

< 7
chandffisi ca dadhzko adhvare§u

grahfin (Ysomasya mimate dvddaba (3)

| : Seher
: (1) Die redekundigen Sesher teilen den Vogel, der

nur einer ist, mit Worten in viele. Indem sie bei
den Opfern die Metpen herstecllen, bemessen sie die

Somaschoppen auf zwtlf. (GELDNER)/.

(2) A.C. BOSE, op, cit. p. 128




| 35,1

m 34 tamid k garbhad prathad dadhra 8po yatra devﬁ.l sambacchanta %

vida ajasya nfibhBdhy ekam arpitaf yasmin vidv@ bhuvanini

ns:hutx. (1)

(1) word by word: gemid that, ki garbhaf germ, prathad
primeval, dadhra received , 8po water, yatga wherein,

m the Ms,%&gnhﬁ:. vidva all, giasyg the
unborn, pfbh# navel , gvadhy upon, gkam one, arpited rested,
yasmin wherein,yifvad all , Bhuvanfinl thimgs existing,

sasthuh abide.

D mh ok G Ob G ON W O A - TR e - - -

P" 35 (3) word by word: supmrpa béautiful whnged, m wise,

| kavayo poets, vacobhix with songs, ska one, santaf he 1s,
pahudh8 in may figures, kalpaysnti shape, ghandBfiel hymns ,
ga and, gdadhato Exaps grasp , Mhmp at sacrifices,

ekt .,

(N.B4J linea 3 read dadhato instead of gadhato « L.4:
grahfingsomasya but grahfn somasya (§ belongs to sandi) )




s Vg

19) He who in his greatness surveyed the waters as
they have power and begot the sacrifice; whc alone
is god above all gods (deven?v adhi deva eka? )
Whom shall we worship as the god of our sacrifice ?

(RoVey X, 121, 8)(1) X Tk
’\./LWJ_. A Py S an
%MML A 'ﬂ) 2 fo@g Q{.Lﬂj\ﬁ"m

(1) Der in seiner &r# Grége sogar die Gewilisser iiberschau

te, die den Daksa empfingen und das VYpfer erzeugien, wel-

1

cher der alleinige x Gott iiber den GUttern war, Wer

ist der Gott, dem wir mit Opfer dienmen sollen ? (EERX

(GELDNTR).




20) Ther was not the nocn-existent (not-being, a-sat)

nor the existent (being , sat) ijmm then. (Nothing
4

non-existing, nor existing). Neither the air nor the
e 32 o

heaven which is kmk beyond was there. Whéﬁ did it c%n-

G

?_
tain ? where ? In whose protection ? Was there (the

D
: primordial) water, un-fathohable, profound ?
(RoV., X, 129, 1) 61)

|
nfsad fsim , no sad Asit tadfnifi; nidsid rajo no
| e 3 Ly S = £
viomd paro 3&?% Kim fwark &vaﬁ;ag ? kuha ? kasya

Sarmann ? Ambheh kim fsit, muhank gahégaﬁ gabhlirah ¢

T M e T e S — e

(1) Weder Nichtsein noch Sein war damalsj nicht war der
juftraum noch der Himmel dariiber. Was strich hin und her °

Wo ? In wessen Cbhut ? Was war das unergriindliche tiefe

VWasser ? (GELDNER) .




27,1

rom 37) (2) " Then there was neither Aught nor Naught, no
air nor sky beyond. What covered all ? Where rested

all 7 & in wmierixg watery gulf profound 7 "

( The translaticn is by MUIR, Original Sanskrit Texts,

Vol. V




3%

Mot
21) There was &%t d#diix death, nor immortality then. %

There was no appeargmce of day and night. That (tad-ekaf)
one (alcne) bre;;hed breatﬁiosa (windlessly), by its owm
pover (svadhaff). Other than that there was not anything
beyond . (ReV.y X, 129,2) (1)

na mritjur Bsid, anrtaf na tarhgé Na rdtrid ahna &-1t
praketah. Endx énid avataﬁ svadhayf tad ekafh ,
tasmfd dhlnyan na parsh ,.. candsa .

e e e

(1) Weder Tod noch Unsterblichkeit war damals; nicht
gab es X ein Angeichen von Tag und Nacht , Es atmete nach
seinem Eigengesetz ohne ¥iwshmg Windzug size dieses Eine.

Irgend mam ein Anderes als Rieses war welter nicht vor-

handen., (GELDNER)}




37

22) Darkness was in the beginning hidden by darkness,
Indistinguishable, all this was water, The primordial
being (the primeval potency, the first essence, ﬁ-hhu)Qi}
was covered with the void, that Yne [ arcse (was bprn)
through the power of heat (caﬁativo energy, asceticism,
effort, concentratiocn, tapas). (R.V., X, 129, ¥ 3) (1)

tama 8sit tamash gllham agre; apraketafh salilafh
sarvam & idam. Tuchyendbhu apihitam yad &sit,
tapasas tan mahinajdyataikam.

(1) Im Anfang war Finsternis in Finsternis versteckt;
all dieses war unkenntliche Flut. Das Debenskriéftige ,

das von der Leere eingeschlossen war, das Ein8 wurde

dureh die Macht seines heiBen Drangees geboren. (GELDNE:).
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23) “ntoc him is entered érixigam (Ei?§§52 this power;
he himself is one, single (ekavit), one only!
—_—

These gods in him become single,

Both fame and glory and water (%ambhas) and
cloud-nass =k and Brahman-splendour and food and
food-eating.

He xx who knows this single god =

Hot second, not thied, also not fourth is he
called.

Not fifth, not sixth, alsc not seventh is he
called.

Not eighth , not ninfhf alsc not tenth is he
called,

He lcoks abroad for everything, both what breathes
and what does not,

Into him is entered this pcwor;‘gg*giggglfhéz o
singley one only.

“*__*"111#;;;;_1n him become single.

(A.v.' IIII. 4’ 12"’21) (Tranﬁlation h;'

WeDe WHITNEY).




immobile(3)
24) VWhat stirs, flies, and what stands skixX, what

wx may be breathing , not hxextking broaelng. and blin-
king, that, gwb having all forms, sustains the earth;
that , combining , becomes One alcne.

(AsVe X, 8, 11)(1) (P. EDGERTON*s translationé2)

(3) cf. Kétha Up., I, 2, 213 lba Up, 4% 5

(1) " Ce qui se meut et vole et se tient immobile,

¢e qui respire, ne reaspire pas et cligne , ce qui,

ayant toutes formes, scutient la terre, c'est, ra-

massé en un seul (bloc), 1'Un"., (L. RENCU, Hymnes
spéculatife du Véda, Paris (Gallimard), 4 ed. 1956,
p. 167)

(2) The Beginnings of ¥Imid Indian Philosophy, op.

cit. p. 99
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(2

25) The One (neuter) is finer than a hair '; ‘yes , the
one 1o 0kefY8Resens. o npp visible; (PFEITEREORRRARng
than this (umiverse) is this deity,m dear to me.

(A.V.y X, 8, 25) (1)

T B s e

(1) Renou’s translation :

L’Un est plus menu qu’un cheveu, 1°ln n'est pas méme
visible, - et (pourtant) cette divinité qui m'est

chire est plus spacieuse que cet (univers). (L. RENOU,
Hymnes spéculatifs du Vé&da, Abbeville, (Gallimard) ,# 4ue
ed. 1956, p.170 )

52) Cf. Katha Up. I, 2, 20 ; Chand.Up, , III, X% 14, 3 ;
Svet. Up. III, 20.




from 39)

39e 4

(3) f9wo interpretations ere possibdles the Oney,bedng

born by tapes , i originated, 1,04, seconderyy or,
the Onef ae the exprescion of the primceval ENEInnEn

emptiness,

(4) Le BYNHOY . 22.3;%0. M. ¢ Jdotinguiches betwoons
® fvide' ( Qbhu ) ou au contraire *potentioel? (&vh@d"z.

(De 254).
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26) Desire \longing, wk wish , 1 ve, kfma) in the
begingk;5/0&me upon that, that was the sced of mind
(spirit, intellect, manas). Sages seeking in their hearts
with wizii wisdom found out the bond (redationship
bandhu) of the existent (being) in the non-existent

(non-being) . g@?

(RoV.oX, 129, 4)

kBnmas ted agre mxaxztatfdhiyx sam avartatddhi,
manaso retah prathamafh yad Asit.

sato bandhum asati nir =zwida avindan hrdi pratispd

kavayo manisi,
L ]

S
{E) e Aee




L0,1
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40 note (1) Desire (creative, or perhaps sacrificial s Lmpulse) arose

then in the hagiknt beginning , which was the first seed of
thought, The (causal) comnaction § (bendhu) of the existent the
sages found in the non-existent, searching with devotion in

| ghikn their hearts, (F. EDGERION , opagibs » Pe 73.)e
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= 27) But He had no joy . Therefore He who is

alone has no joy. Me desired a second.,

(Br. Up. I, 4, 3)

Sa va naiva reme ; tasmad ekakl na ramate;

|
: sa dvitiyan smixeax =icchat .

Cf, translation of Swami MMHNK MADHAVANANDA, The Brha-
ARS _SEaks

Barafiyaka Upanisad , Almora (Advaita Ashmama), 3 ed.

1950 4 pe. 100 , " He was not at zll happy. Therefore

people (still) are not happyy¥ when alone. He desired

a mate”,




A

28) In the beginning verily Prajapati stcod alone,

He had no xmx joy being elone. Then meditating on
himself £ he created numerocus offspring. He saw them
to be like stone without understanding,without life,
standing like a post . He had nc joy. Then he reflecte!
upon himself let me enter within in order to animate

them, He made himself like wind and tried to enter

within . Being One he could not do so (sa eko nadakat)
S0 he Bmxtis divided himsélf fivefold...
(Maitr. Up. II, 6)




29) Truly Rudra is sjnsx one, there is no plice for a second,
who rules all these w&éﬁﬁs with his urling powers. e stends
opposite creatures. He , the protector, after creating all

worlds, withdraws them at the end of time,
(Syet, UD.I111,2 O (4zranslation of

RADHAKRISHNAN) (1)

hi
eko hm rudro na dvitfyfya tasthur ye imfn &k lokén fda-

ta fdantbhih . pratyad janfn tisthati saficukoc@nta-kéle

samaii
#$#xn viqvﬁ bhuvanfni o;ah. (2)

e L L oo T T R e X

(1) in h.1l. . Cf. K. SIVARAMAN, The philosophy of saiva S gn=

£k ea ta . Thesis for Ph.D. in Fhilosophy in the Banaras Hindu
University, bBenares, 1962, pro man, p. 227,

(2) word by word: _yah who, imén these,lokfipn wmsexids worlds,
£denfbhih by His own powers , fdate protect,rudrah rudra,
gkab one, hi indeed, dvitlyfya as a second being,pa tasthuh
did not stand,_he jsnfih o man, pratyay inside every being,
tigthati he stands. visvé all, bhuvanfini worlds, §§£s§gxg

projecting, gopfh protector,antakdle at the end of time, ,

saflcukoca  He withdrew unto Himself,




30) why is Rudra known as the One Rudra (gko rudra ) I

+sss for the reason ke Rudra is one alone, all things apart
from him i‘;aﬁji’_“{.‘_ never stood &t any time whatever as his oeer
or as his second for the reason that they stood merged in
faim,

( Atharvadire Up. 5 ) (1)

AL ) Slewbﬁan_ /Byj S Yo ‘fJ‘ N L0




e ——

Ad, 1

{2)"Aber warum heiset er der Lyne 7 « Er der 4, alle lebenss
krfite (pré&nfh verschlingend; iadem er Msie verschlingt,
- L]

als ewlger ale zuan,,enfesot und wieder suseinanderhreitet,

aleo dams 2u 1lirax © t i inén edilen und =u ihven

Medeter wvicder aindgo, und nach Jcen, “easten , Norden und

Osten wieder anGere (ulso dic mm don Zum? préna's ents o=
L]

chenden Naturkrfifte) hineilen, er figt threr zller Scamele

plate Lier, und susanepfozaend ciner goworden, etreicht

or hin (als Ger “cbenshouch) der GeschBpfe, - derum heisst

er der Edne.*® (P, INUSIBY Who ograus ﬁﬂ‘ b
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32) X Rudra, the One g, indeed, to whom no second

stands (besides him).
¢ _ ; )
(faj. Ve J'.' 8, 6 ) ( )

eko hi rudro na dvitiyaya tasthe ()

{l) Cf. Svet. II.[. 2 . Cf. K.. SIv;t:\AJ."E}‘l:L" GDe h'li'tt po 2?71

n, 2

29

ﬁf ' b CTﬂ?A)waﬂ %vvnx L At aun
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%3) Unmoving , the Une is swifter than the mind.
fhe senses 4o not reach It sa it is ever ahead of
them. Though itself standing stil) it outstrips those

vho run. In it the allpervading sir supports the acti-

vities of beings.

aneiad ekafh manaso javiyo nainad deva apnu-
e 3 &)

van purveiierszt tad dhtvato'nyan-atyeti tistha

tasminn apc mataribva dadhati.
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34) Y8jRovelkys replied to hm 3 3 ® At the beginning
all this , ny desr, was being clone, That is brohmen,
the ever free, indeterminate, of the nature of truth
knowhedge and bliss, ever full, sncient (or eternal)

one without a second.

Baiflzals lne 2 ( Se RADHARRISHUAN ). (1)

sa kovilca yRjflavolkye & sad eve scunyedsm
agra 832t , ten nitya-muktomg, cvikriyan, setyajfif-
nfnendemy pariplrnam , senftonan, eken evidvitiyesm

brahaa,

B i

(1) Cf, Ko SIVARAMAN, opeCit, De 233y By 2 , and P, DEUSe

SI‘:“' Opes Cdte Do 849 87
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35) He was afreid. Therefore one who is alone is afraid.
This one then thought to himself, 'since there is nothin
x a5 else than myselfi,cf what am + afreid ¢ % Assuredly

i+ is from & seccnd that £ fear arises, (1)

T} Iy 2
_L_iI‘J Lo E . lyg G 9 <o
At SN &

sof' bibhet, tasmad ekakl bibheti, sa hayam Iksah ca-
.
ke kre , yeu wad anyan nasti, kasman nu bidbfemiti ,
L

tata evasya bhayam viyayaf kkaxmiix kasmad hy abhesyat,
L

. s o, T e

(1) Da fiirehtete er sichj; darum fﬂrﬂchtet gich einer,
wenn er allein ist. Da bedachte er: ' wovor =0llte ich

mich fiirchtenm da nischts andres susser mir da ist ?°

ja die Furcht.




36) without moving, the One supports six burdhens.(l).
Fran the highest truth proceed the Cows.(2) Near stand
three mighty Ones who travell owiftlys:s two are conceaw

led from sighty one 4s apparent. (3)

ReVey III, 383x 56, 2. (4)

- —

(1) According to mm.m the One 4s the Year, the six,
 the seasons. Yr, according to Geldneg, the mt three ht
heavens and earthe ( of, J,V,y VII, 87, 5) or the six
wordds (ef B, Vo7 VIy 47, 3) « Cf, aloo H,Ve, I, 164,
6 & 10,

(2) The One is Vibper@pe (offfs III, 38, 4) and the Cows
ere the rays of sun ( see GRIFFITH h.l.) .
(3)““.% heaven, the firgsment, tho earthy noe
cording to Geldnax, who quotes H,V,, VII, 87, 5, the
three Ones ajfre the three Emrtha,

(4) * sechs lasten triigt der Edne ohmne zu gehen. Zu h8che
sten Ordnung sind die Kfthe gekomnen., Dred irdan M“m
seeimeld sind verjorgenyedne ist sichtdar®, (GriXpirrR) .,
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37) BEven as he aounted up they all adorned him: solfe
luasinous he travels clothed# 4n splendour, That is tghe
Ball's, the 4sura's nighty figures he, amniform, has reached
the eterasl waters, (1)

Ba¥es I1I, 38, 4 §( crirrmon)

oy TR <t gy Ty

(3) ® Alle uardngten ihn, ols er (den Wagen) bectieg, Seine
Herrlichkeiten anlegend wondelt der “Yelbotleuchtende, Dico 2»

1ot der grosse Nawe des Bullen Acuras HBE V&bpartpe (Allge-

staltig) hat er unsterbliche (Remen) angenommen,® (enrmen),
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(2)
38) He becomes(trinsparent ) like water, one, the seer, withe

out swixx duality, This is the world of Brahm8 , Your mjo;cy.
Thus Y8favalkya instruct (Janaka) : " This is the his highest
goal; this is his highest treasure; this is hu',-';l.ghest world;
this ia his §amgesg greagest bilss. On a particle of shekx this

very bliss othe/creatures live®, (1)

: | SHNBN ).
Brh, ﬁ: e T (5 RADHRKRI )

salila eko dAxaSEixx =neax dn!Eld\muo bhavati, esa brahmae
lokah, samrfid iti, Hainam anufadlisa yajflavalkyah; eglisya para

w8 gatih , c:lnya paranf sampat, eso ‘sya paramo Lokah, eso ‘sy
parame 8nandep; etasyaiv@nandasyBfiyfni bhlt@ni m8trfm upajf-

wvanti,

T P T Y L LY T

(1) " Wie wasser (rein , vgl., Kath, Up. IV, 15) stet er als |
Schauen der allein und ohme Zweitenp,erp,0 Grossflirst, dessen welt

: das Brahman ist ', so belehrte ihn Y8jRavalkys, ' dleses ist sein |
P‘“' Ztgl,?“’“ M&h"“ Gllick, dieses ist seine h8chste wlt, dieses ist
' seine hste Wonne. durch ein kleines Teilchen nur dieser Wonne

2 ?.QEusseN')
haben ihr Leben die andern Kreaturen. \

(Y s p 52, 4




rom 52 (2) Cf. Baghe Up, 1V, 15 ( according to P, DEUSSEN hel.)
| * Just as pure water into mx pure poured forth, becomes the

very same, 5o GCautama, becomes the soul of the sage who xk reals

ly knows." (J.N. RAWSON),
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39) The one god, hidden in all beings, all-pervading, the inner

8tud of 2ll beihgs (sarva-bhit8ntar-8tm8) , the ordainer of all
deeds(larma), , the whol dwells in all beings, the witness, the

knower ,the only one, devoided of qualities .

Svet.Up., VI,11

eko devas sarva-bhlitegu glidhas sarva-vy8pf sarva-bhlt@ntar-at

mé karmldhyakgan sarva-bht8dhivlsas slksi cet? kevalo nirgunad ¢
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Me
40) From Him all proceed ( is born, ifitam) , all rests (exists,

Me
substists, P.ﬂ.ﬂl.i.hliﬂ-) Jxmin and to Him all return, & 1 am

that Brahman without a second. (1)

Kalve, Up, ., 19

mayy eve sekalad jn j8tam, mayl sarvam pratisthitam ,

mayl sarvad layam y8ti, tad brahm@dvaysm asmy aham,

- S A O P A g S TR W

(1) cf, text Iy ,11, p. 211,
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41) Verily, in the beginning thie (world) wae brahman,
one only. That, being one, did not flourish. He created
further an excellent form, the kggﬁzg POWEY'y + .

Beles Is By 1)

(ef. text 28 -and put if after that?)

brahme v& idam agras Asit, ekam eva; tad ekaf

gan na vyabhavat. ...

(Radhakrishnan)

In the beginning this (universe) was Brahman,uim
a¥roreyxandx¥axteuty
- One only:. Being One only, he had not the power to
develop. By a supreme affort Axky (gati) he brought
forth a form of the ® Good (8revoe-riva), (namely),

princely mw power (ksatral, -...

(R.C. Zaehner)
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b))~ Commentary

Restraining ourselves from any late~
ral comments, important as they may be, we shall try to deal
with the central conception expressed in the first mah8v8kya,
dividing our By accorfing the the three words of the
sitra,

1) Ekaw/

The fundansnkaixmsaningxefxghe-word
isxpne word means simply one, but it connots very often the
snase?of solitary, alone, single, happening only once and the
like,

The main problem consists in finding out who is the sub-
ject of the whole sentence. The pahf8v8kya refers a double
opinion: igi, i.e, being or existence is the One and the
oposite intellectual tendency defending that ggat, i.e. non-
being or non-existence is the real One. Yet thiks is only to
mention the two diverging opinions, because the real subject
of the sentence grammaticaly as well as objectively is neiter
sat nor gsat, but idam, this(4).

Constantly in the vedic literature (1) and in the upa~
nisadiec (2) we find this cryptic idam (3) as refering to that
which is at the end of our refering, of our pointing out, of
our showing fénger or of our mental intentionality, Thizxszsssms

To have mistaken this idem for a concept, an idea or
an essence has been the cause of many a misunflerstanding of
Indian wisdom, The idam does not correspond to any essentiae
listic thinking, i.e., is not "that"™ which we think or think
of, or iMAEBINE imagine; it is not the re-presentation of
the "thing” but the thing itself, To put it in an Indian

1) (2) (3) (4) in 0. B2



A Fiset of all we have to situnte the temt in
its solemn and baﬁ!ﬁ&tul'eontext. Better than eny commene
tary the text iteelf rovides us & with 211 what we need
to understand the intinate snd profound otmosghere of

\
Uddflaka Aruni, fhjnavalkya'a teacher inatrnct:ng to hio

owmn son Svetaketu , the sane that is geoing to receive
afterwards the highest message of the Upanised ¢ the
-

£ifth _pahfvficya .

