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shown” (avyakta)'® requires as logical antecedent “?)cyond the shown”
(vyakta): for it is precisely the Great, thc.Ptrfon n t!’l(‘j Sun, tl.lat as
the light and eye of the divine understanding is the divine mamfesta.-
tion of all that can be manifested (vyakia). What the Katha E]pam—
sad, then, affirms is that the uncharacterized Pcrso.n is ‘.'bcyond both
ihc shown and the unshown, transcending their distinction, n(‘)‘t to be
thought of merely as one or the other, but rather as vyak:éﬂyalqta,. shown-
unshown”; and thus interpreted, the Person “beyond whom there is r‘laught
whatever” coincides in reference with the Upanisadic superesse.ntllal .Es-
sence (paramdtman) and the Brahman as transcending the distinction
of satasat, being and nonbeing alike.

1% That Rawson, KU, p. 21, renders aeyakta by “matter” sh(?ws that l:le has in mlnﬂ
the customary renderings of the Saimkhyan purusa and prakrti by “spirit and mat;}e‘r.h
But “spirit and matter™ represents an antithesis unknown to Indian tho!.lg_ht, w :;
rather distinguishes essence from nature or substance,, or act from poter}na!lty, in lc
Supreme Identity. Indian avyakts, like the “unshown” of pure r{1eta1.lhys1cs in genm; .
cannot be identified with Christian “primary matter,” which is a “potentiality only
with respect to the reception of natural forms_" (Sum. Theol. 192 z{d 3 aa}ra?(_ta
embraces all possibilities, not only those of being, bu_t also_ thos.e whlcb are no; in
any sense possibilities of manifestation. This mctaphyslcal]y infinite posst_blllty (a_ mE
mala-praksti, etc.}, as being the divine nature (mabbfwa)_ a'nd the matrix {yoni} o
the divine essence, becomes the means whereby (_éfzku, Maya, svadha, ch.) the l_at_tcr
operates, the distinction of essence from nature arising simultaneously with the divine

act which presupposes it.
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But when the sun has set . . . moon has set . ., fire gone aut,
and speech hushed, what light does a person here have?
Brhadaranyaka Upanisad 1v.3.6

A sharp distinction is often drawn between the Way of Gnosis (jgna-
marga) on the one hand and the Way of Dedication (bhakti-marga)
or Way of Love (prema-marga) on the other, this distinction correspond-
ing at the same time to that of the Contemplative Life (sémkhya yoga and
samnyasa of BG) from the Active Life (karma yoga of BG). The distinc-
tion, which is made as if the operations of the intellect and will could be
isolated as clearly in the subject as they can be in logic, is one in any case
of procedure and, under certain conditions, also one of ends; and such
a distinction is certainly not without meaning insofar as it corresponds to
one of mysticism from gnosticism, that is, of devotional faith and re-
ligious exercises from initiatory teaching and metaphysical practice, of a
“deification” in the sense of assimilation with a perfect consent of will
from a “deification” in which the distinction of knower from known
is past,

On the other hand, whatever may be the facts about the devotional
works generally actributed to §ri Sankardcirya, there can be no doubt that
Indians whose thought and mode of being is traditional have never found
any difficulty in thinking of this greatest and most intellectual exponent
of nondualistic (advasta) metaphysics as having been at one and the
same time a bhakta and a jAani. Consider in this connection also the
markedly devotional phraseology of certain hymns included in V. P.
Bhatta’s Siddhintamuktivali (J. R. Ballantyne, ¢r., Calcutta, 1851),
where, for example, we find, addressed to the spirit (dzman), “Now that

[Internal evidence points only 1o a date after 1936 for the composition of this paper
—ED.]
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I have gotten Thee, I shall never let Thee go” (idanim tvam aham prapto
na tyajagmi kadicana); it is only the academic scholar to whom such
an expression of fecling on the part of a Vedantist can seem incongruous.
‘The Bhagavad Gitd, v.2-3, indeed, plainly affirms that for one perfected
(dsthitah samyak) in either Way, one and the same fruition (ekam . . .
phalam) and summum bonum (nihireyasa) results, nor can this sum-
mum bonum intended be any other than the “despiration in Brahman”
(brahma-nirvanam) of BG v24-25, nirvapam here corresponding to
andtyam in 'TU 1.7. BG vin2z is equally explicit: “That supernal Person
is to be gotten by an exclusive sclf-dedication” (purusah sa parah . . .
bhaktya labhyas tu ananyaya), that is to say, by an undivided or “pure”
love as defined by St. Bernard.

“Perfected” (samyak) in the passage just cited implies an important
reservation, since it is not to be supposed that the reward (phala) of one
who has followed either path halfway will be the same as that of one
who reaches its end.* One who goes but halfway, whether by a move-

1 “According as men approach me, so do I deal unto them” (BG rv.11), ie., I give
them whatever they seek, whether it be mundane welfare, or “salvation,” or “libera-
tion™: “Whatever desire he has, that is bestowed upon him,” ie., by the Sun (5B
1.9.2.16). How the wayfarer's atlainment is thus self-determined is admirably stated
in the Abkidharmakoia, viasd: “Whatever desire is bound up with a given Way,
cannat be eradicated by that Way”; the exoteric Christian Way, for example, cannot
lead te anything bur a “personal immortality,” cannot lead bevond “salvation” to
“liberatton.” No Way can be thought of as extending beyond the goal to which
it is actually directed.

It may be remarked that although deliverance (moksa, nérvana) involves a cessa-
tion (miredha) of intellection (zijfina, citta, of. vififianassa nirodha = ceto vimutti,
D 1.223), a sharp distinction of citta, mana, vinfiana, from atts is maintained: “This
{citta, mano, vifiiana) is not ‘mine’ this is not ‘I’ this is not my Spiric (at2a),” 3
1.94-05. Cf. also mano nideddbavyam hrdi, MU v1.34; dtmasamstham manah kytva
na kimeid api cintayet, BG vi.25; and “The mind must be de-mented” (Eckhart,
Evans ed., I, 243). Such a cessation can be of two sorts, {1} a state of real uncons-
cliousness (aswmfif}, or (2} a state of peace (ézni) and sameness or perfect sitn-
plicity (samtata}. The former is expressly described (Abkidkarmakoia 42-64) as a
mistaken conception of deliverance {niksarana) entertained by certain of the profane
{prehagjana), who may indeed attain to such a condition, but will reawaken to con-
tingent being (cf. T53 Up. 12, where those who are attached to an ideal of non-entity,
asambhiita, go 1o realms of darkness no less than those who are artached to the con-
cept of entity, sumbhiita); while others of the profane shrink from the idea of “de-
liverance” just because they understand that by deliverance is meant “annibilation.”
The quoted passages and whole context show that it is not a destruction of the intel-
lect that is implied by amanibhiva, but rather that when the intellect no longer in-
telligizes, i.¢., when there is no longer any distinction of knower and known, of
being and knowledge, but only knowledge as being and being as knowledge (in our
text, yet cittas tan mayo bhavait), “One is what he thinks” and is no longer one who
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ment of the will as in mystecism, or by means of an intellectual con-
templation as in theology, guided only by “faith,” may indeed attain to
the highest level of contingent human being and to the vision of the
Face of God, but has not yet reached the Supreme Identity (2ad ekam),
and is still in multiplicity,

The Christ as such, as 2 Person, is not the final goal, but rather the
Path itself? The Christ is the Axis of the Universe, Agni “columnar
[skambhah = oravpds] in the nest of proximate life,® standing in His
ground at the parting of the ways” (pathim visarge, RV x.5.6), the Sun
(savita satyadharmendrah) to Whom all paths converge (samare pathi-
nam, VS x11.66), and by the same token the Gate of the World, the way
out into time and way back into eternity. “I am the door, by Me if any man
enter in, he shall be saved, and shall go in and out and find pasture. . . .*
I am the Way, the Truth, and the Life: no man cometh to the Father but
by Me” (John 10:9 and 14:6). Similarly, in the Vedic tradition the supernal
Sun, the “Truth” (satyam), is the Portal of the Universe and Heaven’s
only Opening {Cleft, loka-dvira, divas-chidra), as it were the “Hub of the
Chariot Wheel” (rathasya kha) passing through which (adityam samaye,
“through the midst of the Sun™) the Comprehensor (zidwvan) is “wholly
liberated” (atimucyate) (JUB 1.3, 5, and 1r.33, CU vié.s5, I$a Up. 15, 16,
etc.). “There is no approach by a side path here in the world” (MU v1.30).°