* Om! There was Svetaketu, , son of Uddalaka Aruni,

His father said to him : Svetaketo, take up the brahman
student’s life. Surely none of ocur familg has remained a
brahmin only by name: At the age of twelve he began his
studies, aud at the age of twentyfour he returaned home,
coiceited aud proud, thisking himself learned. lis fa-
ther said t¢ him: Svetaketu, my dear, JUNesREX JOou are
80 conceited aud proud, thinking yourself so learned,
did you ask for that instruction , by which the unhearab-
le beccmes Leard, the uanpsrceivable becomes perceived,
the unknowable becomcse kunowa ? "What is that teaching,
gu, ? " "Just as , my dear by knowing a lumb ¢f clay you
know all things mad of mxXyy clayj the, differ frum cune =
another =8 it wew in language and name , having no rea-
1ity but their clay.

As, my dear, by one gold ornament everything made oi

gold would be understocd : the aypellaticn is a verbal
handle, & modification : the real truth is xim§idy simply
geld. Just as, my dear, by one mp pair of nailmcisecrs




all that is made of iron becomes known , the modifications
being only a name arising from sp-ech while the truth is
that it is just irén ; thus , my dear, is that &k teaching$
"Surely those reverend Bx teachers did not know this, for if
they had known this, how would thegy not have [ftold mm it to
me 7 But do you teach me,father § " * , At this point

is introduced our first m“_(l.).ﬂ“/

e e B G S e el O W S SR e

(1) see text n, I, 1, Pe 21
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(4) Aidam = this is the nominative singular neuter of the
demonstrative pronoun , idam (which is also the root) . (m.
ayam, f. ivan , n. idam. )

(1) Cf, fmar examples in Axiediexfoneaxdanzexx M, BLOOMFIELD,

A Vedic Concordance Varanasi( Motlilal Banarsidass) 1964 (1 is~

sue, 1906) .

(2) “f. examples in JACOB, Upanigad Concordance,

(3)For Instance in R.V.
this strode ?i§?u“ s 4ds X, 124,6 " jdam svar idam id fsa vinam®
el -

"This is the light of heaven, here all is lovefly",
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in an
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classical way, the idam is that which lies really at the end
of our finger when we point with it towards the moon., We do
not touch the moon, nor do we reach it with our mind, nor

see it as it really is, Everybody has a different visiom, a
slightly different concept with many different connotations
and yet we all refer to the moon when we point to it with our
finger,

We could call this attitude existential thinkéing, i.e.,
that type of "thinking" wijich is constantly aware kzh that
in spite of our thinking power we are always refering to
something beyond (to say a word, wﬁﬁich has to be thought also
existentialistic way) and that no matter how deep and perfect
our knowledge may be it shall never exhaust the idam to which
we are refering.

This attitude explains not only the main daracter of
hindulsm as & mere and naked existence, whiich everyone imme=
diately "xzmcovers" and clothes with his own ideas and concep~
tions,so that this permits the variegated essentialistic, i.
e, doctrinal interpretations of hinduismflgut it explains
also that the most divergent essentialistic answersrgg_all

e
exigentialistically true, when I point out to the moon, a dog

will "understand” me and bark, a child will laugh or cry,
a "primitive" will be filled with owe, a peasant with reverence,
a poet with love, a city dweller with indifferems, a young
man with envy, Bkex an astronomer with scientific curiesity,
an austronaut with ambition, etc, If I say "moon" and I
for instance
understand my "scientific" sx Spamkiuf conception of it, not

all that I may say about it will be true and I shall reject

the statement that the moon is a godfess., On the contrary,
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if I say idaw just pointing towards the moon without implying
or presupposing a special conception of it, the sentence of
the divinity of the moon and that of its ::2:::::::& field
may be intelligible and true for those who by the "that"
understand just that to which I am pointing out with my fine
ger.

Coming back now to our subject amixapiying we find that
the pahBvBkya is just saying that jdam is one without a second,
We can approach e the problem from a double angle, from a
logical and from a metaphysical point of view,

From a logical perspective we have to deal here with
a judgement of existence:"that is one”, The that is not a
concept nor an idea but something which we point out beyond
any conception, or before (if we prefer). The "that" will be
filled immediately with a2 particular, my particular concep-
tion of it, but does not mean that bdea of mine, hut that
which that idea of mine is "meaning" or pointing out, For
some the that will be the universe as it appears to the sen
ses, to others as it is understood by the mind, to others
in its foundation beyond all appearances, and so on . In
any case however the idam does not refer to a concept but
to a "thing®", to say it again with words, which can be mis-
taken as representing particular concepts,

From a metaphylical perspective the jidam is pointing
towards that ultimate that which is at the end of any concept,

ign, judgement, sensation and the like, That, i.e., that

bt T T S p—

(from 43) PH¥%ce, R.PANIKKAR, A , Roma (Abete), 1966,
: a
REyxfxk ppe 4~7 where this sepie is more elaborated,
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which I "mean", but nog my meaning, nor my meaning of it,
that, i.e, the snake which I mksgakexfs think 1 see in front
of me, or the rope, which I discover that the would~be snake
is, or that which truly appears to me as a snake, or that
which clothes itself in the form of "being" which takes the
"name"” and the "form" of a rope ressembling a snake, that,
which "is" or even "is-not" there, that which we all ultimae
tely mean,® or want,or intend, that, wheich some may say to
be the universe and others God, or gat or even gsat, that,
which the people and even the sages call it by many names,
that whic}appears or perhaps even is manifold, that, says
the mah8v8kya, is One and so one that has no second,

The text does not mention explicitely God and though
shows a partlcular_prefatenee for the calling the jidam sat,
nevertherless in the opposite hypothesis the ggat would also
to haveto be called One,

dAthin the spirit of the upanifadlc tradithon we think
that the argument could eben be renversed, i.,e, that if
somebody would object that the idam is not one, the upani-
sadic seers would answer that &£ the oponent says so precie-
sely because he has mlstaken the jidem with his particula
fdea of it, because he particularizes it; i.e,, because he
does mimk not take the real idam, an jidam that could ba applied
to everything and everywhere, for otherwise it is not jpdam,
a that taht everybody can utter, but only my particular and
limited that, that which lies at the end of & particular
sensatlion, conception, intuition or whatever it may be of
mine, but whecich cannot be shared by anybody else,.i1f 1
cut myself from the very starting point from the communication
with others thak ghat then at least I must keep silence in

order to be consequent and sincerej; and in that case the
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jidam of the muni is certainly also one - and unique.
(follows in 65)
s 65—

L L T L T e LT T T

From 65) (2) CE£, the expression garvam idam in many of the quoted texts,

VEBr., Nrs, l4; 22; etc.

Ll L 2 2 T

(from 65) (1) For the classical example of the snake and the rope,
which seems nevertherless to be of buddhist origin cf,
GAUDAPADA, Xfxkkf MB8ndlkya k8rik&, 1I, 17-18, where it seems
it appears for the first time in Hindu literature,

bl e T T ™

(from §3) In other words, we call this attitude existential, because

F anet at  Nwhat/ RES"i mind” (so to speak) is not an essence, but the
o '\TML /
“@}' o ‘/f naked existence, with independence of the idea or concept we
0 L
\\E“’/,// may have of it, Undoubtedly, the existence if it has to be

thinkable it has to be always clothed in one or another con=-
cept, but yet it is mmk neither identified max with nor mis-

taken for the lqea.

(follows in €3)
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(1) Indian Scholasticism and especially Advaita Vedanta
has gone so far as distinguishing fifteen different iden-
titles:

1) Identity without qualification (nirupacaritaikya) as
between hiy bimba and pratibimba.

2) Ideatity zhkaux through negation (badhitaikya) as be-
tween sthenu and puruss .

3) 3) ldeatity through transformation (paripamaikys ) as
betwenn gold and its ornaments.

4) Inseparable identity as between guna and guni (samava-

jyakilkya) , as betyeen x nila utpala .
5) Identitys through combinaticn of mzniaz’coiliplementary

characterietie (anyonyadharmaikya ) as betyeen fire and
iron.

6) identity through conjunction (samyogaikya) as betyeen
stream a'd sea.

7) Identity through Em beginninglees conjunction (anadi-
samyogaikga) as betyeen oil and seasamum,

8) Identity through contemplation of oneness (tadatmyaik a)
a® between jlantrixa and garuda.

9) Identity xkx through dissolution (layaikya) as between
water and red-hct iron,

10) EAEALILY AHFSUEKXAR-NAALLEETATISNY (ENEBKIVYRELEYaREX~
Identity through ‘pessessioh’ ("g,vwa:_l_gn)aa between a "pos~
sxsiaen sed' mpixit and the mpriftx spirit poscessing.

11) Identity through non-mgnifestaticn (anabhivyaktayaikya)
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from 67 as between friction-stick and fire.
12) “dentity through eclipse of Sakti (abhibavaikya)as
between a lamp-light and sun-light.
13) Identity thPugh common exmperience of bliss (anandaikgs)
as between the bel:ved and the paramour .
14) Identity through mutual teke (snehaikya) as between
two companions.
15) Idebtity through resemblance (sadrSyaikya) as between
"go" and "gavaya".
Mukti-NiSceya-Perurai, pp. 77-78. apud

K} SIVARAMAL, oOpe. ctto' Pe 680 8Qe e 2 ) cf. also 3;1'9-

jf&na-Mapadiam , pp. AF2x 471-2




From 66

The famous sentence idal sarvam asi (1) which

is geuerally interpreted ia the either pantheistl.e cr

neuhenistic sense (?), i.¢. as refering t¢ the identity
of my atman with the whcle universe (2) acquires an
altogether different meaning: ycu are this, you are all
tiis, for the same reascn that Aristotle(4)and Euruvpean
Scholasticisa (%) affirm that the soul is in a way
everything. The jdam of which man is capuble t¢ point
out has already entered in a relation with him, whibh
causes with it a cummunication and a communion., But
whereas the Greek and Mediaeval identification is
epistemological (The scul is everything in so far as it
can know everything ). The upanisadic identity is of an
existential nature: The world and ycu, both are in the
same existential situation, both are invcoclved in the same
process and share in the same adventure: a communion in
destiny and in being. Even the Gods share with men and

all proceed from one same origin, says one Upanisad (6).

(1) Kaus. Up. 1,6
(2) Cf. R.C. ZAEHNER, Mysticism, Sacred and Profane.

op. ecit. ‘p.28 =
(3) cf. Text I, 5 #‘L’L cond (fwf‘ffﬁﬁf ps
(4)

(5) .
TL e o s
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" The One is not a Reing but the Source of Being which

is dits

7]
h

e

rn

irst offspring. The One is per t, that is it
has nothing, seeks nothing, needs nothing, but, as we

may say, it overflows and this overflowing is creativeg
the engendred entity looks towards the One and becomes

the Intellectual Principle; resting within itself, this

offspring of the One is Eeing"

PLOTINUS, Enneads V, 2, 1l.
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of gkam
) The unity is qualified by something

else, unless we are prepared to admit that the formula m utters
a mere tautology. But the qualifffication begins by being a
simple negation (of duality).

We have here not only a specific feature of the in
dian mind, but alee a characteristicum of the human person:
the negative approach as the most adequate one to ultimate ise:
sues, The whole realnof the so called negative theology finds
here its place.

Two presuppositions are beneath the justification
of ap any kind of apophatism: first, that our means of attai-
ning something, be it knowledhe, will or what ever it may be,
are always limited, finite/ und thus uncongruos to match the
demands of what surpasses owr powers, To acknowlledge the nega-
tive method amounts to saying that we have not the capacity of
going straight and facing the question with the means at our
disposal,

The second presuposition of a negative philosophy
is not only that the subject is not fit to approach the transe
céndent, because of its limitation anf finiteness, but that the
object itsédf camnot be in any form aprehended and thet even
if the means of the'subject were perfect, it could never equate
an "object", which is not and cannot be such,

The gkam becomes now qualified, first of all, by a
mere negation of something. The prefix g comes from pa and

has undoubtedly ghe meaning of a negation, though the highly

developped indian scholasticism has found in that particle as
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many meanings as six (1), Only in order to give an idea of
how the text is admited by the most different philosophical
schools it will be interesting to quote three of the most im-
portant interpretations,

The monistic interpretation will obviously say that
the 2 means pure negation in a privative sense (abh8va) (2)
in order to justify the ekfitma-yfda: absolute oneness and
total non-two-less-ness (adyitvBbh8va). This would be the

keval8dvaita, the pure monism (3).

The vtitsfadvaita interpretation will also admit

(2) C£, wvgr. §A3KARA,QQ_Q§QQ‘_§R.. Vi, 2,1 and also RAMANUJA,

£ h.,1,

(3) 1f the gl;glﬁggg_ggghgﬁg, the brahman without qualities and
attributes should be identified with the purely monistic jud-
gement of identity({akhanddrthaka-v8kya) and if Safkara is to

be considered as a monist is an open problem of the commentators,
but our role is not to comment on them but on the text.

(1) Gf. the six semses meanings given by the Sabda-Kalpadruma:
ta?ﬁﬁdféyam

abhfvas

tadanyatvam

tadalpat?

apr@dantan

nirodhad

naﬁarthaggasprakt;ytttﬁb

(apud K.SIVARAMAN, op. cit., pe 228)




Fom Pe 12,

P.l

72,1

4
sadrsa = alamilas

EE T T R B 2 1 L L R B R Rk L L B B f b 2 L R L 1 J

M&M = Lad + !ﬂﬁﬂﬂlﬂ_ = dissimilar to that,
abhfivag = a+ bhu ¢ ghafi = not to be = lack of

tadanyatvam = tad + gmmium = other-ness than that,
tadalpat8 = gtad ¢ alpa ¢ t&8 = short-age of that,
sprfdante o= 7

pirodhad = pi 4 zudh (to obstruect) + dhafi = obstruction.

the six meanings enumerated for na .
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the absolute oneness of the gkam, but with a qualified unity
(ﬁé!iéﬂgﬁ_klahman)l which makes room for the world and for

man within the g1ﬁL%;ﬁg;g;hﬁﬁxg_gxn_&L&xﬁm-

The negation g may also mean anya, i.e., otherness,
other than., Advaita would then mean gpsnvatvam, or, in other
words, the exclusion of duality. Like a<bramanah, med@h a
nonpbrahmbf in the sense other than a brahmin, a-dvaita points
towards the exclusion of anything against oneness, This would
be the position of §aiva-siddhah§; for instance.

The dualistic doctrines will paradoxically accept
also the upanlgadic statement, but g is interpreted as opposite
(virodha). Like a=dharma means the opposite of dharma so
a-dvaita means the opposite of susikzy two, The One is Che
opposite to the two and three and so on. The ekam is alone

Drustnscd
and unique in its class; it has no second at his side Co

mateh him, but underneath him, as creatures there are precise-

ly the multitude of oB beings(l)

bl LB
Ke

(1) Cf, & summary of thése positions in SIVARAMA, op. cit.,

Pe 228 8.
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¢)={ Commentary

No dualism cank be Crue,
ndé dualism can ever satisfy the human.mind, never stoping
short of the unity, nor the humaa heart, haing never
satisflied wiﬁh less than the total union,

These two propésitions could easily be proved:
the very conditdon of intelligility is the reductiom to
the one and the only longing of tha love is to transcend
any kind of separation and distinction.

But there is even more: not only our intellect
and our will cannot kut west but in the unity; our whole
being too cannot be really belng, cannot effectively be,
untill it has not reached unity with any other possible
being, the very plurality of beings implies & ceratin nee
gation of the character of being. If there are beings, my
being shall never be able to be, i.e. to be being, to be
the being. And what make the distinection between the
beings? Again another being? And so it would be a process

1,11 Lnf, 1{|1;Q§!-

We have to face here & delicaete question, which
not only western Christianity, but also in general western
man takes as an almost indisputable dogma: the so-called
senBex preservation of our personality, once we have reae
ched the definitive and final stage of our pilgrimage,.
One sometimes feels as £ & ¥ kind of a paranoic fever to
lose oneself and a terrific fmmx dread to merge into the
Absolute, It has been sald several times, that this is
one of the stumbling blocks between Chidtianity end Hindulism
If we are going to lose our personality, then there is nd

"fun" would the sbneere say, there is no "reason" will
affirm, there is no place for

the reasonable people
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neither christian ethics nor dogmea will wmore then one
theologian stress, If we are going to merge, to disappear,
to annihilate ourselves, then the whole chriaEin doctrine
collapses and the entire western civilisation fall to
pleces,

This is the reason, why every kind of absolutism
has always been seen with secular and religicus suspicion
in the West and that there where the conclusion seem to
be unavoidable like in Thomism, for instance, superhuman
efforts are made to qualify and to edulcorate, not to say
to blure the last consequences of the system, The famous
discussions "de auxiliis" between the followers of Bafles
and those of Molina could g;::lgzrc an ample 1illustration.
Pantheism and monism have always been the "scarecrow" of
western mind -« and we may add, not without & justified
cause,

1f man is bound to disappear, much morve his efforts
and his constructions on earth sak shall be sphemera and
thus it seems that all incentive is taken out of his
life, for himself as well as for the reshaping, or let
us say, rather, for the redemption or cOSredemptian of the
world, It would be too easy for us to destroy now all these
fears pointing out to the selftih presuppositions of such
an attitude and praising the selfless moral exigency of

‘hindu morality as preached in the Gf£t8, for instance (l).

It could be nqunl{j retorded that such a desinteressted
attitude is also not foreign to christianity,

D -

(L) — 55/
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prefer to concentrate ourselves in the metaphysical bearing
of the argument rather than in other sideeissues, important
as they are,

The weakness of that kind of thinking isk that it
considers only one part of the whole issue, namely the
soecalled lost of our personality and forgets to analyse,
first of all, what is this our personality and seconly
seems to forget that the second part of the statement
speaks not of =mhi annihilation but of divinisation,
becoming the absolute, merging into Being, really becoming
Being.

1f personality, to begin with, is something that
can be lost, this proves that is not an ultimate value
and that the fear of losing it will never abandone the
being with such a2 fragile worth, Liberation, however we

may understand or interpret it, sk means breaking of all
the ties of bondage, casting away all the imperfections
of our present confiition and getting the fulness of our
being, Either one has to say, that there is no way of
getting rid of our ontological limitations and imperfecs
tions, i.e., that there is not final and definitive libe~
ration, mgkgg, union with GCod and the like, sxzthmgxx

and this amount to saying that dualism is the ultimate
structure of reality, or that in the ultimate stage of man
he has lbst all his contingency and cast away the burden
of his ereaturelidess, havinh merged with God in a total

communion and union,
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Without entering now into a eriticism or an elaboration
of the concept of personality, it will suffice for our
purpose to direct our attention into the second part of
the sagef statement, namely God. The fear £;rn1hiltsm 5
nakxkhe could be easily understood and justified, but
the human being in our hypothesis does not enter into
sheer nothingness but merges with the absolute, becomes
God himslef, We are not discussing at the moment if this
1s possible or not, but only the intelligibility and even
plausibility of the idea of a total losing éneseclf into
the Godhead, It is not that 1 cease to be; on the contrae
¥y, we eou%d rather say, that at that very moment 1 really
begin to be, it is not a losing of my being,but a gaining
of being, discerding the miness, which distorfed the
divine refulgence of (my) being, of that part of being
« of thet participation, if we prefer « éntrusted to me.
It would represent a very meagre idea of God, to think
£xx that we ere going to lose something by becoming He.

Ekam advitivam, One without a second, there is one
ly one reality, one being, one oneness, one God, one ultie
mate, one thing needful.There is no second to match or teo
establish any kind of concutrence with the One. The Oneness
of the absolute is 2lsoc absolute and does mot admit comproe
mises, Taking the typical, classical ané frightening
example of the drops of water merging into the ocean, we
would offer the following commentary:

Yes, the created beings, the human persons in a
more especieal way, are all drops of water, partiecipations

of the only Cne, beings of the Being, his crestures, his

fabrications, or whatever metaphor « theheonly & metapher
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can do (where there is no point of reference).s They are
all water, but they are all separated, maltiplied, & scate
tered in the multiplicity, disperded and with fixed limits,
limipations, wrapped in finitemess as it were. This fini
tude is the superficial tension whtc%hantainﬁ éne drop
separeted from the other and gives consistency to their
own & particular individuality. Now, if personality is
what makes me distinct from others in stead of being that
which makes me, if persomality is my superficial tension
in stead of the water that I am, that personality once

I merge into the ocean, indeed disappears, bBut if persona=
lity is my real image of God, if it is the water that I
am, "my" water does not disappears at all when I enter ine
to the ecean of the Godhead; on the contrary, "=my" water
is all the water, I em the all, I really am, but this is
my true “I", whid I mistook foyk part of it, when not yet
fulfilled in "heaven", The water in the oceen, in reality,
it has only lost what it could be lost, dmt its "form",
but hasz nothing of his real “"substance” has disappeaved.
It will be intructive to remember thaﬁkince Plato the

West is ready to consider the "form" (the "morphd”) as the
esgence of a thing, and thus when it is question of vhane
ging of "form" it fears the change of "essence", which
woultl have no meaning at all, for a toﬁal change is no
more a change (nothing has been "changed" in 2 full
kxanssfarmnkignxx trans-formation, are welagatn compel

by the language to say). Even taking the classical definie
tion of christian scholasticism ragarding the person, noe
thing of the "subss&nce" is lost when it enters into its

very "hypostasis®,
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The salt has been solved in the water, according
to the classical example; but one has to remember ~following
also the text (1) « that the salt has not disappeared and even
that the salt is recoverdd by evaporation of the water, The
"form", that independent, that loose porphé, that was fleeting
around as salt has melted into the water, whic is now all of
it salty, but the real salt is still there, It is still wmore
even., The essence of the salt is to make things slaty, tasty,
to salt them and thus the salth is more salt, more what it has
to be being dissolved in the water, making the water salty,
than keeping just together as a mere clump (?) of salt, The
salt belongs to the water, as it were, to the sea at least,
The isolated salt is not the natural salt, The reality is not
the decomposition of the universe in its elements, like the
essence of water is not the three independent molecules, or
the essence of a wolecule is not its atoms with another spin
another form and disposition, but precisely the unity of the
atoms in a particular form and the union of the two molucules
of hidrogen and one of oxigen make the molecule or the water,
50 likewiee the whole universe if it it has to be real is
the real thing, the real heing and not its parts, Salt is on-
ly an artificial segregation, an 1nd1v1dullzabébon. Realify
is neither a sum of its parts nor the parts would be real if
they would cease to be parts (2).