thinks of anything; that is Gnosis. Cf. Indra in CU viinLr1, with Kauvs. Up. .20 and
Eckhart’s, “What the tyro fears is the expert’s delight; the kingdom of God is for
none but the thoroughly dead” (Evans ed., 1, 419). On the other hand, by 2 de-
mentation in the second sense is implied that form of beatitude to which the Trans-
mundane or Aryan Path is ordered; cf. BG 11.71, “The man who rejects all desires
and proceeds apart, absolved from 1 and mine,” he reaches Peace™ (féntim gacchair),
and BG vit5, idntim nirvanam aparamam matsamsthim adhigacchati; matsamstham
= @masamscham, f. BG xao, ahamatma).

2 See Coomaraswamy, A New Approack to the Vedas, 1633, p. 43

3 “Nest,” the sacrificial fire-altar; the seat of the Sacrifice accomplished in the
beginning and perpetuated in the rinal. “Columnar”: Vedic skambha, coincident
with the trunk of the Tree of Life and axle-tree of the Chariot of Light, corresponds
to the Gnostic oraupés by which Heaven and Earth are at the same time parted
and connected, and to the vertical of the Cross as well as (in the present connection
especially) to the Pillar of Fire by night and Pillar of Smoke by day.

£ “Shall . . , pasture,” as in CU vuLs.4; when the knowers of the Spirit are pos-
sessed of the Brahma world, it is said thar “theirs is a movement at will in every
world” (sarvesu lokesu kimacirak}, i.e., independent of local motion; cf. TU urto.s,
etc., quoted in Coomaraswamy, 4 New Approach to the Vedas, p. 113

5 There is an apparent contradicton in SB xr.4.1, where six “doors” of access to
Brahman are described. But of these, the first five lead only to an acquisition of great
possessions; it is only by means of what is “perfect in the Sacrifice” (yajRasya sam-
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The “Cleft” or “Hub” is enveloped by Rays of Light (rafmibhis samchan-
nam drsyate, JUB 1.3), which must be withdrawn before the Orb (manda-
la) can be clearly seen (182 Up. 16 vyiha raimin, JUB 1.6 rafmin . . , vyiha-

pannam) that the sacrificer “enters the Sundoor of Brahman” (aditys ka sa brah-
mano dvarena pratipadyate) and becomes a “Fellow of the World of Heavenly-light
(svargalokak}”; cf. BG vir22, 23. The foregoing is one of many passages in which
it is clear that sparga does not necessarily mean an inferior heaven on the hither
side of the Sun, but may denote the Empyrean,