Rt T T L

(1) Cf. Chﬂnd._Up., VI. 13 (text: NE o

(2) C£, the famous introduction to so many sacred texts:

Qote it
fomploce) glznon_idam,
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85 (1) coss { text Nr, Ve 17, pe 268

(2) saoew x‘ ENAT
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fom 81 %38 (1) 3, GIt8, III ete,
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One without a second, represents this sotal vision
of the universe in its unity and reality, this whole-insight
sharing into the universal consciousness that one way or ano=
ther produces it, Trbth is precisely unity. We say the truth
or we are in the truth when we share with others, when we say
or do what there is, when we enter into communion, Untruth is
always individualiistic, private, a separation of the whole,
excommunication,

To have mistaken personality for individuality
is perhaps one of the greatest errors of a certain conception
of man and of reality., Personality is communion; individuali-
ty is isolation, Man himself is a part of the whole, “hat is
to be feared about if the part goes to be reunited with the
whole? Zvédently his being a part will cease, but not what
he (or it) really is, The part of the whé%} is, in so far as
it is the whole, and not in so far as it is part, To be a
part is only a privation, a limitation, If my being is that
what makes it mine, we are going to lose thot miness, for there
is no place for exclusfive possessions in the definite state
of man; but Lf my being is in so far as it is beng, the being
acquires its fulness and whole being only when it is not more
separated}y, but when it is being in and with the Being,

( ) Brahman has been rendered by Benediction and the word of

God (GELDNSR), Sacred spells (OLDENBERG), prayer~foree (GRIFFITH
Spirit (W.M,IEAPE), o Cf.the 6 fundamental meanings given by

gh BOTHLINGK & ROTH in the Dictionary of st, Petersburg:
devotion, holy speech, word of God, holy wisdom, holy life

and the absolute,
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On h ec
is thus our first mahavakya.

It is the first principle of Indian wisdom, It puts us on the
right perspective to understand all the rest. It is the first
great tautology,

Every first principle precisely because it claims
to be first cannot have any reason or prove behind, it has
to be ultimate,. it has to be in one way or another self-ex-
planatory or evident. In other worde, it has to be a tautolo-
2y, but a 'sui generis' tautology; like the bifocal sight
sees. the saﬁe as the one-eyéd vision and yet sees it in relief,
with a second dimension of depth. The forst principles have to
be qualified tautologies; statements saying the same and yet
with a certain qualification whéhch makes them precisely
principles and basis for further thinking,

The vitivian is one of such principles. It
posits the primacy of the One, but it makes equaly room for
the many, alowing all the tensions of the sublunar world,
but disolving the dualistic polarity of the pairs good-evil,
Being-beings, truth-untruth and the like as if they were on
the same level., The ultimate structure of idap, of reality is
One without a second; it is one but such a one, which is
precisely the negation of the duality, it is the one which
can only be reached negating all dualism and in the dynamism

of such a negation. It cannot be frozen into a concept, it

cannot be pinpoint into a static being .
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Now it begine the most faseinating hunting toe
wards the gdvitfvam, towards that absence of companion of
the one. We dare say that in the four classical pgh8v8icy8ni
we have the whole history of Endian wisdom in the search to-
wards €futh and at the same time one of the most striking
examples of the progressive evolution of mankind towards a
deeper degree of consqempsneaa. though the prize for it has
been « or was bound to be? < rather heavy, It is in this sense,
that tradition is instinctively right in considerlng these
mab8v8kyfnl as the real ones, The first is only the leading
prineiple which situates the other four,.

We discover a double process: On the ona hand,
the one desires to become many, longs for an offspring,
wishes participation, simply loves and thus has somehow to
come out of himself and give himslef, And hewe we must stop.
He cannot give himself to somebody else, nor can he give
something of himself @s if he were already many. He can only
give himself, giving himself um, as it were, It is here thatp
the whole doctrine of the sacrifice acquires its setting and
its powerful meaning., Only through the sacrifice of himself
can the One expand himself, become many, produce off-spring,
create(l)., This process has four acts of a divine drama, eacc
of whi—h is represented by éne of the mahfivikva

On the other hand, there is again the inverse
up~thriving forde of the many to become One, The temptation
to declare the whole drama just a play, 118, is only too obe
vious, Did the many really exsist if after all they are and

are justified only in as mauch and in so far as they become

(1) Cf, R,PANIKKAR, Kultmysterium ... Opes Cit., Pe 8Ge
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one? what is the nature of that advitfyam, which eccompanies
the ekam without dismimishing his Oneness? This is our whole

question,

( ) Prajfie 8tmen has been translated: Intelligent Self (KEITH),
self consisfing in knowledge (JACOBLl), consclousness [HILLERRANE

(HILLEBRANDT), conscious Self (DEUSSEN) etc,
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Another hint to Sankara's authentic advaita
position

1

over against a monistic kevaladvaita is the
discrepancy between his interpretation of the subject of
avidya and that of his followers(l).

fHe dilemma is kXnown and simple: if avidya is

real then monism disappears as there is a second entity.

If it i unreal, then there is no avidya. The traditional
answer of the Sankara school is to develop the middle

concept of amxe anirvacaniya,; as an inderterminable of
which neither reality or truth nor unreality or intruth B
can be affirmed(20.

It seems proved that Sankara did not follow
this third way and that he simply avoided the guestion
(3). The main reason seems to me to be not that of a

buddhistic or mystical silence, for he discusses the

question several times and gives his answer (4), but

that he did nof seé any iﬁbonsistency in:mantaining the

relative reality of avidma), not as object of knowledge

(ignorancé cannot be known (5)), nor as subject elther

(an ignorant knower:would not be knower{(6)). The subject-

object scheme is simply not valid in the ultimate level.
‘ﬁﬁﬂn--fZE-E}f"the two papers /bg. HACKER{ and D.H.H. INGALS

in the "Zeitschrift der deutschen morgaenlaendischen

Gesellschaft®, 100(1950), 246-286 and in the"Philo-

sophy East and ¥West" ,3 (1953), £9-72, respetively, stating

and proving this fact.
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and C.U, s VII, 24, 1 (texts
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II, 21, 22 & 23 ) that Sankara knew well.

(5) ¢f. "But if avidyd is the known, or, for the matter
of that, if anything else is, then the known is simply
the known. Similarly, the knower is simply the knower:
he cannot become the known. Such being the case, the

cnower, is never affected

the

m

wm

self (ksetrazijna), which i

by such entities as abidya and sorrow." SANKARA, GIita-

XIII, 2 (apud . INGALS, loc. cit.)

bhasya,
[]
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How to pass now from the ekam to the non-
duality? How to make room for the advitivam? The
question amounte to asking what do we possess or what do
we have, which allows for movement, ddistinctions, lifef
without endangering the . One, without a split? Where do

we find such a possibility? Who can desire to be many
without falling into multiplicity? #ho or what can be
the one holding in its wbéb, as if weré. a non-multiply=-
ing variety?

The answer of the second mahavakya is clear:
conscioﬁsness. Consciousness and only it is that 'thing!'
which is able to take into account a multiplicity and
yet remain onej the simple experience of kwmmax human
comBciousness proves that man has such a power in
himself as to be or become in a way the manifold without
going out of himself, without losing its own identity
and oneness, The first phenomenological approach at
describing conscioiusness could well be that of saying
that is such a power of embracing the manifold without
losing identity and unity: tlemany thoughts re-inforce
even in a way the unity of the consciousness '‘think%ng’
them.,

I could put equally the same question
in a slightly different way: can we discover reality
withou tainting it? can we become aware of reality
without by this very fact modifying and even distérting
it? Can we simply say anything zma#t withoiut by this

saying distorting the unsaid? Can the logos emerge

from its source withdut modifying it?




91

I1)~- Consciousness is brahman

prajianaf brahma

) Texts and analysis

1) Whe is this (ayam)?
We worship him as the atman
Which one/[*of both the universal and the individua
atman=/is this 8tman ?
: whom
e by whom one secs , he by one hears, he by whom
one smelle others, or by whom one utters speech , or
by whom one discriminates the sweetg and the unswelit.
That which is heart and mind (msmas), that which
iﬁ reflection(safijfi@na) , pereéption (&jfanad, discri-
mination (viji@na), intelligence (prajfiéna) , reason
(medhes) , insight (g;g;;“} s endurance ( dhrti P

thought (mati), thofightfulness (manisa), putizn PRESieR
¥ urge ¢ juti 7, memory (gggig). representation (safh-

kalpa ), determination (kratu), life (asu), desire (Xi=
(kBma), will (vada). All these indeed are names of

counscicusness (prajfiana) .

lig is Brahma, he is ‘nira, he is Prajapati , he is
all these godfs ...
All these is guided by conscicumness (prajfa), by

eonsciousness it is supported , the world is led by

consciousnessi @onsciousness is its gxar ground., BEA
Consciousness is Brahma(prajfianafi Brahma).
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(%4t vp. v, 1-3 (III, 1-3))

ko'yam atmeti vayam up@smahe, katarah sa Eimity atma

yena va sxm: pabyati...

sarvafa tat prajfayf-netram prajn@ne pratisthitam,
prajfi@a-netro lokah prajfa@ pratisth@, prajtamah

brahma.

fom 91) (1) c©f. Maitr. Up. VI, 31




2) Um, fie y who realises brahman attaind the
Supx High8st¢ . For this he has x been decdared,:

he whe knows brahman as ik truth (reality, satya)
as knowledge (jfdna) , as the Infinite (ananta)(1),
hidden in the secret place , in the highest heaven,
he obtains all desiBes , along with brahman the

intellijigent.

fnctt Wpe UL

(1)"als % Healitdt , als Srkenntnis, als Wonne "Tmansla
h.l.
te DEUSSENJ,reading Anandey for ananta in order tc¢ kee:

the parailelism with the traditional description of

brahamn as sat-cit-ananda .




from 93
the sanskrit text.

om, ¥xhamasxiix brahma-vid Zpnoti parasm,tad egﬁbhyuktﬁ,
satyafa jianam anantam brahma, yo veda nihirafi guhayam
parame XXuRER qlgggﬁfgo'bnute sarvan kaman sahe
brahmagﬁ vipabeita, iti. 5% (1)

(1) Word by word would be like this:

param the Highest, tat esa for this, abhyukta has

been declared; satyah truth,reality, j'&nam knowledge,
L

anantam infinite, yah he who, veda, knows,guhayam

cave, secret x¥se# place, parame vyoman s highest

Brahman..., sarvan all,Bamfin k8man desirey, samebnute

completely fulfil, iti thas.




93,2

- e S e A e

(6eom 93,1) (2) Parasme v appears mentioned often in the 2g Vedas
as the supreme abode of brahman, Xyxifikyxff@y 1, 143, 2;
39

I, 164, &k; I, 164, 41; etes CE. V.S, AGRAWALA, Vision in
L g 1) 5 0P« Cj.t:o, Be 141"1&3.

( ) Cf, the fraphic sanskrit expression anusyltatva,
alongsideness, connected ininterruptedly, seamless,

it comes from the prefix gnu (after, along, lengthwiese,
subordinate to, with) and the verbal form apfizx syQta
from the root giv (to sew, sew on, 3% join, unite), Cf,
in Greek kassdo( = ), Lat. sue r eé::

The world, or man not a separated or even stiched or

parched thing atem; it is gnusyltatva with brehman.
t - angsyusacva 2ranman
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(from 93)

X1, 1),5

robar
¢ tres citas)

93,3

(2) The hidden place, the cave is a recurrent symbol

in the Upani?ad and even before. The R.V., I, 130, 3;
and X, 71,1 éses it,though in a sligtly different sense
(cloud caves, etc.). Cf.Katha Ues I, 1, 163 1, 2, g 12,
These places mean to suggest the heart as the secret
hidden place accordong to the traditional text of

TeBes Iy 2o 14 3., Interestingly enoufg Sxfwicex
Safkara's commentary on the Kath, interprets the
intellect (buddha) as the cave and not the heart.

£, the texts referent to the gntaryanin

(necesita de un estudio especial: B.U., 111,713
111, 73 1V, 4, 225 S.U,, /1, 123 *land, U., 63
Kaths U.. II. 2, O; {I' 3. 1.7; II, l' 13 II.. 2' 12,

etc.)
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T e S e i o -

from 91 ) (2) £raj’@na has been differently translated:

Exiteiiigendk Intelligence (S.RADHAKRISHNAN}, R.E.
HUME), Bewusstsein (’,DEUSBEN), Self-consciousness

( R.De RANADE) , Consciousness (R.C. ZAEHNER).

Emjk® Prajiia means wisdom,; intellijigence, know-
ledge, discrimination, Jjudgement and comes from

the prefixe pra and the root jlia. The verb prajfa

Beans to know, to understand and the verb j7& means

equally to know , to have knowledge, Cf. the freek
gnosis




3) Brahman is knowledge, bliss, the final goal of the
S e P : firm
giver of £ offerings as well as of him who stands/and

knows (brahman).

Brhad, Up., III, 9, 28 /) -~

vijfianam Snandam brahma, ratir dﬁtu% Exm parayanaf,

tisthamanasya tadvidah.
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4) ©n this point there are the following versess
striking down in sleep what is bodily, sleepless he looks
down upon the sleeping (sense) ., Having taken to himself
light , there returns to his place the golden person,

the one spirit (hafisa)(l).

ipe¥s IV, 3, 11 )

n gax tasxptsxiiak®xdaxPrxx
tad ete Slok8 bhavantl: svapnena S8rfram abhipre

2 tyfsuptah suptfin abhicBkadfti; fukray 8d&ya

L

2 4= 3

TR AL R AR
punay aiti sthBnam , hirafdmayah purusa eka~
L] L ]

.
ha‘ﬁ:ﬁ; i »

P

e s o W e S e o a

(1) Translation of R.E, HUME, op. €ife, hel.

RADHAKRESHNAN hele noted at this last womd: * 5. gab

gham so'ham_ .« *That I am' , haflsg, 2 swan, the symbol of the

B8 spirit of the univers.,”




37,

4
5) A8 a mass of (1/2: Ls without inside, without outside, ,

is altogether a mass of taste, even so,§ vérily , L& this
Self without inside, wkghut without smak outside, alto=
geter a mass of intelligende only. Having arisen out of the-
se elements he vanished again in them, When he hes departed
there is no more conscicusness, thus verily ,say 1, Said
Y@jfavalkya,
( Bgha UpeoIV, 8, 13 ) (R0nk)
sa yathZ saindhave-ghanah anantaro’bfhyah , kgtsno
rasaghana eva, evadt v8 are'yem 8tuf, anentaro'iu&hya!}

krtsnah prajfiinaeghana eva; etebhyo bhlitebhyah samut=
L - L]

thiya , t@ny evinubivadysti na pretya sadjfifisti, iti

are bravimi, iti hovéca




97,1

This text is also to be considered when

dealing with the III mahavakya « Cf. text III, 39
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6) Now , when the eye is directed thek toward space, that
is the seeing person ; the eye is (the instrument) for
geeinz. low , he who knows tlet me smell this"™ that is
the fSsmam~ Stpen ; the nose is(the instrument)for smelling.
Now, he who knows "let me ulter this® that is the Btman ;
the voice is(the instrument) for % utterance, Now, he who
knows "let me hear thks" that is the Stman ; the ear is
(the instrument) for hearing.
( Ch8nd, Up, VIII, 12, 4) (Transle=

thon's HUME)

atha yatraitad 8k&dam anu visannam caksuh , sa

sa c5k§u§e§ purusah = dardanfiya caksuh; atha yo

veda; ided Jigkxdi jighrﬁ?iti, sa 8tef gendhlye
ghragﬂm, athe yo vedajiidam abhivyﬁharﬁgﬁti ga 8tmB, abhie

vyBhfrfya vk , aths yod veda; idad éfnavantti.

sa ftmd, dramanfya, drotram .
L]




7) Por where there is duzlity no 1t were, there one
saells oncther, there one sces enother, there one herrs
another , there one speeks to enother, there one thinks
€» of another ,there one understonds another, Where
B verily, everything has becoue the Self, then by
what and whom should one smellf, then by what end whem
should one see, then by what =nd whoa should one hear,
then by what and to whom should one specks, than by what
end on whom should one ahimd think, then by what end
whom should one understand ? By what should one know
that by which al. this is known ? Byf what .ngoar, zhpid
should one know the knower ? (1)
M' 1X, 404, (RADHARRISHINAN).
Yatra hi dvoiten ive bhovetd, t-d itara iored
Jighrati, ted itare itaren paByatiy, tad 1tors 2
itaran abhivadati, tad itare iterem aenute, ted@ iters ;
itored vij8nftd o yatra tv csys sorvem StmeivAbhAt, tat
kena ked jighret, tat kena kan pabyet, tat kene ke
h'?uyat. tat kena ® kam abhivedet, tat kena # kem

v manvita, tat kena ked vij8nfyft ? yenedem sarved
vijinfti, tod kena vijfnfyft, vijfftlirem cre kena |
vijfnfyfia iti,

(1) See references apud text ¥I¥T 1III,5




8) Y8jfavalkys, What light dees a jerson here have 7
He has the light of the sun, ¢ king, he said, for with
the sunyindeed, =8 his light one sits, noves eround,
does his work; ond retwrnsSeess
Mt when the sun has s6t, Y&jflavalkya, what light
does a person here have ? $he moon indeed is his light...
But vhen the I::: hss set and the moon has set, what
light does a pereon here have ? Fire indédd is his light,..
But when the sun has set ,, and the nmoon has set and
the fire has gone out, what light does & persen here have 9
Speech indeed ie hio light, he sald, for with ppeech indeed
es hfe light one sits, moves around , does his work end
returns, Therefore , verily, o kingf , vhere one does not
discern even his own hands, when o voice is raised, then
one gofes straight towards it. ...
Bat when the sun has 8¢ty ...y and the moon has set ,
and the fire hes gone out and the speech is hushed, what
light does = pepson here have ? The soul (ftmon) indeed
is his lighr, selé he, for with the soul indeed, as his

light one sits, aoves around, does his work, -nd returns,

Srhe Ups IV, 3, 26  ( ReEe HOME )




1cl

yajnavelkys, kif-jyotir eyanm puruse 1ti, ﬁdity:a-u-;lyatu.x,
a-r-amrﬁ:., 1t hovfica, Bdityenaiviy-4 thifﬂta, palyayote, }
karna kurute, vipelyetfti ., Even evaitat, yRiflavalkya .

astos ita 8ditye, yRjiflavalkya, kid-jyotir evlyem
purnga iti, candranfly evlsya Jyotir bhoaveti...

aotom ita 8dityeyessy Condramasy oc-tem ite, Kidejyotir
eviiyon paruge iti, agnir evloya Jyotir bhovetd ...

astan ita 86itye,y.., cendronsel astam ite, & &Bnte
agneny kif-jyotir evéiyan purusa iti, véig evfleya Jyotir
bhavati, vlceiviyad Jyoti?amte, palyeyate, kerms kurute,
vipalyeti, tasafid vai , mrﬁtz. apl yatre pﬂiur ag 0O
vinirjfifyate, atha yatra vég uccarati, upeive totra
nyetfti. ...

astan 1ta 8Aityey.uey camfemasy astan ite, Mnte agneu,
b8ntlyedh vlei, kit-jyotir evlyen puruge iti, QBtmaivioys
Jyotir bhaveti, 8tnanciviyam jyotir Jyou?ﬁste, palyayate,

karos kurute, vipalyetdi iti.




lol,1

We have here a tygpicalexample of the upani-
sadic and vedic reduction. Cf. S.B. ¥x XI, 3, 1 as
background (cf. iy Kultmysterium op. cit., p. 62).
The fat that everything is is 'subtituible' implies

a whole "Weltanschunng.