In Kaus. Up. 1.2, it is the Moon that is the Door of the World of Heavenlylight
which admits some and returns others. The question is evidently put, “Who art
thou?" but the abbreviated text has only, according ta various readings, cither (1)
“One who answers Him, obtains Him completely” (tam yah pratyaha tam atisjate),
taking atisrf as in KU 111 (cf. s in the sense “receive” [interest] in Manu vir.140,
and atferst in BU 1.4.6), or (2) with the same reading, “One who answers Him, him
He sets free,” taking tam atisrfate as repeated at the end of Kaus. Up. 1.2, probably
with the Moor as subject, or {3) “One whe answers Him, saying ‘Thou,” He liber-
ates” {(tam yah pratydha tvam iti sriate), where we adopt the variant it sriate
and make the emendation cbviously needed in this case, of 2vam for tam. In any case
translators, ignoring the parallel with JUB 1114 and JB 118, have missed the point.
“But one who does not answer thus” (ya enam na pratyaha), or much less plausibly
“does not answer™ (atha yo na pratyaha), “descends with the rains to birth in this
world as animal or person {purusa) according to his works and his wisdom™ {pre-
tydjayate yatha karma yatha vidyam, cf. AA 3.2, yathi prajiam ki sambhavak;
the list of animals in Kaus. Up. corresponds to itaresam pasanim in AA, and is to
be taken in a purely symbelic sense, distinction being made of animal men from
those purusah in whom the form of Humanity is actually realized). Kaus. Up. now
twice cites the question assumed above, “Who art thou?™ (ke’sf), and to this two
answezs are given: (1) one which is evidently thac of the man destined to be reborn
includes the words, addressed to the Seasons (wha in JUB mr14, “drag him away
caught by the foot on the verge of success”), “Send ye me forth in man as a doer
(ma pumsi kartary irayadhvam), through a man as agent inseminate me in a
mother,” this answer being appropriate for those of whom it is said that they who
go to the Moon in the dark fortnight “He makes to be born™ (prajanaysnti); and
(2) “T am Thou” (tvam asmiti), corresponding to the zvam ##f assumed above, and
appropriate to the Comprehensor who actually makes this answer (enam , ., praty-
aha), as cited above, and accordingly “obtains the Moon,” or “whom the Moon
sets free (zam atisriate}.” The Path is often formulated as teading to the Sun,
thence to the Moon, and thence into the Lightning (e.g., CU v.11-12 and v.10.2)
or Fire (MU vi38), ie, Agni Vaidyuta, the Lightning; notwithstanding that the
Sun and Moon are Heaven and Earth, om and Vic, the wotld of the divinities and
world of men respectively (JUB nr13 and BU m.8.g). It is explained in MU vi.38
that “in the midst of the Sun is the Moon, in the midst of the Moon, Fire,” and in
any case it must be remembered that unification of the Sun and Moon is a con-
comitant of death (cendrama ivaditya driyate, AA 111.2.4). There must be borne in
mind the “Liebesgeschichte des Himmels™ it is a constant theme throughout our
sources that the Sun and Moon, Heaven and Earth, were “once” united, are sepa-
rated in the beginning when time and space come into being, and are reunited at
the End of the Worlds, End of the Heaven, End of the Year, where Heaven and
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#1;® of. BU v.5.2, where it is a prognostication of death when “he sees that
orb quite clear, those rays no longer reach him,” fuddham evaitan manda-
lam padyati nainam cte rafmayah pratyiyayanti).” One sees the “Golden
Disk” (hirapya patra, 183 Up. xv) that is represented in the cosmic rite by a
golden disk (rukma}, which is analogically the Sun (éditya), the Truth
(satya), and is provided with twenty-one peripheral knobs, which represent
the solar Rays extended to the thrice seven “worlds” ($B 11, and passim).
The Golden Disk, the Orb itself, is an operculum by which the Mouth
or Inlet (mukhka, 142 Up. 15, JUB 11338, of. BG x1.25, mukhdni, cf.

Earth embrace; cf. Zokar, Shelak Lechs section: “When the light of the Sun arrives,
the Moon is embraced in it; but the Sun and Moon cannot shine together; the Moon
cannat shine till the Sun is gathered in.” When the Sun and Moon are unified, the
worlds are as it were closed up, the “middle space” (antariksa, rajas) is closed up;
for one who sees them thus there is no more place for any “world.” And so it is
said that one “climbs the Tree, conjoining these two Divinities pairwise” (efr dve-
dve devate samdhaye, JUB 1.3.2}, and it is indeed at the Treetop that “the Eagle-pair of
conjoint lovers are embraced together” (dva suparna sayuja sakhaya samanam vrksam
pari svajate, RV 1164.20; cf. V8§ xxxvun2g and TS vin4.19p), who are at ofice the
Sun and Moon, Mitra and Varuna, Heaven and Earth, and as in BU w.3.19 and 21,
the Spirit of God and self-same Spirit in Man {prajfienitmana samparigvaktah, ibid.),
which Foreknowing Spirit, even though embodied Itself, is bodiless and consubstan-
tial with the Sun (yas cavam aéorirah prajiiima yas cdsav aditys ekam, AA W23
and 4 which, as remarked by Keith, is “the most common docirine in the Upani-
shads"™).

"Mizundcrstood alike by Qertel (“parts his rays") and by Hume (“Spread forth
thy rays”). Siyana's pyiha = vigamaya is correct; py#h is here indeed to “scatter,”
but in the sense “dispel,” “remove,” “withdraw.”