(desarrollarlo y explicarlo)




9) Mind ascuredly, is greater then speech., For as the
closed fiot holds two fmoloke or two kola or two gksg
fruits =0 does mind hold speech and nene, For when one
shoughtxxx through mind ¥ has in mind to learn the sacred
hynns, then he learns them, If fhe has nind to erform
sacred works, then he performs them, BfxkE When he has in
uf mind to desire for sone cnd cottle , then he desires
then, When he ¥ hae in aind to desire this world and yonder,
then he desires theu.ilad ie , indeed, the pelf , mind
is, indeed, the world, mind is indeed brghaan, Meditate
on the nind,
Ehénde Up, ¢ VII, 3, 1  (RADHAKRISHNAN)
mano v& va vfico hh(l;al:. yath® ved dve vBmeloke dve v
kole dvau vﬁkgau musfir anubhavoti, evad vfced ca nfl-
mx na ca nano'nubhavati, ss yad® manos? wmays manasyati,
nantrfin adhfylyeti, athfdhite, kamﬂx:a urviyetd, otha ¥
kurute, putrfidd ca pablith ceechegyeti , athecchate,

inah ca loken , emud ceccheyeti, nthecchatey mano hy

ax 8tafl , seno hi lokuy, mono hi brehmag mane upfesveti




0 102,1
This text should be understood in the light
of an older text, which I quéte in full due to its impor-

tance:

.= Now a. dispute once took place between

Mind (Spirit -manas-) and Speech (Logos -v3c-) as to

which wag the better of the two. Both kind and Speech
aid; 1 am excellentl!®.

9. ¥ind gaid, 'Surely I am better than thou,
for thou dost not speak anything that is not undertood

by me; and since thou art only an imitator of what is

done by me and a follower in my wake, I am surely better

10.- ° Speech said, 'Surely I am better than

thou for what thow knowest T make known', I communicate *

3

f'or

fin

11.- They went to appel to Prajapat
this decision. He Prajapati, decided in favour of #ind,
gsaying (to Speech), 'Mind is indeed better than thou, Tor
its deeds and a follower in its

wake; and inferior, surely, is he who imitates his better's

12.-.Then Speech (vak, fem,) being thus rain

said, wasg dismayed and miscarried - She, Speech, then
said to Prajapati, ‘'lay I never be thy oblation-bearer,

L -.whom thou hastigainsaid!® Hehce whatever at the sacri-

fice is performed for Prajapati, that is performed in a
3 1 5
low voice; for speech would not act as oblation-bearer
for Prajapati.”
SR e e S SR P )




102,2
The destiny of the Western and of the Indian
cultures could be easily symbolized by this passage Wherea

the Creek m¥xz# culture and the Hebrew a

r

3 well gave the
priority to the Word, to the expression, to the image,
to the incarnated and manifested, to the concrete and the

like, Indian culture stressed the spirit, the pind, the

interiority, the unmanifested, the invisible (1)..




1c3

10) He who seditates on understending co Lrehmen, he

verily, attains the werlds of @nderstanding, of knowledgé,

As for as understanding goes 4 so far he is independent,

he who mmiiiufes meditates on understanding oo rahmen,...
Chllnd, Upfey ViI, 8 7, 2. $ Lummx

( S RADHAKRI SHNAN )
sa yo vifilflnem brehiety upfete, viififnoveto vod so

lokfft-PMfwntn=jAfinavatobbhisidhyntd, yhvad vijffn-wg-

sye gatem, tetrfoyn peth? kfine-cfro bhaveti , yo

vijfifinen brahaety usﬁstel-mw
Bhf Wy bd g




log

11) Thet which is the eer of the ear, the mind of the
axin mind,$he speech indeed of the speech the hreeth of
the breath, the eye of the eye, puat these escaping ,
the wige depariing from this world become immortal, (1)
XKena Upey I, 2

Sfrotraays &rotras noneso meno yad vfco he veced

sa u s,n‘a?am zﬁ‘h‘a mkns cak?z?aa cnk%ur atimucya

thﬁlz s ety Bandl lokft azn:fta bhavanti,

(1) cfs the variations in 2s Up. 10 & 13,




100307 104,1

"2.- Ear of the ear, mind of the mind,

voice of the voice, He too is. the breath of breath,
Eye of the eye: transcending EallW. the wise,

Departing from this world, become immprtal,"

ren Up. l’ 2

(ReC.ZAEHNER, trans.)
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12) There where the eye goes not, speech goes not, nory the
mind § we know not , we understand not how one cen teach
thio.(1)
Other indeed is it then the imowng ond also it ie
abowe the unknon&g)Thua have we heard froam the ancients
vho have explained it to us,
That which ic not expressed through speech but thet
by speech is expromsed; that, verily, know thou, ie reh-
fizn » not =k vhat (people) here adore,
That which is not thought by the udnd but which , they
say, the aind is %y thought (thinks) § that , verily, ...
That wlidch is not seen by the eye but by whiech the
ogen ore geen (oeec) 3 2=t that.,..

That vhich 1o not = heard by the ear bu$ by which
the ears are heard (hear) ces

That vhich is not breesthed by life, but by which
life breathess that veRily know thou ie brehmap oné not

what (people) here adores

Kena Upey I, 39

(1) of. Zathg Up., V1,12 (or II, 3, 12)3 Mund,UpGIIT, 1, 8,

(2) ¢£. Tao W& Xing, 5¢




106

tatra
na tyfuden cak?ur gacchatd na vlg geecheti no mensh

na viduo no vij8nfneo yathaited :.:;nua:l?yat.
onya@ eva tad viditBd stho aviditfid edhi
iti Budruaa pﬂrvag&n ye nas tad wﬁcncnkfim
yad 8 v8cl nabhyuditan yena vg obhyudynte
tad eva brahua tval viddhi vedan ynd 4dan upfisate,
yan menas® na mute yenfhmr mane matanm
tad eva brahoa tvlm ...

yac cakousf na pelyati yene cokefidol pobyati ...
] . L L

Yac cchrotrena na &runotd yena Mrotran idsd fruteme.s
- -
yat ;m&zma prq.it:l, yena ,mag.a): prm:!mte

tad eva brahaa tval viddhi neden yad idas upBsate,
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"3. There no eye can penetrate,
No voice, no mind can Penetrate:
We do not know, we do not understand
How one should teach it.
Other It is, for sure, than what is known,
Beyond [the scope of] the unknown too.
So have we heard from men of old
Who instructed us therein,
4. That which cannot be expressed by speech,
By which speech [itself] is uttered,
That is Brahman -know thou [this]-

Not that which is honoured here as such,"

Kena Up, I, 3-4
(R.C.ZAEHNER, trans,)

106,1




19>

13) I am season , I ali connected ¥ with the seasons.
From space as the source I aili produced as the seed for
a wifeg,as the Xite lightd of the year, as the self of
every single being. Xkafxzmuxsxsxikuixazit You are the
self of every sinzle being. What you are that X am I.

He sags to him , "who am I ?" He should sayy "the Real".
What is that called the Real ? Whatever is different
from the gods (sense organs) and the vital breaths that
is sat , but the gods and the vital breaths are ¢he tyam .
Therefore this is expressed by the word satyam , all
thiqﬁ‘whatever there is. All this yms you are{1%hus he
speaks to him then. HEEEFHRNTERE S EHPVEFS. (2

Kaus.Up., I, 6 (3. RADHAKRISHNAN)
rtur asmy artavo’smy akabad yoneh sambhiito bharyayai
retah, safivatsaraliya tejo, bhiitasya bhiitasyatuma,
bhiitasya bhiitasya tvam atmaesi, x yas tvam asi so’ham
asmi, tam aha ko’ham asmIti, satyam iti, bruyat, kif
tad yat satyam iti, yad anyad devebhyaé ca pri?ohhyai
ca tad sat ... tad etaya xm vacabhyvyahriyate sxak
satyam iti, etavad idah sarvem idem sarvam asity

evaivah tad @ha, tad % etac chlokenabhyuktam .

(1)”"It is as extensive as this wsxidx mixd world - all.
You are this world-all! (R.E.HUME). "Dieses befasst die
ganse Welt; und die ganze Welt bist du" (P.DEUSSEN).

(2)cf. A. SXXBNIWSY SILESIUS , Cherubfnischer Wandersmann,
I, 191: " Wer selbst nicht ist, der ist noch su geringe,




lo%

from 107, n.2) Dass er dich sehan soll , mein Gott, und alle Dinge"

(He who is not himseXf all, is still toc small to see Thee,
my God, and all things". apud R.0. ZAEHNER, Mysticism, op.
eit. Pe 133.
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14) Now , how all x beings (ag;gggg bhutani) become
one NIXMXENXX(ekam bhavanti) with this consciousness
(prajfid) ; this we are going to mxyimém explain .

Ksué, Up. III, 4 (1)

atha yathasyal prajfi@yai sarvE?i bhiit@ny ekam bhavane
1 , =& tad vyﬁkhy§sy§aay .

(1) Hun wollen wir auseinandersetzen , wie mk auch alle

Kenze Weson mit dicser prajfis (dem Bewusstsein) eine Ein-
heit bilden. (DEUSSEN).




109,1

"5 . The voice is one orgen (inga) taken out of it:

name is the objective element (bhﬁtaﬂgtrgé corresponding to it

in the outside world (paragtst prativihits).

a8 " 080
The mind is one organ taken out of it: thoughts and

desires are the objective element corresponding to it in the

outside world."




109,2

6.~ When one has united voice with ronsciousness
’nrnifr3 one. comes o possess all names through the voice,

When one has wunited the nose with consciousness, one

comes tTo possess all scents through the nose.,

Wwhen one has united the mind with consciousness, one

comes to possess |all ]l thoughts,"




109,3

26)

"7.~ For without consciousness the voice could not
make any xzmmk name whatever known.'My mind was elsehere'!, one
sayst 'l had no consciousness of that bame.'

Witheut. consciousness the breath could not make any
scent whatever known.'My mind was elsewhere', one saysj 'l had

no consciousness of ‘that scent'.

For without consciousgness no thought whatever could

be formulated, nothing cognizable (prainatavya) could be cognized

(praipa)."

Clos L




109 ,4

o |

"It is not the voice that ane should want to understand d

one should krnow the {"r‘-i.ﬁr-l."a‘:%’
It is not the scent that one should want to understands

one should know the smeller,

It 18 not the mind that one should want to understandg
one should krnow the thinker.,

fhese ten objective elements (bhutanmatri) [have mea-
ning only] in the context of consciousness, and these ten elemants
of consciousness [have mearing only] in the context of 6bie~tive
reality (adhibhiita). For if there were no objective alenents,

et it 4

there wonld he' no elements of consciousness; and if there were

no. elenentg of copnsciousness there wonld be no obhiective elements
: D ’ eleih = S .

1




109,5

28)

"For no form at all could be realized from either
alone. But this is not diversity. Rather, just as the felly of a
chariot-wheel is fixed on to the spokes, and the spokes on to the
hub, so too are these objective elements fixed on to the elements
of consciousness, and the elements of consciousness on to the
breath of life. And this breath of life is nothing else than the
Self which consists of consciousness, -bliss, unageing and immore
tal.

[This Self] neither increases by good works nor di-
minishes by evil ones., For it is He who makes Him whom He would
rise up from these world perform good works, and it is He again who
makes him whom: He would drag down perform evil works. He is the
guardian of the worlds, sovereign of the worlds, universal lord.

Let 2 man know: 'He is my (me) Self.' Let a man know: 'He is my

S‘elf' n"

KU, III, 9




15) 2mxzil He who is alleknowing ond allemine,
whome austerity consiats of knowleﬂges“.}zm him are
born thie Rrahnfl, nenewshape and fooi, (2)

MundeUpes I,2,9 (S, RADHARRISENAN),

yab sorveififah sarve-vid yesy: Mfnsaeyed topahs
L L]

tasalld otad Wwahao aw nfus-rpen anned eo Jtyate.

(1) snfnfzghomdefunaa SYRIE GAMRRERtNANDS , Tagkt

Upaniaiace o EHERHP (aavoita stren), 1058 , p, 94y trense
latces®From Hiay, vhe iz cmudociont 4n generel end N LL-=l1a0-
ing in dotadd and whose austerity iz conotitutdd by

knowledgc, "

(2) cf, RERBNEYE R%WRNUIA , Yedfinto~ofitra Bhooys o I , !, |
ops 4%, pfs 8L, O£, MQ. Vi 3, 24
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16) There sre 2k two unborn oncey the knowing ond
the unimowing , the ene allepowerful, » tie other
powericss. Indesd there is sme (enother) ome who is
anborny connccted with the enjoyer and the gbjocts of g
enjoynent, And there is the infinite sclf ¢ T of univere
sal fara, noneactives When one finde ocut thia triad,
that is drahuen, (1)
m- 300200 I, 9 (RADRARRYOHRAR),
fBINon avAv o it L4-ntAfy tym aj® hy ex® ‘:’:Izok'tf-
bhogyfrthe-yuktd snonted cltnd vibve-rfipo hy 'i;_;tgﬁ

Wwayen ® y248 vindate brehnsn etat,

(1) cgf o abuteuga , V«zdaxsgz__fm?m 5 E

Ops «it. pe 81,




17) Mien indhis: Wi Lfe-hreath sxalone ho hems beconen
onés Then speech togethor with all names goecs to 1%, "he Gye
togethery with ahx all forms 8008 to 1t, “he carf togee

ther with all sounds goeo to 16§ the aind {sonm8) togother
with all thou hts goes to 1t, ind when he owelkos, then,

as from e dsmuiny blazing Fire sperk: proceed in all di
Tectionsy sven @9 from thie solf the vital roeathe roceed
to their respective sinti sy from vital reaths ¢ the
aenge powerss froa the se as poiers the worlds, This vee
Ty B lifemopirit , oven the pelf of intelligence (gugmm
Ereififtas )} has anw:ff thiz bodily eelf to the very haire
and nsile, Just =3 a2 TLUL0r afghi bs hidéen in o rezorecasge ,
or fire in a firs-recestacis r 9Ven 99 thie miex nolf of

intelligence hes antercd this pab bodily up o the very

hairs
MEireinnd neils .

e S s X% 2

even avniaa Y raiffticded darfran ftaftinen m;.;ravietn
Fl L
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18) vVerily , when there (;I.n hx the state of deep =a sleep)
he does not know, he is, vedly, knowing though he does not know
for there is no cessation of the knowing of a knower, beceuse '
of the ijperishability ( of tie km@). I'here is not, homvu’
second , nothing mimzm else sepakate from him wh which he could
know, (1}

m. ’ Iv' 3. 30 (3. MDH:\KRISHHAN).

yad # vai ten na vijfnfiti, vijlnan vei tan na vijénfti, na
hi vijAftur vijAfiter viparilopo vidyate, avin8dtevle; na tu

tad swksfMioyam dvitfyam asti, tato ‘nyad vibhaktam yad vijéntyle

- - - - -

(1) "k denn er dann nicht erkennt, so ist er doch erkennend,

obschon er nicht erkenntjdemn fir den Zrkennendefn ist keine

Unterbrechung des Erkennens, weil er unverglnglich ist; aber

es ist kein Zweites ausser ihm, kein andres, von ihm verschice

k8nnte
denes, das eor erkennen Mlmsm, " (P, DEUSSEN),




(from 113,
note (1))

113,121

"Though he does not understand, yet it is by under-
standing that he does not understand; for there is
no disjunction between understander and understandung
since (both) are # indestructible. But thers is no
second thing other than himself and separate that he

might understand it."

R.C. ZAEHNER's Transl.
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19) You cennot see the seer o seeing, you camnot hear the
hesrer of hearing, you cannot k think the thinker of skikkx thiﬁ~
king, you camnot understesdd the understander of understanding .,
Hie 1s xhm your self which is 4in all things. Everything else is

of # evil., (1)
&)
B3he Upas TIL, 4,2, (5. RADHARRISHNAN).

Sgpuyel
ne drstex uf&ffﬁr&m pasyebf, ne druter forfrad iigznh. na

mater mantfrad manvtthﬂq, ne vijfiiter vijfifichrad vi jBnfy8h, ess

ta Stmi sarvﬂntara?, ato'nyed Avtar, zxtaxkxx(z3 /

e P ——

(1) " Nicht msk sehen Lannst du den Seher des Schens, nicht h8e
ren kannst du den F3rer des Wi hfrens, nlcht verstehen kamnst du
den ¥erstehexr des Verstehens, niebt erikennen kamnst du den Exe
kermer des Srkennens, ur ist deine Sesle, die allem innerlich

iet{ .~ “as von iho varschieden, des iet leidwoll®, (P. DEUSSEN),

@ F]L Giclc: %t B S : /7\‘:?%, P/ Deflvinnge Ay

foelk e Moo S il

@) R . Fari kX, Néﬁ;;f;,ﬁ Okﬂﬁﬂafrﬁowwl
: 2 P

/

S-/ ol , A=« FAae
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20) But when all of this £ has become just the ftman , then by
what meane should it see whom ? by what meams should 1t smell
whom ? by what meens should it teste whom? By what means should

should one
it addrees whom? (1) by what end whom shoisixaaxe heat, by what
gndand of whom should one think , by what and whom should one X
touch, Sy what and whom shouid one k know 7 (20 By vhat means
eould ane know that X by which All This kaww knows ? 7 That
fitm8 ie pneti rezy ( not this, not this), He = 15 incomprehensible
for he eannct be compyehended, He is indestructible for He can~
not be destroved, He is unattacked for He does not attach hime
self, He iz unfettered, He does not suffer, He is not injured.(3)
Indsed, by what would one énow the knower 1@4) . Thus you have
the intruction given to you, O Maitreyl. 3uch , verily, is life

eternal', Having may said hx this, Y8jfavalkya went away (into

the forest). (T

mlﬂp't IV, 54 13

ss» yenedad sarvad #1)8n8ti, tah kena vijdnfyfic/. sa esa
neti nety fStmé; egrhyah, na hi grhyate, =2 adiryae na hi
ffryate; asafpeh , na hi sajyate, esito, na vyathate,

na rtgyati[. vijidclzam are kema vijdnfgft, ity uktlnudé@sanisi,
maitreyi; etdvad are khalv amrtatvam, iti hoktv8, ydjfa-

valkyo vijahfira,

— = - o



)/ 115,a

"15,'For where here is any semblance of duality, there
does one see another, there does one smell another, there
was one taste another, there was one speak to another,
there was one hear another, there was one think of another,
/there was one touch another, there was one understand anoe
ther. But when all has become one's very Self, then with
what should one see whom? With what should one smell whom?
With what should one taste whom? Witrh what should one
speak to whom? With what shou;d one hear whom? With what
should one think of whom? With what should one touch whom?
With what should one understand whom? With what should

one understand Him by whom one understands this whole unie-
verse?

'This Self -[what can one say of it but,] "No,nol" It is
impalpable, for it cannot be grasped; indestructible, for
it cannot be destroyed; free from attachment, for it is
not attached [to anything], not bound. It does not quaver,
nor can it be hurt.

' Whtbhhwhat indeed should one understand the Understander ?
'laitreyI, [now] you have been told the [full] teaching,
Of such is immortality.'

So saying, Y&8jRavalkya tock his leave'

P.'.U. IV;S.].S.
Re "+ ZAEHNER (trans,)




115,1

Rl R R o R

115 (1) F.EDGERTON's translation.
ET

5¢ RADHAKRISHNAN'S translstion.

o
i~
-

tes

Can
3

) C£, the same words in III, 9, 26; IV, 2, 4; IV,4, 22 and
only the net in 11, 3, 6 ~
y netl neti EW W b )

(4) cf, the same in 11, 4, lﬁ’é{, and also LII, &, 2,
TR ST e oo

(3) * Wo % hingegen =k einem alles m zum cizenen saihss selbsre

(Lo 3

geworden ist, wie sollte er da irgendwen schen, wie sollte er

da ingex lrgendwen riechen, wie sollte er da irgendwen schmecke,
izr

wie sollte er da irgendwen anreden, wie sollte erx da ffgendwen

hiren, wie sollte er da x irgendwen waxs verstehen, wie sollte

or da irgendwen ® betasten, wie sollte er da irgendwen crhcnneﬁ?

Durché welchen er dieses alles erkennt, wie sollte er den erked-

nen? - Zr, der Ztman , 1st nicht so und ist mks nicht 80; er

ist ungreifbar, denn er wird nicht gegriffen, unzerstSrbar, dem

er wird nicht zerstdrt, unhaftbar, demn es haftet nichts an

ihm, er ist nicht gebunden, er wankt nicht, er leldet kekmxx

keinen Schaden." (P. DEUSSEN). , wie sollte einer doch den

‘rkenney erkennend ."
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115,2

21) I do not think I know It well, nor do I think I do
not know It. He among us who knows the meaning of "Neither
do I not know, nor do I know" - knows brahman (1)

Kena, II, 2

(trans. Nikhilananda)

(1) I do not think, "I know It well,”
I do not know, "I do not know";

He of us who knows It, knows 1t,

He does not know, "I know It not."

R«C. Zaehner's trans,
who/{ m puts these words in the mouth of the teacher,
whereas lNékhilananda puts them as being said by the
discipie

Radhakrishnan remarks that both translations are admisible,

naham manye suvedeti no na vedeti veda ca

Yo nas X tad veda tad veda no na vedeti veda ca,



22) Who thinks not on It, by him It's thought:
Who thinks upon It, does not know,-
Ununderstood by those who understand,

By those who understand not wnderstood.(l)

Kena, 11, 3

R.C. Zaehner's trans,

(1) He by whom Brahman is not known., knows It; he by
whom 1t is known, knows It not, It is not known by those

who know Iti It is known by those who do not know It,

MNikhilananda's trans.

yasyﬁmatam tasya matam matam yasya na veda sab

avijR&tam vijZnatam wvijhatam avijanatam,
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115,4

23) “here one sees nothing else, hears nothing
else, understands nothing else, that is the infinite.
But where one sees gomething else, hears something else,
that is the small (the finite). Verily,the infinite is
the same as the immortal, the finite is the same as the
mortal. *'Venerable Sir, on what is the infinite
established?' *On its own greatness or not even on

greatness.'

Gy U VIT, alsi

(Radhakrisnan)




118,2

I am not qoinglto discuss on brahman, not only
for obvious reasong of time and space, but also becausge
in all the mahavekyani brahman appears always as predi-
cate and not as subject. Brahman is the predicate in the
infinite, since it cannot be a predicate in any objecti-
fieble form. But what is impertant for our understanding
is that it is not and cannot be either the subject of
any of the great Utterances. Brazhman is not the subestance,
the gupport of anything. The mahavakyani are not
staements about brahman. It is neither brahman vhe

subject nor the object of the upanishadic affirmations.

(devepp here Harvard, 69
p: 16/17)
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appears always as predi-
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1) All this is , verily, this_Stman is brahman,

This same self has four guarters.

( M8nd.Up. 2) (RADHAKRISHNAN'S transs
LR ]

lation)

S 3 1 L ~ ~ ~ -~
sarvam hy etad brahma, ayam fStm8 brahma, so'yem £taf

- o
cacus
o

-pit.¢L)

Rl i R L T

(1) word by word will be: garvas all, hi werily, etat

thi

W

s 8 3 SyOW this § Sess » g8ah that s AYam this 3 S8ay

gatug=pft _ 1is with four quarters,
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2) Containing all works, containing all desires, con=

taining all edours, containing all tastes, encompassing

this whole world, without speech, without concerng, r
t,.t.'a%

this is the self of mine within the heart; this is

brahman . Into him, I shall enter, on departing hence,

Verily, he who believes this , will have no more doubts,

Thus used to say 38ndilya, yea Sﬁndilya.(7b7

o

(Chand, Up. ILI, 14, 4) (RADHAKRISHNAN'S

translation)

sarva-karm8 sarva--kBmah sarva-gandhah, sarva-ras

L °

Yy

- ]
tto'vBky anfiderah , esa ma ftméntar
L]

sah , sarvam idam abhy
L]

hrdaye etad brahma, etam itah pretyfibhisambhavit@8nfti, yasy:
L ®

3

syfit addhd na vicikits8stfti he smBha 38ndilyah, d@ndilyah ,
eoe L ] ae [ ]

F & - 1 * ~ ~
1) The more important words are: esah he, ma my atma
(1) . ! ant és & s z..‘*_-*.%:_ s & Wy, SRS

self, antar hgdaje residing in the heart,gtad he, brahman

\3,7 (\)(‘ ﬂﬁz‘—USs‘em’/Lf. 66}1‘::‘/(_‘617' /09['4_’%

—

e e g s
b quLLAXWMLJ :




121,1

"Verstfand (ilanas) ist sein Stoff, Leben (Prina)

sein Leib, Licht seine Gestalt, sein Ratschluss ist

3

Wahrheit (= Atman neigenschaften), sein Selbst der unend-

liche Aether (8k&8a) (= Brahmaneisenschaften) ... Diesges

Brahman ist meine Seele (Atman) im inneren Herzen"

B HEIMANN, STtudien ..., 0p. cit., p. 79

(comprober si es CU. IIXI,1k4
2 (8) 3 (8)
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x|
3) As a splder moves along ﬁhr-&#@ﬁ%ﬁ; as small sparik comm

forth from, the fire, even s0 from this 8tman cowe forth

all vital energles (prina) all worlds, all gods, all beings

[
its secret namef is the truth of the truth {(the real of the

xks real) (1),, vital energles are the truth(the real); S

.

he is shexe shexk tht thelr sheuh truch (their reasl),

g:
I
L
L
s

( I‘i‘h UDs L

sa yathornan@bhid§ tantunoccaret, yath8gneh keudrf vie
L s L L

ephulide?® vyuccaranti, evam evlsm8d Ztmanalfsarve préngh ,
L]

sarve lokah sarve devBh, sarfni bhlclnl vyuccaranti :
- ’ ™ , o

tasygpanigat » Satyasya satyam iti prénd wt vai satyem,

(Y
&

tesfnm esa satyam ,
* #

(1) Cf. Malgxd Up. VI, 32 , vhere practiclilly the sane words
were used.

(3) C€, Mund, Ups 1,1,7
(4) Mund.

CE.

Vi, 10

vif, 363vi, 31

(5) Bgh, 11,3, 6
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4) Let him metk meditate upon the"true brshman” ...

x4

et him meditate on Self, which is made up of intellifigence
| t <

.

(1Y, and endowed with a body fof spirit, with a form of light,

5 a smokeless light , it is

purusha in thef hag heart; even

-]

SEBEREEE greater then the sky, greathr than the ether, greater
than the earth, greater than all exisiting things; - that
self of the spirit (breath) is x my self:f on passing away

from hence I shall obtain that self : verily. who soever has
»

A TR G e e TR G VA TS g CW e S

(1) Cf. Alg.Up, V,3
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8) Prom him are bomm life, mind, nll the sence-orgens
a@ther, air, ligh$, water snd earth, the supporter of tg:]l.l)f”
Hun@eUfes II, 1y 3. € RADEARRMISHNAN ),
etasnfly Jlyate préigo wnch sorvendriyfni oo,

kheth vByur jyotir 8peh prthive visvesyn dchfring,
L] L]

(1) cr, Protn: Upey Vif, 4
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9) X Pire is his hecdy his eyes, the moon sné sung
the regione of space, hes earsy his voice, the rovesléd
Vedasy wind hio msth breath (’rﬁz&a) $ his heart the
whole mmixd world, out of hio feet the musy earth, Tru-
iy he is the Imner Soul ( ftamen) of mll, (1)
Hunds Upe II, 1y 4. § HME's trensloe

tion).

agnir olrdh®, o k?:l?! condro=slrysu, 61!02.1 &rotre,

veg vtw:taa ca vedm‘ $ Va.w.t: f:r&:o h{ﬂam vidvom

asya padbhyfn p:fﬂuvt hy eg serva=-bh@tin torftns,

(1) for faterftgl of. Eatha Up., V, 9-l3. otc,
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10) The person himself is all this, work, ousterity,

end “rehaf boyond death, He wWo knows that , set in the
o

secret place, he hmmr here on earth , my dear, cute

asunder the knot of ignorance,

Luund, Up., 11, 1, 10)

pu:m?a evedah vibvel koyma tapo brahnme perfmytom,

L]
etad yo veda nihited guhfyfA so'vidyB-cranthis
vakirs;stﬂm. SOUIYC e




130

verily
11) ZErohman dndesd iz this imnortaly, In front is

brohmen, behind is brahasn » %o the right and to the
left, It spreads épix forth below and above, Rralmen
ndeed 1o thisuniverse, It is the greatest, (1)

g I, 2, 12 RADHAERRI SHN AN
W 48 m'_'p'. .5 ¥ 4 sk

brahnaiveden emrten purcotfd brehma, paScfa brahne,
dakginat{:& cottaraea aChabeordhved co procyrton
L
tralmeivedod vibven idafd vardethen ,
L ]

(1) cfe chlnd,Up., VII, 25, 1/2.
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12) In the highest golden sheath is brahman without
stain, without parts, Brillant is it, the lignt of

(1)
lights, That is what the knowers of self knowy .

(m-o II, 2, 10)

hirag.muye pare kobe virojed brahma viskelem
Jyotiy 2
tae chubhraf mus.;&a tod yad Btma-vido vidul&.

(1) @8, cf, Ho 1v, 4, 16,
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not cognitive (ymymm prajfia), unseen (%), witlj
vihdch there can be no dealing (a~vysvohfrya) , ungraspe-

ble (g-grfhya), having no distintive mark (ww).
non-thinkable (gicintys), that cannot be designated

(a-vyapadebya) , the essence of the assurance of vhich

pabana ), tranquil (Afints), denign (Siva), without
a second (pdyeita), thgy think is the fourth, He 1o the
Self, ie should be discerned,

m,m.. 7. §EE's trenslation)
nfntoh-pxxgy prajflem, no bahis projfien, nobhayateh-
mapjftany na projfifincghenem, na prajflen , nfipre-

dfany adrotemy avyavahfryanfyegréhyem, olekscnem, ecdntyen,
avyepadelyan, ekftnampratyeya-sfiram, prepeficopeSonan, S8m-
tam o Sdvan, advaiten, caturthes menyente , co Btufl

sa nﬂaw?.

(1) RADHARRISHNAN reading end tronslation here isg"the €S-

sence of the knowledge of the omme selfw,




132,1

"Conscious (praiba of ‘neither within nor without,

nor of both together, not a mass of wisdom (praifa), nei=
ther wise nor unwise, unseen, one with whom there is no
commerce, impalpable, devoid of distinguishing mark,
unthinksble, indescribable, its essence the firm cone
viction of the oneness of itself, bringing all develop=
ment (Rgﬁggﬁgﬁ} to an end, tranquil and mild, deveid of
duality, such do they deem this fourth to be. That is

the Self: that is what should be known."

Vand.Ups  I,7 (R.C.Zaehner
X translation)
“(Turiva i&) not that which cognises the internal

(objects), not that which cognises the external {objects),
not what cognises both of them, not a mass of cognition,
not cognitive, not nonecognitive. (It ig) unseen, incapae
ble of being spoken of, ungraspable, without any distince-
- tive marks, unthinkable, unnameable, the essence of the

knowledge of the one self, that into which thw world is
resolved, the peaceful, the benign, the nonedual, such,
they think, is the fourth quarter. He is the self: He is

to be known,”"

Mand,Up,, I, 7 (Radhakrishnan
translation)
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14) vhat is luninous, what is subtler than the sube
tley, in vhich are centred all the worlds and those
that dwell in themy thet 18 the imperishable bWwrahman,
That 19 life, that 1o % speech, and mind, That is
true, that is imaertal, o dear, that is to be kknown,

m’_y_g.. 1T, 2, 2.

yad arcimad yad m‘}ubhyo'xzu cay, yasnin lokf

know 11

nihit® lokines ca tod otad aRsarsn brahna so
.
prénes ted u v mench , ted etat satyen, ted
L] L]

anrtan, tad vedéhavysm, saunyn, viddhd,
L ]
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15) ﬁe in vhem the sky, the earth and the in‘eropace
are woven as also the amind slong with all the vital
breaths, lmow him alone as the one self, Disniss other
utterancess This is the bridge to immortality, (1)

~Hunds Ups II, 2, 5. (RATHAERISHNAN)
m;xqum

yasnin Ryugh dmuE px.*tmv! c!h'zt:ﬂrik?&:n oton mensh
L ]
sahs pr&:zaiﬁ ¢a sarveih, tonm evaiksh J®nethe
Btafnem , any® vioo vinuflcatha, emrtnsyeiss setuh ,
® L] e

(1) For the 3@ bridge of immortality of, Chénd, Up,
VIII, 4, 1.




43S

16) 1If = peroon imew (or knows) *Pcﬁﬁma@

"I am hef" with what desire » for love of what

ohould he suffor in the body 9 (1)

2rhoUpey IV, 4,12

¥ 8tafusd ced vijinly8e ayoa cenfti @ruceh
L

kin icchan, Rooy: kfgfy: Sorfran anusedgvoret,

{1) ¢2, the parailelim s Wi

‘h possibly borromwed Nuis
Hueliz aysticiss o drawn by ReC, ZAREWER

WiliERy Hysticien
Sacred ené Profand, Oxford, (Claremdon Press),

Pel63,

1957,




17) This eerth is (like) honey for sll creatures, and all
creatures are (like) honey for this earth. This shining ,
immertal person whe is in thie earth and with reference to
oneself, this k shining , immortal person who is in the

bodhy , he, indeed, is just fhxk this self. This is immor-
tal , this is brahman , this is all.

B{‘h- Up. 11, 5, 1

e e e prithivya 4
iyam prthivi servesam bhutanem madhu, zyxt asyai riRiyy

sarvani bhutani madhus yes cayem asyam prighiviah tejo-
m
mayo'mrtamayah purusah, yas ciyam mikt adhyathh s3rIres

tejomayo’artanayah purusah , ayam eva sa yo’yam atma,

idam amrtam, idam brahma , idafbarvam,




LB}

18) This Brahman is without an earlier and yithout a
later, without an inside, without an ouside., This brah-
{ 1)
man is the self, the all-perceiving., Thie is the tonching.l’

Brh. Up,,1I, 5, 19 (RADHAKRISHNAN),

tad etad branmaplrvem, snaparam, anantaram, abahyam

ayaw atmad drahma servanubhiih, ity anubssanan.
[ ]

(1) " Dieses Brahman ist ohne Frijpheres und okne “piteres,
ohne Inneres und chne {usserss; diese Seele ist das Brah-

man, die allvernhmende. So lautst die Unterweisung,

(P. DEUSSEN),
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19) Therefore he who kuows it as such, haviqf‘ﬁecome calm,
self-controlled, withdrawn, patient and ccllscted sees the
Sskfrubxrxs Self in his own Ssifuxil self, sees all in the
Seli., Zxkm Evil sz does nct overcome him, (1)

Brn.Up. , IV, 4, 23 (RADHAKR ISHNAN)

iti tasmad evafi~vit, Santo md danta uparatas tltiksuk
samahito bhutvi,s atmany evatehinam pabyati, sarvam

GtmEnem pebynti; nainem papma taraii!.

B S e e

(1)”!ur in siclh selbst sieht er das Selbst , alles sieht

"
er an als das Selbst. (P. DEUSSEN).
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207 ¥hat This is that fxm great unborn Seff who is un .c-
caying, undying, immortalm, fearless, Brahman. Verily

Brahman is fearless, He who knows this becomes the frare
less brahman, (1)

Brh. Up. IV, 4, 25
» 3 e nrto’

S&a VR esa mah&n ajstaa, ajaro, amarc:bhayo brahma;
abthayah vai brahma.ahhaya‘ bhi val drahma bhaveti ya

evad veda.

(1) “Pirvaxkxhr, dieses grosse, ungeborne Selbst is nicht

KR altternd,m nicht welkend, unsterblich, furchtlos,x ist

das Brahman, (R P.DEUSSEN).
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21) Verily this whole world is Brahman, zk from which he
comes forth , without which he will be dissolved and in
which he breathes . Tranquil, one should meditate on it.
Now verily, a person mmmist consists of purpose. According
to the purpose a perscn has in %X this world , so does

he ksgs become on departing hence, So let him frame m for
himself a purpose,

He who consiste of mind, whose body is 1life, who-
se form is light, whose conception is tiﬂth, whose sounl is
spuce,y coniaining all works, ocontaining all Adesires, cone
taining all odours, containing all tastes, enaoipaasins
this whole world, being without speech and withous cone
cern.

This ie my s~1f within the hesrt, smaller then «
grain of rice, than a barley coran, than & # pustard seed,
than a grain of millet or then the kernmel of a grain of a
millet, This is myself within the ssrikx heart, greater
than the earth, greater then the atmosphere, xrx & grea=

ter than these worlds.

Chind. U;}-’ EII. 14. 1-3 (lem

(RADHAKRISHNAN) .
sarvam khalv ideft brahna, %ajjal@n iti, SEnta upasIta..
«+ manc-mayah pr5§a-§ar1ro bhi-rﬁpa? satya-sahkalpa
skeb-atug, .... esa ma dtmfntar hrda;e'nIyEn vriher va,

vayad va , sarcapad va, Syamakad vz, hyamﬁkanta?dulid

vas esa ma atmanter hrdaye Jyiyan pfthivyib » Jy@yan
divah, jyay&n evhyo lokebhgeh,
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22) In a person verily thie one becomes at first an em-
bryo (garbha). Taht which is semen , is the viger (tejas?)
come together §f§§ all the limbs. In the self,x indeed, one
bears a self, When he pours this in a woman, then he begeéts

it., This is one's £» first birik.

Ait. Up. ' Iv. 1 (Or. II' 1. 1)0
(R.E.HUME),
puruse jx ha vhhyam &dito garbho bhavati, yad etad retas

tad etat sarvebhyo'figebhyas tejah eambhiitam, atmany x

evatu@nah vibdharti, tad yath? atriyah s sificaty athains.

Janayst#i , tad asys prathamsk janms,
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23) fThe self which %= pervades all things ss butter is
eontained in milk, whioch is the roct of self-knowledge
and austerity, that is the brahman, the highest mystic

dootrine. Thas ia the highest mystic deetrine. (1)

Sxbtxxipy,
Svet, Up,, I, 16 ( 8¢ BADHAKRISHNAK)
SBXVaV apiram Stubnem k§ire sarpir iverpitam
Stua~vidyk-tapo-nflah 4sd brahumopanisat parem, %t

tad brnhn:opani§at param .

L ]

(1) " Den alldurchdringenden Xt an, wie butter in der

Milk versteckt, in selbstkenninis, Selbst-Zucht wurzelnd.

das &ndgiel der Upanishad...(pP.DEUS3EN),




L3

ness , he 1s the self. ‘hus sad +} revered ¥ Maitri, For

thus has it
up ocut of this hody , reaches the highest light and appesart

with his own form, he is the self", 8xi# said he, "that is

< 2 T £ - m3 2 N Ty { 9
he immortalm,the fearless. That is brahman". 1)
Zaitr, UpY., II, !
atha ya esa ucchavasavis taumbhallencrdhvem utkranto
. . @
= . vvavanknas +amah 1 an
Vu Rvamanc'yv 3 i1zl 83 taman ranudasts asa ““tm& ’ iti
L] L] L ]
3 vy o o - . il |3 T . rr
&ha bhagavin maitrih, st it ina, atha ya es
L ®
. e MR £ Chan bt .
S&Mmpra smace charirat ) B J¥OoTir upasan
- » el o i i T 2 e d
padya svens rupenfibhinisvadvats itv « &tmeti hovficaita
L ] -
amrtam, abl m, etad brahmeti.
.




144

25) There are verily two forms of brahman y time and the
timeless. That which is prior to the sun is the timeless,
without parts. & But that which begins with (has & be-
&laning from) the “un is time, which has perts. Verily,

the fcrﬁ of that which has parts is the year. From the
year, verily, are these creatures nroduced. ¥ By the year,
verily, after having been produced they groy. In the year
they disappear.  herefore, the year, verily, is Prajapati,
is time, is focd, is the abovde of brahman, is the self.

X2 For thix x¥% thus has it been said:' time cooks (ripenss)
all things, indeedm in tnegﬁﬁﬁi self. He, who knows in what
time is cooked , he is the knower of the Veda',

Maitr. Up., VI, 15

1]
seo.tasndd safivagsaro vai prajd-patih kédlo'nnam brah-

na-nldan &tn§ cety evem hy gha...




26) Now that serene being , rising out of thds body ,
and reaching the highest light apveare in his own form.
Hle is the lmmoriely thexfemrisazx self , said he (when
asked by the pupil). That is the immortal, the fearless.
Tuat is brahmen, Verily, the name of that brebman is the
True. (1)

Cuand, Um,, ViiI, 3, 4

aths ja ¢ a semprasido’smlcecherirft samutthiys parah
L]

Jyetir uyasamypad, s svenc 1&;ﬁn£buiuis;ad:ate » €83
- - a

Stometi hovilla , w2l oted asrtes sbhuysu, ctad sbraimeti

$aoya ha vé ctasya drahmanc ndne satyam iti.

—

(1) Cf. Maity, Up,, il, 2 (text Iil, 24, p. 143)




The self is below].
27) The selfl is above . The igif is behind, The eself
is in front, *he¢ self i: tc the svugh . The self is to

L]

the north. "he self indeed is all this (world).