The formulation in AA 2.4 is foolproof: “The Sun's rays are no longer mani-
fest” (na rasmayah pradur bhavanii), The Sun’s rays are extended and withdrawn
in accordance with the “spider” symbofism explained in Coomaraswamy, “Angel
and Titan," 1935.

T The Rays are often spoken of as the “feet” of the Sun, who is thus (1) ekapada
with respect to the single Life-ray by which each being is immediately connected
with him, and which is that individual’s “Way” (devapatha), and in the case of the
Eternal Avatar as manifested at the Navel of the Earth (nabhir prehviva) is the
shambha, or Axis of the Universe; and (2) sehasrapida if we consider all the Rays
that reach all beings severally, That those Rays “no longer reach him” who is dying
can then be otherwise expressed by saying that the feet of Death, the person in the
solar Orb, which during life are “deeply planted in the hear” {hrdaye padau ati-
hatan aditasya rasmaya . . . nadigu srpta, sc. hrdayasya, CU vin6.2), are cut off,
and when He thus departs, the person dies ($B x.52.13); cf. AA nis.q, where it is
a sign of death when the rays of the Sun are no longer seen (na raimayak pradur
bhavanti). He then who could not gaze upon the sun in life but only sees his rays
(speaking now in terms of the physical analogy), 2t death no longer sees the rays,
but only the well-defined orb.
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anika)® is covered up (apihstam).’ That is, the Intelligible Truth con-
ceals what God is in Himself, “The Immortal veiled by Truth”; the
Immortal, i.e., Spiration (prana = gtman); Truth, ie., Form and Aspect
(namardpa) in Him as forms or ideas or eternal reasons or “hidden
names” (namani guhydni), which are ontologically speaking the causes
of the being of things as they are in themselves. In this there is no contra-
diction, inasmuch as the knowledge of God by which He “creates” cannot
be distinguished from His essence; “It knew only Itseif, that ‘I am Brah-
man,’ thereby It became the All” BU r.4.9-10. We are thus brought back
to the ultimate problem of “distinction in identity,” and it would appear
that “things as they are in God,” in their “own form” which is also His
form, are at the same time “themseives” as being capable of a distinct
manifestation and of specific pleasures (TU nr.105, like John 10:9, and
in our text cited here}, although this is neither a local motion nor a physi-
cal experience, since “He circles there (sa tara paryéti) raking his pleasure
(ramamanak), regardless of any appended body to which the breath of
Life (prapa) may be yoked,” and “When He, the Spirit, proposes to be
aware of this or that, Intellect (manas) is His Divine Eye, it is therewith
that He recognizes and takes his pleasure in loves” (kaman apaiyan ra-
mate), CU vinr1z, 3and 5). “To know God as He is, we must be absolutely
free from knowledge” (Meister Eckhart, Evans ed,, I, 365), that is, from
any “knowledge-of” Him, any theodicy whatever. Accordingly, the Com-
prehensor prays, or rather being himself of a like nature with the Sun,
demands of the Sun to “gather in His brilliance” (samiha tejo), that is,
to contract it to a central point without dimension, “That I may see Thy
fairest form” (riipam kalyanatamam), and exclaims triumphantly, “He
that is yonder, yonder Person in the Sun, That am 1” T4 Up. 15, 16.

This Person in the Sun, who is in fact the “Truth of Truth” (satye-
sya satyam), is otherwise called Death (mreyu, sometimes yama): “Death
is the Person in the Orb (mandale); the Light that shines (arcir dipyate)
) ® Literally “mouth,” but here, as commonly also in architectural terminology, “way
in,” just as we say “mouth of a tunnel.” This is, of course, like the “door” of John
rozg, both a way in and a way out, and in the latter sense the “gateway of his emana-
tion.” What the Comprehensor secks is to be swallowed up. Mukha is also “face,”
(Meister Eckhare, Evans ed, I, 364), “His countenznce whereto He admits no
creature and whereinto no creature can get,” without, that is, abandoning its crea-
aireheod.