Chand, Up,, VII, 25, 2

dtmaivhdhastdt, Ltmoparistlit, Stmd pabeht, Atmd

purastit , Stmd daksinatah , &tmottaratah, &tmai-

vedalh sarvam iti.
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Srehman the yoni

28) “*hat which is ungraepable, withoud family, without
easte, without sight or hearing, without hands or feet;
eternal, all-pervading, omnipresent, exeeedingly subtle,
that 1s the Xms Undecaying which the wise perceive as the/

source of beings, (1)

Hund, Up, , I, 1 6 (RADHAKRISHNAN)

yat tad sdreb¥fyam, serihyem, agotram, svarnam,
acaksuh-brotrak tad apini-pldam, nityah vibhubh sare

va-gatafh susuksmah tad avyayam ysd bhiita-yonim pari-

pre pabhyanti dnlrdh .
L]

(1) According %o Hamanu ja, the word yoni suggelt=st kmr

here that Irehman is the mateorial ma cause of the world,

apud 8. RADHAKRESHNAN, op. cite hele Do 673.
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29) When a scer sees the crgtor of xexiis golden hue,

the Lord, the “orson, the source of Brahma, then being a

knower , shaking off gocd and evil ané free from etain,

he attains suprsme SHREHIEF with the lora. (1)

#tx “und, Up,, 17I, 1, 3 (RADHAKRISHNAN)

yadl pabyah pabyete »t rukme-varnah kartiram 18am

puruzam brahma~-yonil,,.
L]

- -

(1) Cf, the same words in Maitr. Up., VI, 18




30) Incomprehensible is that Suprems “elf, unlimited;, un=~
bora, not to be reasoned sbout, not to be thought of (un-

thimkable) , he whose self is cpace. At the dissclution of

all 3§ he alone remsins awake, Thus from that space , he awa-

.

kes this (world) which consiste of thought only. By hi:

alone is all this meditated on and in him it

He 1s that lXminous form which gives heat in the yonder

light on the ,—1”,,*, 8 fire

1
ke fa

s

sun, the wonderfu

the fire in the stomach which cooks (di rests) food. (1)

¥ 5 - » 4 . - -
" . B S, G £ it
anuiya €3a ALEME TG DAr1mMito i C LATKYVO ' CINTYR €8s
. o

A 07w L
SEASETMEA «« »

(17 "Br ist der unbegreifliche hichste Atman, unsusmessbar,
—Z

ungeboren, unerforschlich, denkbar ist er, "dessen Selbat
die Unendlichkeit ist "(Chénd, Up., IXII, 1#, 2 + ) . Er &
ist es, der, wenn dss YWeltall untergeht, allein waéh bivbiy
bleibt; und er ist es , der danan f‘_wieder} xZx aus diesem
Weltraume das Reingeistige aufweekt; durch ihn allein hat
€8 sein Denken, und in ihm geht es wiederum unter . ¥Yas ist
aeine glanwvoll!e Erscheinungsform, was dort in der Sonne

gliht , und das Licht, welches in dem rasuchlosen Feuer (Kath.

Upey IV, 13) in bunten Farben zpmi spislt s Und er ist ia

¢ell deibeLelindlich Gl aaug Jeuer s wolches die N Ruhrung
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hﬂm 4449 1. \1) Verdaut. " \a..o DEVUSSEE /¢

3+

‘h_‘t-‘ﬁ is the text R-III, :1= e LU




31) That %x person who is awake in those that sleep,

shaping desire after desire, that, indeeds is the pure,
That is kthlu‘Ezgggggl_thut,indeeda, is called the ime
morial, In it all the worlde rest and no one ever goes

beyond it. This ’ Vcrilil.is that. (17

{atha Up., V, 8 Cery T, 2,-8)

(RAVHAXR ISHNAN)
ya fesa Suptesu jagarti kémem k&mam puruse nirmimbnal

tad eva Bukrafitad brahme tad evémrtam ucyate.,
L ]
tasuin ltkﬁ? Britdh smxi sarve, tad u nfityeti kad canaj

etad vai tat.

(1) "Der Geist , der wsch such in sdmx dem “chliéfer
N aufbauend, je nacj %unsch, dies oder Jenes, das ist da

Reine, ist Brahman, das helsset das Unstérbliche,

In ihm die "elten all ruhen, irkn iiberschreitet keiner Je.
Wahrlich, dieses ist das " (P.RHR® DEU3SEN).
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32) #n#® And because (bralmen) is celebrated a8 the

source. (1)

Srahms Sbtre , I, 4, 27

yonis ce hi glyate.

(1)

Yonih origin; o aend; xm by because; glyate is sung




33) Prom 1ts being the socurce cf Seripture.

Ur: “rom Soripture being the source (of thtw itse kmoyledge) (1)

(3)
Brahma SUtra, I, 1,3 (RADHAXR ISHNAN)

Bastra-yonitvat. (2)

- -

(1) & Cf. these two interpratations in &&,_ﬁ_l_bgn_rgm

I, 1, 3 ( The Vedints Sttras , with the counentary by
SANKARRCTAYA, transl. by G.RE THIBAUT, Varanasi (fotilal
Samarsidars) 1962 (First pudbblished by Oxford Univ, Press,

1‘-":‘3. e 3.%".'7 2‘-..‘ ).

(2) bastra the Vede und the other sacret books (RADHAKRI-
SHNAN)3 yonitvat from being the scurce or cause (RADHAL

KII%:&HHAN) .
(3) C1. Sexts nnr. X®xIIl, 28 3 293 32, respectively p.

147, 148, 151.




34) Meditaiing on the lotus of the heart, deveid of pas-
sion and pure, in the centre of which is the purem the
sorrowlees, the inconceivablie, the unmanifest, of infi-
nite form, the biissful, the tranquil, the inmortal, the

source of brahmas. (1)

Kaiv, Upe, 6
hrt pundariksm virsjoh xw vibuddhah vicintya madhye
vifadef viSkem acintym, svyaktam, ananta-rupam ,

Sivem , preb@ntam , amrtsm , breshmae-yonih

-1; b.jsv;
w—wee(l) Boe text nf%i(;I;;/refarancen.




35) Him who is without beginnging , middle or end , who

is one, all-pervading, wkc is wisdom and bliss, whe is forme-
less wonderful, wioc has Ums as his companion , the highest
lord, the =k ruler , who 1is ihe three-eyed , who has a

dark throa#, wvho is tranguily by weditating on him th

sagze reaches the source cof beings, the witness of all, whe

ix is beyend (s1l) darkness, (1)

baive Ups, 7 (RADHAKRISHNAN)

fkyutyy dhybtvl munir gacchati bhuta=-yonih sams ta-
aik?iﬁ tanasah parastat

e i - o e

(1) see text 111, 74, Pe 153 & text n., III, 33 Pe 152




36) Verily, this is a triad of name, shape and work, Of these
as regards name, speech is the source, becsuse from it all names
arise. It is thelr $8man (chant) for it is common to all =m na-
mes, Is is shiox their brebmgy for it &sxrhe:x supports (bibhagii}
all names , Now, of shepes {: that which is e¢blled the fye 1is
thetr source ( ykthg)for from it arise (ut-thd) 21l forms, it =
is their sBpan ( common feature) for it is the sawe for all shapas,
It is xkk shiur chelr brahmen , for it sustains all forms.

Now, »f of work: the body (8tusn) is the source for from it ell
works arise, it is their sdgan for 1t is comwon to all wokks, m
it 1s their Yrkhaman , for it sustains all worid. Although it is
that triad , this Stman js one. Although it idone, it is that &
triad, Thio is the immorcal veiled by the xeul, Sreath, vesrily,
ls the lmmortal , mame and shape are the real. By them this m
akxw is velled,

Brh, lp., 1, 6
trayadl v8 idem, nfima rlipad karme; tesid nfmndd vdg ity etad
es8m uktham, ato hi sarvéni nfmény uttisthenti; etad eg&ﬁ séma;
etadd hi sarvair n!nbhll: samam ; etad ng!m bxhax brahma, etadd
hi lawﬁle nfnmfnt bibherti,
atha rﬂp&z;:&:. caksur ity etad e:&n uktham, ato hi aaw&x.:l.
r&plr.l!y uttlsthanti, etad e?ﬁi s8me, etadd hi sarvai rﬁpatl: samam,

etad egln brahma; etadd hi urvagz :aplgt bibharti,

atha kamr:h dtmety etad ogh uktham, ato hi sarvﬂt.u kax
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odnfy utristhanti, etad eslil sfuwa, etadd hi sarvaill kacwolhil
samam, etad esfm brahma, etadd dm hi sarvipl karmfpi bibharti.
tad etad trayad sad ekan ayam 8tmf , Buaf ckal samn stat Lrayan
tad etad smrtad sstyene chennam , préno va anzten 5 alma-rlpe

sstyam; t2bhyfm saysm priged cnannab,

(1} " Dreifach, fdrwshe y L8t diese well: Name, Gestalt und
Yark. Was unter {hnen die Nemen sagxs betriffc, so ist das ,
was man &1 Rede memnt, ihr Preislied (ufkthawm) s denn aus ihr
entstehn (ut-gth8) alie Nemep, £ ihr Gesang (sfman) , denn sie
ist bei allen Ramen gleich (sama), ihr Gebet ( Brahpan) , demn
sle ta¥gt (bibhiazti) alle Wamen.

Aber flir die Cestalten ig dass, was man das Auge neant,
ithr Preislied, denn #%§ iha entstehen alle Gestalten, ihr
Geseng, denn ee iet bei allen Gestalten Bkt gleich, ihr Gebet,
dean es Crdgt alle Gestalten, Aber flir di Jerke ist, das , was
man den Leib (Stman) nennt, ihr Preislied,...

Dieses, wiewohi es dreifach ist , ist eines, nfulich der Atman
und der Atmen wiederum, ulcunhi exr elner ist, ist jenes Dreifs
che. Dasselbife os das Unsterbliche, verhfillt durch die Realis

tit (amytad, satyena channam); der Pr@na nlmlich ist das




156,1

e e L L L

from 156 ne(1) iing Unsterblibhe , Mame und Cestalt sind die Realitlit;

durch diese ist jener Prfns verhfilic, ®
-

N
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37) Manifest, weel-fixed , moving, verily, in the secret
place ( of the heart) such is the great support. . In it is
centred all this wk which moves, breathes and winks. Know that
as being (sad) and as non<being (a-sad), as the object of desiwe

human
higher than/understandipg. (1)

bupd, Ups, I, 2, 1

lvig sadinihitad guhBcarad nfma mahat padam atraitat samarpie
tam, ejat ptlgnn nimisac ca yad etat jdnatha sad asad varenyam

param vijfifn8d yad variggham prajfinfm,

- e - L L LT 1 T Ty

(1) " Was offenbar sit und verborgen doch weilt in der HBhle s
als der grosse Ort, in welchem migm eingespeicht, was lebt und
haucht und schliesst die Augen (B Veds, X, 121,3), was ihr als
hBher, als was ist und nicht ist, wisst (fvet, Up, , 1V, 18),

Srkenntnis Ubersteigend, der GeschSpfe HBchstes." (P, DEUSSEN).




in the

ocean

knower, freed

Ine persorn, higher
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¢) Commentary

It has been said and repeatef time and
again that the equation atman-brahman represents the

quintessence of the upanisadic messsge (1)

(1) Cfi.for a single reference B. HEIMANN, Studien, op.
ciit., p. 122 speaking of the "Einheit des Henschen mit
dem H¥mixaX Cesamtweltall” as the Vyxk "urspruenglich

primitive Grundgedanke, aus dem sich die gesamte

indische Spekulation als Kongequenz ableitet".
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Modern scholarship has tried to explain the
atman-brahman identity by pointing out a parallel deve=
lopment of both concepts so as to acguire similar meaning.
S0 a2s for instancet brahmen is like &tman (as préna-viyu)
a moving force; brahman is the supreme in the world and
atman the most essential core of man; brahman and atman
are the xmEix finest and subtlest factors over against the
gross-matter, each in its spbere; both are the immortal,
the vivifying power of world and manji both can be con-
sidered as macrocosmic or microcosmic realitiies, as the
ultimate subject of the most different activities (of
the world, the will, the mind, ete.) (1).

This @s undoubtedly true, but still leaves un-
answered the thrust why both concepts evolved in such g

respectively

concurrent way; and more so as the initial thrusts were
almost opposite (2). Thig alone may offer a clue already,
namely that the movement of identification ie carried by
8 deeper human force or even cosmic or human evelutive
processt! that precisely of recovering or explaining the
non-dual Qneness of reality.

If the object of the Onme is brahman and soon is

realized thatit is a very special kind of mubject so as

'nof.to be snbjeb£=at all;’ the subjéct of the 'One is atman

and soon discoverde as a peculiar subject-so as not to

be able to perform the functiong of a true subject. This

I shall have.td explaiﬁ it further.
(1)
(2)

e 181.1
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L B

(1) Cf. vgr. B. HEIMANN, Studier} op. cit., p. 79

OLDENBERG, lghre der Upanigageg,

p. 44 gq.

(2) Cf. the clear summary by B. HEIMANN, op. ecit.,

p. 802 "das Brahman beginnt als ein inhzaltlic¢h vollbestim-
mter Begriff und endet nach seinem Zusammentreffen mit

dem Etmam als ein leerer Form-Begriff (Summum im Kosmos
oder ger Summum schlechthin); der Atman dagegen ist

von Haus aus ein leerer Formbegriff ( das Wesentliche) m

und liefert zuletzt fuer die Verbindung Brahman-Atman

den (mmeky psychologischen) Inhalt.”



b4, 1
gee where
to put it)

1P2

The i Ta
Every ultimate principle
is bound to be a qualified tautology.
If it is not a tautologylgannot be a prineciple
resting upon itseé2f. It would require another principle
on which rely otherwise. If S is P is not self-evident it

-

will require another principge xm for its basis and so
on, But the tautology is has to be somehow *qualified’,
i,e.y, needs a certain dynamism, a certain tension %
within the principle itsa2f so as to make it productive
and 'saying®'. It has to gav something., It is precisely
this logos, this word which converts it into a principle
which EpxxExriz makes the passage from myth to lofos.

Fhe principle has to express an identity, but the
very expression of any identity is always and already a
break of that identit The affirmation of the identity

A
is based on the qualifidd identity, which is identity

ig so far as it'breaks®, expressing itsef.

The equation atman-brahman can only be under-

stood as a qualified identity, i.e. as a qualified tauto-

logy.
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183
Aftman-brahman

) "Man is on pilerimage to his
1)
atman" says Safikara. The atman has to be realised,

repeat again and again the Upanisad (2). It is not

£
4

simply there, not there in front of our consciousness,
not given in the real and existential exverience. To
speak of an atman somehow there, objectified, independent

of my realisation of it, is second-hand knoelwedge and

dic message, which is

W

does not correspond to the upanis
a constant injuction to realise, ves to discover the
atman. But this discovery is not simply a finding out
which wasg lying already somewhere there. Ve have indeed
frozen theories about the atman, but this is already a
dead atman. The intellect, the pure reason m has killed
it. The living atman is something which in the process
discovering it, in the act of liftine up the veil, %
in the powerful action of unveiling the tremendous crust
of mayza, emerges, as it were, in its reazlitv. Indeed,
once the doscovery made I am forced to discover that it
was already there, so to6 sayj i.e., that it has not heen
my creation, but rather the other way round:s I have come
to be, have ‘'be~-come' by this discovery: I have realised
myself by the realisation of the atman.

Before describing this experience, in &s much

(

8t dismiss some inadequate

2 |

as it is possible, let us fi

conceptions of atman.

is the first wrongs interpretation of

the upanisadic idea of the atman. It is one of the moet

striking examples of the misunderstanding of Indian wisdom,




183,1
due to the uncritical underlying nreéupnositions with
which one may approach the Upanisad(1l).

Rightly or wrongly, but for the understanding
of the problem one has to start foom the point of view of
the doctrine one wants to understand, the upanisadic
vision of Xk reality is conditioned by the primacy of
what in the West from the aristotelian tradition onwards
one would ca&l the 'material cause', The argument is
¢leari if a%man represents the *formal cause’ and brahman
the m'thaterial cause® of the universe and they are iden=-
tified, this amounts to saying that brahman as the divine
reality is identical with the ‘essemce® of the empirical
things, i.e., pure pantheism.

The argumant is cogent, onee we accent its
premissest if the material cause ig the *real thing
and if the material cause of the whole of the universe
ig one, this is brahman. This is brahman (2). The
All is brahman (3). Now, if the formal cause, as the
BEE essence of tThings is the atman and this atman is
brahman and we-add that this atman is brahman we are
simpky identifying the material with the formal cause,
which could be said the most verfedt formulation of
pantheism.

Now, this arg ument does not hold for two reasons,
one being that ExER methodologically we cannot apply a
metaphysical scheme of intelligibility to a philosophical
world alien to the world in which the scheme was conceived.

The second reason being that a genuine understanding of

the problem itself would not allow such an interpretation.




183,2

I hope to be able to show what is the correct
hermeneutic of the upanisadic intuition after having
dealt with the second inadequate conception.

Vonjgm is the other and related notion whieh
does not do justice to the message of our mahavakya.
First of 211 the very formulation should make us aware
that it is not question of the identity: brahman-brahman,
f.e., of the affirmation that there is only brahman and
nothing but brahman, that things-are brahman and brahman
nothéng but the things . There is precisely atman, whose
identity with brahman is a qualified oneZ: it has to be
discovered, realised.

But there is still more. Putting this very idea
in the form of a statement, one could venture to say that
the identity atman-brahman runs: precisely this way énd

not in the opposite direetion; i.e., brahman-atman., It

would have no sense.
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IV)~ I am Brahman

ahan brahmnan

a) Texts

1) Brahman indeed was this in the beginning., It knew

itself only == as "I am brahman"., Therefore it became all.(!)

' <RADHAKR ISHNAN
Brh, Up. I,4,10 (8.RADHAKRISHNAN)

brahna v& idem agra 8sit, tad @tmEnam evavet, ahem

brahmasnIti: tasmat tat sarvam abhavat..

(1) Wvehrlieh, diese Wolt war an Anfang Brehman, Rmxss

dieses wusste allein sich 8elbat. Und ss es erkannte:

"Ich bin Brahman®! der wird su diesenm Yeltall.

(P.DEUSSEN).
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201,1

1t is important to understand this fundamental
text to recall the whole context (1) and its immediage
one: the anterior sloka asking & "Since men think that
by knowing brahman they become all, what was it that
brahman knew by which he became a117"(2)

1t is the Passage from the object to the subject,
the transit from the atman to brahman and back to the
latter once the identity has been discovered. But the
return is not like to on-going process. atman is brahman,
but brahman cannot be said to be atman without any
qualification. What does brahman is, asked from the
perspective of brahman himself amounts to sRy{nExwkat
axxX brahman as¥king what am : S 2 P . recognising
I am bragman. But here the change has been made; the
subject has become object and by doing this has reverted
into itself.

One could try to put it like this in a schema-
tic way:

My ego discovers the atman as the ultimate
subject of EwEryxix everything, including me, i.e.,
my €go.

This atmen is equated with brahman by virtue
of the process whirk described above.

My ego becomes aware that the process whieh
has led %% him to such a discovery is the knowing-pro-
cess, By knowing something one becomes that some-thing.

Here arises what does brahman know.

The angwer igs himselrf. Or, in
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2) I am all this¥, that is his highest world. (1)

Brh.Up., IV, 3, 20. (RADHAKRRISHNAN).2?

bt

3 vedam , sarve’smiti = manyate; so” sya paramo lo=-
kah.

(1) " ='ich allein GAham sarveo) bin fixdrk dieses Weltall'

das ist seine héchste Stétte Y. "  (P.DEUSSEN), Showlel be
M 2 .é{ EZ-L ()L.,}Le/yﬂ.v\,t ’ﬂM"t:"‘“ /’7‘!’ elaAion C;’ DQ I, 4 -

"he thinks 'l am this we»R world-all' that is his k& highes
world7, " (R.E.HUM

\dtedaelll

—

@79 Gor e #.2’73.
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203,11

"Should a man (truly) understand the Self,

Knowing this that: 'I am He',

¥hat could he wish for,~ what desire

That he should %o this body cleave?"

R.C. Zaehner

"If a person knows the self as 'I am this', then wishing what,
and for desire of what should he suffer in the body?"

5. Radhakrishnan
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4) *®is seoret name is "I" , He w who knows this destroys

evil and leaves it behind. (1)
Srhe Upey ¥y 54 4

tasyopanised sham i%tij hanti papmsnafi jahati ca =

ya evah veda.

(1) "Sein Geheinusue i-t ghan ¢ich); der tUtet das Bise
und entweicht ihm, wer sclches weissy (P.X DBEUSSEN),

“She #iystic name ( upanisad) therefore is "I” (aham). He
slaya evil,m he jecaves it kt behind, wim whe knows this.
(ReE. HEXE HUNE).




5) VWho are you ? 'I am you' , than he sets him free.
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8) 1In the beginning this (world) was only the self, in the

) e R T p— T o1r 8 5o S Sl o " =Yl - T
shape of a person. LOURLINE around ne saw nothing else than

e U Bl it  asl ET awl o PP DR g 2 =% e
tne oe i_ o e LLTXSC frvn.':.l,u, A Gl o inererore arose ‘L_--i-." name OE
i
f .
%%TF\} )
) TY ¢ B )
;mﬁip}lﬂ i,“,i ™ IQL_E
-
e R A A ’ & ~
atmalvedam agra asit purusavi Jildil, S nNUVikKsya iiﬂﬁjad
= 3 ® ® L
a a i R e PR RS e e ibE
are atmano'pasyat, so'ham asuf Yy ag¥e vyaharat; tatike

1 b A By
ato'ham n8ms!

T

I e e s (o | 157

{
Ay B e R T A RG] e T
{1)'J£‘ ﬁ'm-,Jju s b}@-uﬁLuLJ o «uﬁn;awguusy, » ODs EX Qit.

Pe
% " 2 - - e f an dn A = S B - . o -3
(2) Am Anfang war diese Welt allein der &tman, in Gestalt eie-

. & = 3 £ o . - % 3 | E . e ol sl 3
€8s Menscaen . Der blickte um sich: da

1 e¥ nichis andres als

sich selbst, Da rief er zu ‘nfang sus :"Das bin ich".Dareus ent

sxamd stand der Name Ich. (P.DEUSSEN)., o

G >¢f" R e, K 2ZAE NVER Tle &“M“L&i
Kt 5 2 e
St gt U s P AT

e ook 3 v | ' g

M e
: a(_]./-/‘r’\-‘-j' nA —_—
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7) Never was a time when I was not, nor thou, nor these

lords of men; not will there be a time £ hereafter when
all of us will not be.

B, 6Ita , II, 12. ( R.C. ZAEHNER (1) )¥ .
na tv eva ‘hah jAtu nE ‘sath na Y8 ne’me janidhipig

ne cal’vena thavisy@msh sarve vaysm atah param
. L -

-

(1) HBindu end Fuslim Mysticism, London, (Athlone Press)196"

P. 18J with Ras@nuja commentary,
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8) Now he who knows, let & me tkik think this s he is the
self , the rind ie his divine eye. He, verily, seeing thee

8¢ pleasures through his divine eye , the mind rejoicea.f1)

Chdnd, Up., VIiI, 12, 5 (RADHAKRIGHNAN)

atha jo veda; idam manvéniti sa &tmb » nanc%k sya daje
vah caksuh, sa va esa etena daivena oaksuel manasai-
tha kdmin psbyen ramste.

(1) ™uné wer da verstehen will, das ist der fdtman, dix
der Verstard ist sein giittitzkex gdttliches (Vergangenhest
uné Zukunft umspannendes) Augey mit dliesem 8 gbttlichen

Augen/ , dem 'erctande, erschaut er Jene Ceniisse und freut

sae sioh ibrer., " (P.UEUSSENY
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(yama)

9) gﬁggggg, the sole seer, of COntrollar(ZO Sun,
offsring of Prajl-pati, smread forth your rays and gee
sher up your radient light that I may behold you of
loviest form, Whosoever is that person (yomder), that
also I/ (1)

Brhe Upey Vy 15, 8 (RADHAKRISHNAN ),

ess Yo sflv asau purusas, so'ham ammi,
[ ]

P .;{0

1

(1) "eo und jener dort, der Mann dort, fich bin

es selbst®, § P. DFUSEEN),




10) He should be apprehended as "He is" , and by His real na-
ture, « in both ways: when He is apprehended as "He is" ,
His real nature is made manifest, (1)
Kagh, Up., VI, 13 (-or I1,-3; 13 ) (RAWSON )2
asti ity eva upalabdhavyas, tattva<bhfvena ca ubhayol};_;

asti ity eva upalabdhasya tat::va-hlﬂval: prasfdati,

(1) " Not by speech, not by mind, not by sight, can he be ap=
prehended, How can he be comprehended except by him who says

"He 18 " T ( 3, %MISHM&).

".. How can He ve comprehended otherwise then by one’s syknyg
saying " He 48 " 7 " (R,E, HUME)

"Nicht durch Reden, nicht durch Denken, nicht durch Sehen eg
fasst man ihn: " Er istl"” durch dieses iamx Wort wird er un

nicht auf andre Art erxfasst. " ( P, DEUSSEN),

(2) J. N, RAWSON, W. Oxford etec. ( Univeg

sity Press) 1934, p. 202,
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Me
11) From Him all proceed (is born, j8tadf ) , all rests (exists,

i Me
subsists, pxmik grgtigé&tam), and to Him all return, I am that

Brahman without a second, (')

Kaiv. Up. 19

A

mayy eva sakalad j8tam, mayi sarvem prati

wmayi sarvam layam y8ti, tad brehmfdvayam ssmy aham
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214 ,«

14)

ahaf
ak#l tvad asmi mad asi tvem etat

TB X, 2, 1. 008

11, 5, 8, 7@

111, 7, 7, 10@
Katy@yana-Sriuta-slitra , III, 6, 12@
Epastamba-8rauta-siitra, Vv, 16, 1%

XII, 24, S

ahafh tvad asmi
Kétyfiyana-8 r@uta-stitra, ##E X, 9, 32

Apastamba-8 rauta-sutra, X, 20, 10

(from Bloomfield's Concordance)
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15)

aham adah prépam

5atapatha-ﬁréhma§a M8dh. resencion XIV, 8, 15, 10

Rghaﬂ-ﬁra?yaka-Upani§ad. M&dh recension, V, 15, 10

s




§00429 214,2

aham annafl vagam ie carlmi

T.B. 1I, 8, 8, 1P

(from Bloomfield's Concordance)
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214,3

17)

aham annam

TeAsy 1X, 10, 6 (ter);

Tgi.}.. Ilig lO| 6 (t"e}‘.‘}u

(From Bloomfield's Concordance)
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214 ,4

aham annam annam adantam admi

i 2 d
Aranya-Sathita, 1, 9 3
e

™o * d
Lelag, llp 8. 8, 1, H
b P d
1—er| 1A9 lU' 6 H

??siﬁwPﬁrva-?épan!-Upanigad, 11, 4d,

A A ~d
Nirukta, X1V, 2

(From Bloomfield's Concordance)
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19)

aham annindah,
L]

T.A..IK’ 109 F‘ (ter)

TeUsy 11X, 10, 6 (ter)

(From Bloomfield's Concordance)




90429
214,6

20)

aham ayam

G8utama=Dharma-S8stra, VI, 5

(Cf. gham and next)

(From oomfield's Concordance)
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21)

aham asmi prathamajld rtasya

ﬁragya-ﬁaz!hita, 1, 9@
TeBuy 11, 8, 8, lay
TeAsy IX; 10, 6@
TeUsy 111, 10, 6G;
firsiﬁha- I}ttara-Tépani-Upani?ad, 11, 4@&;
Nirukta, XIV, 2@ P
aham asmi prathamajdh:

NMirukta, XIV, 1

(From Bloomfield Concordance)




P
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aham asmi brahm&ham asmi

Tu-:in' :\.n 1' 15

(From Bloomfield's Concordance)




690429
214, 9

23)

aham asmi mahé Do
-amaha?, ReVey X; 119, 12@

(From Bloomfield's Concordance)
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214,10

24)

aham asmi yaSastamah
L]

A.t\fr.. .‘:uTI’ 3@, Bd' -38’ Bd.

(From Bloomfield's Concordance)




1600629
p 214,11

25)

aham asmi sapatnahd

ReVe, X, 166, 2@

(From Bloomfield's Concordance)
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214,12

L ¥ -
26)

aham asmi .sahaménah
L ]

AsVey X11, 1, 54@;

aham asmi

Kéufika«Sltra, XXXVIII, 30

(From Bloomfield's Concordance)
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214,13

27)
aham asmi sahamina

ReVey X, 145, 5@;
AI‘F.. III; 18. 5@3
Apastamba-Sriuta~Sitra, I, 15«5@;

(Apastamba~GrhyawS@tra, 111, 9, 6).

(From Bloomfield's Concordance)
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aham. asmi sahasvin

AA.V-' XIX' 32. Sb

(From Bloomfield's Concordance)
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V)~ _Thou art that (or, That art_thou)_

tat Svam asi

a) Texta

(the rcot of all)
1) That which is the subtle aasencexm,this whole maked
world has for its self. That Raxzgx 1s the truth., That

is the self, That are thou. Svetaketu!

(1)

B
.« » YI/B7% 8,7 @.anmmzxsmus

Sa ya mm esc'nina aitadatmyem idah sarvam , tat

satyam , sa atas, tat tvam asi.8vetaketo,iti.

(1) Practically the same text is repeted in: VI, B¥x3yx
9, 43 10, 3; 12, 3

12 , 3; 13, 33 14, 3; 15, 33 16, 3,

(2) P.ELGERTON, translates:

" a state-cf-having-that-(p in-
ciple)=-gs~ite-nature is xks this universej that is the Recal

thet is the Joul (gtman), that are thou, Svetaketu?

P. DEUSSEN translates:” ein Bestehsn sus dem ist dieses

Weitall, das ist das Reale, das ist die Seelem x das bist
du, Svetaketu."




2) That of which the above fourfcld nature (1) is an in-
dication , and which is perm nent in all space, tmmi time,
substance, and causationm , is called the Entity of "Thatg®
(tat), Paramatmen, supreme Self, and Parabrahman, or the
High%t Brahman, Distinguished fmx from the Entity of " Thou®
(when i1t appears to be) possessed of attributes, as well as
from the Entity of "That" (when it epiears tc be) possessead
of atiributes, that g« which is all-pervading like the

sky, subtle, whole by itself, pure B ZExistence s the Entie
ty of "Art" (Asi), Self-lupinous, is spokenof as the Xtman;:
the “ntity of "noi-Bhat" (2) also 4s spoken of as Xtman .

Sarvopanisad 21 & 22 (3)

(1) Y.e. , Reality , Enowledge, Infinity, and Bliss.

(2) This makes reference %X to "Tat tvam asi"

(3) Translation of Advaita Ashrama , Minor Upanishads,

Caleutta, (“#dvaita Ashram), 1956, which gives ¥ne n. 5
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25%

o i . i 1
‘he water) , having made the ssori-

e
-

5) So, havin

&

=y
e

ce to the self, hc hoffuld meditate on the gelf with

the two(formulas) *as breath and fire’ , 'Tou art ALl oss
Thou are all, thou art the Vaibvanars (fire)., All that is
born is suprorted by thee. Let all gcluti;“a enter into

thee. There creatures live where ithou, the all-immortal

arte (1)
): —-“J.L_ .J.. VhPa ¥ Iq b | |~ e»-c;.‘l 1'1;:.'.'..4.'.‘,.-f'-.';,.::

vibvo'sl veibvenurc’si visveh tvaya dharyate jayemanam,
vifan tu tvam ahukx ahutayas ca uurv4n prajas tatra yatra

,

svamnrto’ siti,
L ]

fﬂ\

vis

e T ——

(1) Soll er mit den beide: . Versen "als Leben, Feuer" und
"Vibva bist du" den ZXtman tibergdenken, ..
Vibva bist du, Vaibvanars bist du, du trdgst das veltall,

das durch dich zmhx geboren.

Dir gollem Gt
hok, ole  ut

o A
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5) M= What you zxmy are this I em. (1)
KuEXXKP. Ksus.Up.,I, 6 (3)
L]

yas tvam asi so-ham asmi (2)

AL e s S o o

(1) of. text IX, 13 -, ». 107

A A A : R c.2hEMN
(3) "Was du bist, das iz bin ich" (P. DEUSSEN)

c)t
Mt{?
: : | . 3B
(2) * k= litteral translation would be : #rgff&i;iF___r;rr

"whe yoo are , he I am" , yas is mm the nominati¥°ma-
sculine of the relative pronoun yed ,"who" "which" ;

80 for sas (usually sa) is the nominatifve masculine

of the personal pronoun mf xak tad,"he" "that"
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they are, vhether = tiger, lion, wolf, bosr, worm, f1y,

T 5 £1411 1 T bt T o i , - e Ty gy ode £ 4 - . L.
gnaty or nosquito, XRg they sll become thaot {(the ulti-

ate reality). That which i abtlest of the sube

tle, the whole world has it 1Te Ehlit That 43

vreality/ . % 4 self, ocnd that ert thou,
Chind, lipsy VI, 94 1 soqges (translation

o A 1 , " e x Fran M
38 Wil FT= AR £ 1 ¥ by LA ististenti  § 1% ts?'ﬂ
L
AL - ~ T N, 4 s
a0 g : . - . : Lo e bR o M e e
yanht o roofn senavahfrem ekatfnl rasen genge
® & =

yanti, te X yathf tetre ne vivekad labhente, %aus Uﬁ-

han vrikscsya raso'sny, smusyfham vrkeasya r:-‘zso'f:nttil

oven eve khalu 4 saunyn, infh s rv"ﬁ‘ e jﬂh

sagipadye na viduh sati safipetsyfnsha 41ti, ta 4ha

vyfghro v2 sifiho v8 vivko v vorfiho v8 kfto v&
L] L

] ¥

pataligo v8 dallso v8 masake v8, yndy=d bhavanti,

- e

(1) OPa cit Da 13“/ y’ m Mﬂ’h ‘:'w J)-}Gbi &ka,’s
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o 256 tad 8bhaventis se ya eso'nin®, otade8tayed 1danm served,
L e

tet satyed, oc 8t , %t tvan asoi.
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is -
8) &8¢ who/there , the person there ﬁxgx in the sun -
thxixakssxExamx I am he . (1)

-

I8a Up.,16

yo sav asau purusah, sc # ‘hem aemi (2)

(1} I am thet very person that is ymmdwrGtmxihexsum:
yonder (in the sun)
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& 9) 1f a person knowa the self as "I am he" ... (19

BxhaUp., IV, 4, 12

ftmfnad ced vijBnty8d ayam asmfti pﬁrugab anse

(1) Cf. text n, 111,16, p, 135
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© 8 ) aent 1s that, the suan 1s T™hat, VEyu and Chandra-

mas are that. The bright is that, brahma is that, those
waters , that prajapati .

Yajur Veda XXXII, 1 (GRIFPITH).




f
Q

i
( ) The term /shat 'tat' refers to the infinite - of

the nature of Being (gadakhga) which is the infinite ground
of the world (Jagato milam), and not immediately known to
be the self of all. P888 Tvam on the other kamdmxx hand,
relates tc the individual self, immediate and yet not known

to be identical with the infinite ground of existence.
Safikara's Com. Chand. Up. VI, 8, 7, (apud K. SIVA-
RAMAN, op. cit. p. 237, n. 2)
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(1)

"In general, one may affirm th«t in the U anisadas
the central thought is that 'all these creatures', as
Uddalzkea Aruni says to his son Svetaketu, ‘have their
roct in the true, they dwell in the true, they rest
in the true'. BEven when he uses the formula which
is accounted the very charter of idealistic monism -
'Thou, U Svetaketu, art it' --'tat tvam asi' -~ it is

probable that no more was meant than that the inner

reality of man's life is Brahman -- thuat in it which
is true and abiding." V. MhcWVicoc
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12) Now , when man here is khkxsgyyx sald to be thirsty, ,
this s means that heat is leading away ( Removing or carry off)
what he has drunk., 50 just as they sa speck of a 'cow~leader'
(30=pfya) , 2 'horse-leader' (adve-niys) ( advB-nfva) , a Aima
'man-leader'( pususa-nfiya ) , thus they call fhis heat 'water-
leader'( yda-py@J, *thirst’ (1)) . On this, my dear, understand
Just as before that this is a ® result produced; it will not be
without a reot ( amllem). {2). And what else cuold its root be
than water ? By water , my dear, as xmmx result, sook to the heat

Pazing

as root; by heat , my dear, look to the Ixistent as root., All
these sxsagexw creatures , my demr , have their root in delng,
they have Being as their resting-place, Being as their foundation.
But &s to how these three potencies in comirg into Man become
each combined in #friads, thet, my dear, has already been explainec
above (3). When man here is dying, wy dear, his pseech enters inte
his thought-organ, thoughte-organ into life-breath, life-breath ip
to heat, heat into the supreme potency (divinity, deva) .

What that subtle essence is 'that are thou' ...(see above text ne.

V. 1’ p. 251) 6) L]

Skmulxxiipzyx  Chénd, Up., VI, 8, 5 8q.

- - -

(L)"udany8 , a very rare word meaning 'thirst' ; uda  ‘water® ,
9> G2 a3 2L% 1 (follows at p. 263,1.
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263,1
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atha yatraitat purusah piplsati nSma, teja eva tat pltad
nayate, tad yath# gon&yo’ﬁvanﬁyag purugan&ya iti, evad tat
teja fisx 8cag§a udanyeti, tatraitad eve fungem utpatitam,saumy
vijinthi nedam am amfilam bhavifyatttl.
tasya kva mlaf syld anyatra adbhyah ,adbhyah, saumya,
Suhgena tejo mllam anviccha, tejasf, seumya, fubgena san m8lam
anviechajsan mﬁl!&, saumya, 1m3§ sarv&? prajﬁg sad&yacanag.
satpratifshae s yathf nu khalu, seumya, imfis tisro dava:ﬁ?
purusam prépya trivet trivrdekailk® bhavati, tad uktam, purastf
eva bhavati, asya, saumya‘,purugaaya prayato v8f1 manasi sampad
:

manah préine , prénas tejasi, tejah parasy8m devat8yfm ,

82 ya eS0s4ee (see text v, 1, p. 251),

regarded here as compounded with a form of the root of pfva ,
leadexr, abowe, Actually , the word derives from a Vedic stem
udan ‘'water' with suffixal -y8% ( F. SDGERTON, op. cit. p.l74,
(2) Chind, Up, VI, 5, le4,

(3) ""ferner, wenn es hdsst , ein Mensch dllrstet, so kommt dag
well die Glut das von ihm Getrunkene hinwegfiihrt., Und wie man
von einem Kuhf@hrer, Rossflihrer, Menschenflihrer spricht, so b

zelchbet man dann die & Glut as "uasserfilwer" ( ydany8 der i

zerlegt in pda-ny8 ). Hierbei (beim Hinweg28fGhhreb des wWasse:



63,1

W n.{3)

263,2
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durch die Glut zum Aufbau des Fathea);aenne dieses ( diesen leib
o Teurer, als den daraus entsprungenen SchSssling ( als die wire
kung); derselbe wird nicht ohne wWwurzel (Ursache) sk sein;

aber wo anders kinnte dessen Wurzel sein als in dem Wasser ?

Von dem Vasser , o Teurer, als Sch8ssling gehe zurllck zu der Glu
als Wwurzel, von der Glut, o Teurer, als I sSchBssling gehe zurlick
zu dem Selenden als Wurzel; das Selende, o Teurer, hahen alle di
se “Yeschlpfe als Wurzel, das Seiende als Stlitzpunkt, das Selende
als Crundlage. Wie aber, o Teurer, von diesen dm drei Gottheite
wenn u éie in den Menschen gelangen , jede einselne dreifach wir
das ist vorher auseinandergesetzt worden . Bei diesem Menschen,
Teurer, wenn er dshinscheidet, geht die Rede & ekt ein in das Ma

die
das Manas in den R2R PrBna, der Prina in die Glut, dss Glut in d

h8chste Gottheit, « Was jene Feinheit ( Unerkemmbarkeit) ist,

Jeltall
ein Bestehen aus dem ist dieses xdxadiyx.." ( P. DEUSSEN).
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13) Just as, my dear, bees set out for honey , and gathering
the jukces of various trees » reduce the juice to a vaity; as
they possess no discrimination(to say) 'l am the essence of this
tree, I am the essence of that tree'; even so, indeed, my dear,
all these creatures, when they merge with the Existent, do not kn
know in the feeling{ : we are wmxymd merging with the Existent,
Whatever they are in this world, whether tiger or lion or wolf or
boar or worm or moth or gnat or mosquito, they become That.

What that subtle essence is , this whole wdyfh has zhax that as
its soul (1) that is the Real, that is the Soul » that are thou,
Svetaketu, Tell me more, reverend sir, Va:; well, my dear,
said he. (2) ;“Egi;;;
Chifind, Up,, VI, 9 | — X -
Yath&, saumya, madhu madhukrto nististhanti, nfn8tyayfnéd
vgkgﬂgld raslin samavahlram ekat8d rasad gemayanti,

te yath® na vivekad labhante, amugy&har Vrksasya raso “gni

amusy&haf vriksasya rasosmfti , evam eva khaip khalu » Saumya

infh sarvlh praj8h sati sampadya na vidub , sati sempadyfmaha
kxk ici,

- - e e

(1) ZEDGERTON , op. elt, pag. 175, translates: " what khax that
subtle essence is, a state~ofwhaving~that-ss-itsenature is this "
niverd",

(2) * Wern , © Teurer , die Bienen den Honig bereiten, so smzamian
sammeln sie dle sHfte von mancherlei Bfumem und tragen den Saft

zur Einheit zusammen., Sowle in dieser Jene 3&fte keinen Unterschi

--..p. 2“ B 1
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pllows n.(2) behalten des bestimmBe Baumes, dessen Saft sie sind, also,

264 f8xx flrwahr , o Teurer, haben auch alle dlese Kreaturen, wenn
sie( in Tiefschlaf und Tod) in das Selende eingehen, kein Bewussf
sein davon, dass die eingehen in das Seiende. Selbige, ob sie
hier Tiger sind oder L3we, oder Wolf, oder Eber, oder Wurm, oder
Vogel, oder Bremse, oder Miicke: was sie immar sein m8gen, dazu
werden sie 3 wiedergestaltet, Was jene Feinheit ist, ein Bestechen

aus dem ist dieses Weltall, das ist das Reale, das ist diec Seele,

das bist du, , o Sveteketu, * (P, DEUSSEN), (s<= &x+H V. [ p-25¢
whie e GxF won a-/ﬂ‘fq_m_‘.-ﬁz_[ c,cTz,ge_.eQ Eriill il e e N ERSS
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14) These rivers, my dear, in the east flow eadtward, in the
west vestward, They go from ocean to oceanj they become the
ocean itself, Just as they then do not know *1 am this' 'I am
that one', In the same manner , my dear, all these creatures whe
they come ESXEES from the Existent, they do not know : ' we haw
come § foéth from the Existanty (1) shatever they are in this m
wardidx world whether tiger or lion or wolf or boar or worm or @
or gnat or mosquito, they become That. That which is the subtle
essence, this whole wolrd has for its self, That is the Raal;
that is the self, that art thou, Svetakstu, ‘Flease, venera=

ble sir, instruct me still further®, "So be it; my dear®, he &

¢hiind, Ups, VI, 10
imah , seumya, nadyah purastit prBcyah syandante, pd' padel
oxl prattcyag tﬁg samkiizfis samudrft samudram evipiyenti, s
samudra eve bhavati, t& yathf tatra na vidug s iyam sham a
iyam aham asmfti,
evam eva khalu , saumya, kufih sa:vi? praj‘§ sata 8gamya

na viduh , sata 8gacchfimsha iti, ta iha vyfighro v& sidho v

kito v&
vrko vi, varfiho v8, patatigo vi, didfifo v& , madako v8, yad
Beogan
bhavanti tad 8bhavanti. . Sa a§oﬂ?tml fxynn ided sarwv

tat satyam, sa 8tmf, tat tvam asi, dvetaketo, iti,..




265,1

- - - - D S

{1)F .EDGERTON, of.cit. p. L85/6 , translates: " whne they come Ge¢

the Existent,.".

(Z) " Diese Strlme, org, fliessen im Osten gegen Moxgen und
in Westen gegen Abend; von Omean zu Ogean str¥men sie (sich verei-
nigend), 2iec werden lauter Ozean . Cleichwie diese daselbst nicht
wiesen, dass # sie dieser oder jener Fluss sind. also, fllxwahr ,
o Teurer, wissfen such alle diese Kresturen, wenn s¥ aus dem Seien=
den wieder hervorgehen, nicht, dasa sie aus dem Selenden wieder her=
vozvorgehen, Selbige, ob sie bw bier Tiger sind oder LBwe, oder Wolf,
oder Eber, cder wWumm, oder Vogel , oder Bremse, oder Micke: was sie
immer sein gSgen, dazu werden sie wiedergestaltet. ias jene Feinheit

aus dieses
ist , ein Bestehen zuuw dem ist kesmws Yeltall, das ist das Reale, das

ist die Seele, deag bist du, o Svetaketu.* (P.BUE BEUS.%:.H)‘.("'jL Lert
VY7 p- 257 where T G- & A wth X 2 AE HNER'S

Lmutat=s

~




15) verily , indeed, this body dies, when deprived of the L=
ving self, the living self does not dief/. That which is Cthe sy,
tle essence this whole world has for its self, That is the Real
That is the Soul, That ar8 thou, Svetaketu., 'Please/ , venera =

ble simk sir, instruct me still further', So be it , mp dedr, (1

Ch8nde Upe, VI, 11, 3,

ifvBipetam vlva kiledad mriyate, na jfvo mriyata itid,sa y
ego'n%mﬁ altad 8tmyam idaf sarvam, tat satyem, se 8tm§
tat tveam asi, Svetaketo, iti., bhlya eva ml, phawax bha=

gavan, vijfiffpayatv iti; tathf, saumya, iti hovica.

(1) "Dieser (Leib) freilich stirbt, wenn er vom Leben verlasse
wird, nicht sber stirbt das Leben, Jas jene Feinheit ist, ¢in B

stochen aus dem ist kidsses dieses veltall , das ist das Reals,

das fst dhe Seele, das bist du, o Svetaketu, " (P, DEUSSEN).
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16) Believe, my dear, what that subtle essence is, a state-ufe«
having-that~as-its-naturey is this universe; that is the Real, %
that is the Soul (8tman) , that art thou, Svetaketu, '7Tell me

more, reverend sirf.Very well , my dear, said he,

chind Up., VI, 12,3, (F, EDGERTON).

sa ya smmikx ego ‘pim8, aitad 8%mysnw idad sarvam,tat satyem,

sa Staf , tat tvam asi, fvetaketu, iti.




13) Put this salt in water and then come to me in the mozrning
He did so. Then he sald unto him: *bring me that salt vhich you
put in the water yesterday. Having search for it he did not fin
it , as it had completely dissolved, Please, take a sip of it
from Bhis end, he said, how is it ? 'Salty' "Teke a sip from
the other end, How is it 7" 'salty' *Trow it away and come to me
He did so, it is always the same (1). Then he said to him,'Veril
you do not perceive the Existent here, ; it ie¢ not to be doubt
that (kila) it is here just the same (gva). That which is the
subtle essence even That all this world has & for its sglf, that

is the Real, thet is the self, that art thou, Svetaketu, (2)

Chénd.Up,s VI, 13
Lavanam etad udake ‘vadhfya, atha m8 prfter upasfdathf iti;
sa ha tath8 cakfivra; tad hovBea: yad dosf lavanam udake’
vBdhdh, afiga tad Bhareti, tadd h&vamfﬁya na viveda; yathf vilfnam,

ayvam,

P i T D T T T T
o

(1) ¥. EDGERTON op.cit. ps 177, explains this passage like this:
" & that (salt) turned up, there all the time (iifeerally, ‘came
to be constant'j it reappearte by evaporation of the water in the

sun).*

i

(2)" #m Hier dieses Stilek Sals lege ins Wasser und komme morgen




n.(2)

Q68,1

(1) wieder = zu mm mir,' Er tat es, Da sprach er:' Bringe mir
das Salz , welches du gestern abegd ins Wasser gelegt hast', Er
tastete danach und fand es nicht, denn e¢s war ganz zergangen,
! Koste davon von dieser Seitel , Hle schmeckt es 7' ‘'salzig’.-
‘Foste von jener Selitele- Wie schmecht es 7 ' 'Salzig' = YLass es
stehen und setze dich zu wir,' Er tat es (und sprach): es ist ime
mer noch vorhanden", Da sprech jener:' Flrwahr, so nimmst du auch
das Seiende Pler (im Leibe) nicht wahr, aber es ist dennoch darirs
as jene Felnheit ist, ein Bestehen aus dem ist dieses vWeltall ,
das ist das Reale, das ist die Seele, daé bist du, o Svetaketu,!

'lioch welter, o Eherwlirdiger, belehre mich' 'S0 sel es' sprach e:x

(P,DEUSSEN).
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18) That is the subit subtle ecssence this whole world has for
ite self, that is the true, that is the self, that art thou,
Svetaketu.

L:harld.ijp & B Vi » 1;? B 3 : e RADE IAKRI SHI AN)

sa ya sgo'?imﬁ aitad 8tmyam idad sarvem, tat satyam, sa

fitnl , tat th tvam asi, Svetaketu, iti.
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19) Also when a man is seriously ill, my dear, his relations
eroud avound him, saying : do you know me? do you knoz me 7 As
long as his speech does not enter into his thought-organ, thought
orsen into life-bbeath, life~breath into heat, heat iato the Supl
me Potency, 8o long he kows them,

/hen his speech enters into his thoughteorgan, thoughr-rogan
into life~breath, life-breath into heat, heat into the Supreme
Potency, then he does not know Them,

+hat that subrle essence is, a & state~of~havhkhg-that-as-its«-
nature 8 is this universe; that is the Real, tkm =k that is the
Soul, that art thou, Svetaketu. ' Tell me morej reverend sir.'

tVory well, my dear,' said he, (1)

Chilnd Upn., VI, 15 (F LEDGERTON) o
purusam , saumya, utopatapinad jﬂ&taya& paryuplisate, jfnlsi
wfin, j8nfisi mBm iti; tasya yfvan na v@f manasi sempadyate, manah
pr&ge, pr&ga& €ejasi , telsh parasyam devatfivim, t8vajjfnfei,
atha yad8’sya v8f manasi sampadyate, mansh prﬁeo prﬁe‘a teja=

si , tejeh parasyfim devatfiyfim, atha na j8n8ti.
sa ya egdglm! aitad 8tmyam \dadbarvam, tat satyam , sa 8tmf,
tat tvem asi,$Vetaketo, itij bhfiya eve mfl, bhagavln, vijfifipayatv

iti; tathf , saumya, iti hoviica.

@. /,:'LFJFO’ 4
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&n27o {1} “Um einen todkranker Mann sitzen selne Vezwandten hazum
und €racen ihni'Yrkennst du mich ? erkenmst du wmich 7% » olane
ge moch phicht =k seine Rede eingegengen Lst in das lanas, sein
Manas in den Prﬁga (ieban), sein Pr&ga in whex#k die Glut, die
Glut in die hSchste Gottheit, so lange erkemnnt er ele;

sbey 1@kn nechdem seine Rede eingegangen ist in das Manas,
sodn Menae in den Prna , sein Préna in die Giut, die Glat in
die hSchste Gottheit, alsdann erxkennt er sie nicht mehw, «

was jene Feluheit ist, ein Destehen aus dem it dieses sl
Weltsl) , das ist das Rsale, das ist die 3eele, das bist du, o

welter
dvetakeiu® " Noch wimgax, o Shrwlrdiger, belehre michi®™ -« " 30 se!

es”, sprech er. " (¥P. DEU3SEN),
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20) adesx Also they lead along a men held by the hand, my
dear, eaying ¢ He has stolen, he has comuitted B theft, heat the
ave for him, H If he is # the doer of it, for that very reason
be maies himself false; covering hinself with falsehood, enwrape
ping himsalf in falsehood, he takes held of the heated axe; hs
is burned , Then he periches,

But if he is not the doer therenf, therupon he makes hime
self eyue, Reing ziven to truth, covering himself by sh truth,
he teks: hold of the heated axe he is not burnt, Then he is re=-
loased,

Asnd én in this case he would not be burmt, thus has all
this that lox its self, Thet = 4s the twrue, That sk is the Self,
that art thou, fvetaketu . Them he understood it from him, yea,

he underatdod, (1)

Chind, Ups, VI, 16

purusam, saumya, uta hastangghtﬁam &nayanti, ap&hﬂtett,
steyam ak&rft:, paradum asmai tapata iti; sa padi tasya
kart® bhavati, tata av@ngtam ftufinad  kurute , so'hsc&bhi-
sandho ‘nrtend'tminam antardndys peradud taptan pratigthStl,
sa dahyate'’tha hauyate.

atha yadi tasyflkart® bhavati, tates eva satyam Stmfnad
kurute , sa antyabhiaandhaq satyendtménam antardhfys paradud
taptaf ptattgfhgﬁtl. sa na dahyate, atha mgm mucyate.
e oo yath® tatra nf dBhyeta aitad Btuyam idam sarvam, tat
satyam, sa Stmf, tat tvam asi, dvetaketo, iti; tadd hieya

vijaifilv iti vijajfilv iti.

- - - - e - e -

(1) wew=p. 271,1
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from 271 (1) * Hinen Yensehen , ¢ Teurer, flhwan sk hevan mlt geknes
belten Hinden und rufen; 'Er hat gevaubt, hat cinen Diebstahl

begangen] wmacht da 3ail (lr thn glfthend!' - Yern er der TBtax
fist , s0 machet or sich selbst unuahy; Unwahres aussagend hiillt
er sich selbst in Unwahrheit, {asst dae gllhende Eell an, vufba
brennt sich :gdwlrd hingeiichtet;

aber sl wenu ot nicht der THter Lst, =0 machet er sich sell
in Wahrheit, fasst das gkBx sldhende Seil an, vaxrbremnt sich
nicht und wixd losgelassen (d.h, aus der Unwahrheit folgt Bin -
dung, aus der Wahrheit Erlf8sung, ®rahmasflitra p. 103,9, 447,6).

wodurch
Das smmsiuxhix jener sich zleht verbraomnte ( die wahrheit),

aus
ein Bestehen mzn dem ist diesea Weltall, das ist das Reale,

das ist die Seele, das bist du, o Svetaketu, ' Also wurde er

von ihm belehrt, « von ihm belehri, " ., (P. DEUSSEN),




2§z

(1) *In general, one may affirm th«t in the U;nniaa%ﬂg
the central thought is that 'all these creatures', as
Uddalzka Aruni says to his son Svetaketu, 'have their
root in the true, they dwell in the true, they rest
(hawd Wp . TF,8,6)

in the true'. Even when he uses the formula which

is accounted the very charter of idealistic mpniﬁ?}:; 5
*Thou, ¢ Svetaketu, art it' --'tat tvam asi'/LE?iflfé_'J
probable that no more was meant than that the inner
reality of man's life is Brahman -- that.in {2 which

is true and abiding." V. MACMCoOL , f___““"é___”"w_

e -_———

| . ( b /%chﬁVJ,i,/7a;

f}. >"§,, -
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21) As a man when in the embrace of a welleloved woman knows
nothing, nia neither outside nor insmimy inside, so does this m
man (puguse ) when in the embrace of the intellifigent self know

nothing within or without, That is his form in which hisdesire
is fulfilled, in which the Seff is his desire, in which he has

no desire and has passed beyond sorrow. § (1)

M’. IV, 3' 21 CZ‘RQCQHEHNER)

tad yahk yath® priyay@ striyl safparigvakto na béhyad kificana
veda nintaram, evam evlyad purugal prfjfienftmand sadiparigvakto
na bihyad kificana veda nfintaram, tad v asya etad fipta~kémam

tma-k8mam akfmad rlpad dokfntaram,

P L L T T L b ki

(1) Das ist die sssemfex Wesensform desselbemnm in der er Ober
das Verlangen erhaben, von Ubel frei und ohne Furcut isx ist,
Denn so wie einer, von einem geliebten “eibe umschlungemm kein
Bewusstsein hat von dem, d was aussen oder immen = ist , so auch
hat der Geist , von dem erkenntnisartigen Selbste (pxlifina
Stmanf d.i. dem Brahman)umschBungen, kein Bewusstsein von dem,
was aussen oder inmen ist. Das ist die Wesensform desselben, in
der gestillten Verlangsns , selbst sein Verlangen, ohne Verlan§en

ist und von Kummer geschieden,” (P. DEUSSEN)
2) cf, text 1IV,2, p. 202, 2




294,

(1) The Gospels fix quite correctly as the highest law cf
morality: "ldve your neighbour as yourselves." But why
should I do s, since by the order of nature I feel pain
and pleasure only in myself, not in my neighbour 7 The
ansyer is not in the Bibie (this venerable book being nct
yet gquite free of Semitic realism), but it is in the
Veda, is in the great formula "tat tvam asi", which gives
in three words metaphysics and morals altogether. You
shall love your neighbour as yourselves, -- becauge
you ere your neighbour, and mere illusion makes you
believe, that your neighbour is scmathing differeut
from yourselves. ©Or iun the wcrds of the Baagavadgita:

ke, who knows bimself ian everything and everytiing in
himself, will not injure himself by himself, na hinasti

atmana atmanam. P. DEUSSEN, The Philoscphy of the Vedauta
(1902) new peprint Calcutta (S. Gupta) 1957, p.3e
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(1) " Considerandum est etiam quod res facta per intellcctum
praeexistit in raticne intellccta ante etiam quam sit in
seipsa: prius enim domus est in rat.cne artificis gquam
perducatur in actuu, Verbuz sutem Deli est ratic cmnium
eorum Quas a Dec sunt fucta, ut ostensum est. C(portet
igitur quod cania yuae sunt facta a Deo, praecxtiterint
in Verbo Dei antequam sint etiam in pripria matura.

Quod autem ¢t in aliquo est in eo per miodum eius in quo
est, et non per proprium modum: domus enim in mente
artificis intelligibiliter et immaterialiter existit.
Res igitur intelligendae sunt in Verbc Dei praeexitisse
secundum modum Verbi ipesius. Bst autem modus ipsius
Verbi quod sit unuu, simplex, immateriale, et non solum
vivens, sed etiam vita: cum sit suum esse. Oportet
igitur quod res factas a Dev prasextiterint in Verbe

Dei ab aeterno, immaterialiter, et absque cani ccmposition
et guod nikil aliud in ec¢ sint quam ipsum Verbua,

gquod est vita. Propter qucd dieitur ICAN. I: 3 Quad
factum est, 4 in ipso vita erat +, idest, in Verbo."

Di TUCM., Conira Gentes, IV, 13 (No. 3494 ed. Marietti ).

+ Distinctio iuxta textum Vulg.: " 3... et sine ipsc factum
est nihil quod factum est. 4 Ia ipsc vita erat...” Angelicus

Doctor legebat : " 4 Quod factum est in ipso vita erat”.
(cfr. supral 930, 8%6R ¢); in lcan. I, lect. 2(®0-94).
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(1) "...creaturae in Dec esse dicuntur dupliciter: unc
mode, inguantum continentur et conservantur virtute
divini, sicut dicimus ea esse in nobis quae sunt in
nostra potestate. Et sic crcaturae dicuntur esse in
Dec, etiam prout sunt in propriis naturis.

Z% hoe modo intel_igendum est verbum Apostcli
dicentis: in Ivsc vivimus, movemur et sémus (Act.17,28),
quia et nostrum vivere et nostrum esse et nostrum
neveri causantur a Deo.

Alic modc dicuntur res esse in Dec sicut in cognoscente.
Et sic sunt in Deo per proprias rationes quae ncn sunt
aliud in Dec ab eszentia divina. Unde res, prout siec

D, Tho M
in Dec sunt, sunt esseintia divina"(I,q.18,a.4 ad I; ofes

|
Srn g L )

(2) Unde, potius quam de identitate substantiae, formula:
"Tat tvam asi" intelligenda videtur de quadam identitate
in participatione divinarum perfectionum guae
sizilitudinem causat et fundat.

Sic enim Brahman-Logos vere est realitas fontalis

omnium ¢ssentiarum in mundo existentium,”' _ﬂjﬂfﬁ:ﬂiﬁ.ég
bTrm | ok Qeals |, od o pasiess. (%L fosTr,
7 i

2 A e L3t T

s
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(2F'It 1s noticeeble that in this passage which supplies
the context of the famous tat tvam asi cor *thou art
that' formuls, the identification of the indiviédual
scul with the world scul has not besn carried tc the
lengthe to which the later monists were to carry it.

To judge from the similies it 18 not so much a question
of identity as a2 merging of individual souls intc a
higher unity, of the pollen intc honey and of rivers
into the ocean. Such Upanisadic passages as these

seem t¢ form a genuine bridge between theistic mysticism

as we know it in the West on the one hand and nature
mysticism on the other? R.C. ZAEHN!R, Mysticism

Sacred and Profane , Oxford (Clarendon Press), 1957,
p.l4c. RXEXXZAXHNER




276

S WD G W D O D G0N Y A AP W WS S W e

( )" '"Tat tvam asi' <« You are That ! It is the Indian coune

terpart to the Greek ¢ : " of Xemophanes mim and Hee

from
raclitus, where the approach faxm the cosmos corresponds to the

Indlan approcach from the subject." G.MISCH, gop. git. , P 297,
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22) He who knows this Self, the experiencer(%g the living
spirit sl close at hand as the lord of the past and the future
-- one does not shikx shrink away from Him. ¥ This , verily, is

that, (1)
Kagh. Upe, IV, 5 (or 1I, 1, 5) (5. RADHAKRISH
NAN) .
ya imam madhvadad veda Stménaf jfvam antik8c, f£d8nam

bhca~-bhavyasya, na ks tato wijugupsate: etad vai tat,

- O B A

(1) * iWer ihn, dem alls ist Honig, am als Selbst, als Seele na
sich weiss, Herrn des Vergangnen und Kinft'gen, der Hngstigt si

vor keinom mehr, Wahrlich, dieses ist das! " (P.DEUSSEN).

(2) J.N, RAWSON translates; this honey-eater ,/litterally-mad—
B el o

e N e <2 e
\ng@jizfééj)and adds: " Madh: : _Hong ater : the individual exper

cing soul compared to a bee, obtaining preasure from the vario

objects of perception.,” , op. cit. p. 133,
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23) He is the supreme “rahman, the self =m of all, the chief
foundation of shék this world, subtler then the subtle, eter-

nal. ‘hat thou ert; thou art that. (1)

Ealve Upes 16 (RADHAKRISHNAN).
yatparam brahma sarvitmf vidvasySyatanam mahat

siksmit sakgnanrd nityah tet tvam eva tvam eva tat.

S TS R N D SR D o G e S G WO

(1) * Brahman, die hSchtste Allseecle, des Weltalls grosser

Ruhepunkt, des Feinen Feinestes, dies Ew'ge du selbst bist es,

. und es ist du,” (P, DEUSSEN).
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(1) "God is tie doer, as the individual has emptied himsdlf of all

desires, 6f.

{1} " Jaiminfve Up./: Thou (God) art the doer thereof: gvall _
yai tasya kartfisi, "We have the mind of Christ" ( Cox., 11, 16);
"1 lve, yet mo longer I, but Christ liveth in me" (Gal., 11, 20).
Tauler: * By their workd they cannot go again.... If any = man

is to come to God, he must be empty of all works and let God

work alone." Following of Chrigt, 16, 17,. St. Thomas Aquinas:
" the works of a man who is led by the Holy Ghost are the works

of the Holy Ghost rather than his own. " Summ, Theol, II, 1, 93, 6

and 1, ® . S, RADHAKRISHNAN, Ihe Bhabavadgftd, London ( Allen

& Unwin) 1948 ( III impr. 1953) p. 71, n M 6 .




(1) ©2fs the comment of Sofikere , Yodfnte Stro Smm

m Iy 1y 24 ( pe 326 )3 ® pao ages such a8y *Thou
art that'y 'I am Brahaen® , leave nothing %o be aesﬁma

because the state of consciocusness produced by them hees £¢

i%s object the unity of the univedsal Self,*)