# TU r4.1 addressed to the omniform (eifvariipa) Indra (as the Sun): “Thou art
the sheath (kofa) of Brahman, shut in by wisdom (medhayd apikitam).” Also cf,

brahmavarta as the land of the Devas, Manu 1.17. The distinction of Fzarta from
patha is doubtless intentional; dearta also implies samsarana,
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is what does not die (amrtam). Accordingly, Death does not die, foras-
much as He is within (na mriyate hy antah), nor is He seen (na driyate),
being within what does not die” (5B x.5.2.3), viz. the Light of the Uncon-
querable Sun, who really “neither rises nor sets, but only inverts Himself”
{AB 11.44). It is precisely with this Death, Privation (mriyu, afandya)
that the Comprehensor is unified, and so forever escapes contingent death
(BU 127), though He dogs the Wayfarer’s steps until he reaches the
Treetop and escapes through the midst of the Sun (JUB 1.3).

What lies beyond, within, is a “Divine Darkness,” blinding to all human
faculties by its excess of light, and “hidden from all knowledge” (Diony-
sius, Epist. ad Caium monachum; cf. Vedic guhd nikitam, erc.), the
“Darkness where God was” of Exodus 20:21, “the City [that] had no need
of the Sun, neither of the Moon, to shinc in it” (Rev. 21:23 f.); “There
the Sun does not shine” (KU v.15, Mund. Up. m1.2.10, etc.), “neither Sun,
nor Moon, nor Fire” (BG xv.6). “What the soul grasps in the light, she
loses in the darkness. Yet she makes for the cloud, deeming His darkness
better than her light” (Meister Eckhart, Evans ed., 1, 364).

Here in the empyrean (parama vyoman, brahma-loka, ctc.), correspond-
ing to the “third Heaven” of St. Paul, “there is no more any guidance
robed in human likeness (puruso’manavah'® sa enam brahma gamaya-
tesa devapatho brahmapathak), nor do those who enter there any more
return to this human wayfaring” (etena pratipadyamand imam manavam
dvartam navartante), CU wv.155-6, cf. v.102; paramam gatim, yam pra-
pya na mivartante, BG vinar,

The interior and exterior operations, respectively hidden and revealed
(guhya, avis), infinite and finite (aditi, dstd), inexplicit and explicit
(anirukta, nirukta, etc.), are divided by an opaque screen™ (“veiled by
my Maya,” BG), penetrable (nirvedhya) only through the Sun. Divinity,
if we think of it objectively as far away, is there beyond, or if we think
of it as very near is here within us (antarbhatasya khe, hrdayakiie guhd
nihitam, etc.). But these two natures, of God as He is in Himself, and
as He is in us, are really one, and as explained in JUB mr33 (and less
clearly in AA 11.1.5), he only really attains to the Persons who know them
both ways, as transcendent and as immanent (adhidevatam, adhydtman)

10 Cf Mund. Up. 11.1.2 purusak . . . aprane hy amanih; in B 150, na manusyak =
devinam ekak; cf. BU 12,7 = Aggni Vaidyuta, the Lightning, and see Kena Up. 29.

U slamic “murity” (fidarfyya); Eckhart’s “boundary line between united and
separated creatures” {Meister Eckhart, Evans ed,, I, 464).
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in identity (ekadhd); “he knows the Spirit (or very self), he knows
Brahman, the Gate or Face (cf. anika) accepts him, he getteth all and
overcometh all, his every desize is fulfilled” (sa dtmdnam veda, sa brahma
veda . . . mukha ddhatte)® tasya sarvam dptam bhavati, sarvam jitam,
na kdsya kascana kRimo'népto bhavati; cf. BU 1v.321). And whereby or
wherein these Persons “become one” (ekam bhavants) is called a “super-
human wayfaring” (érahmana dvarta), evidently identical with the
devapatha or brahmapatha of CU v.a5.6' and devayina of Kaus. Up.
1.3.** In the same way, in AV x11.4.20, “All the Devas becomne simplex in
Him” (ekavrto bhavanti), and similarly in AA 138 (ekam bhavants),
and AA va2, where a “becoming onefold” is equated with “artainment
of the highest” (ekadha bhayam bhatva paramatam gacchatak). Such a
“becoming one” implies a “dying to oneself” (suum et proprium = aham
ca mama, cf. MU vL17), and in fact “to be unified” acquires the specific
meaning “to die” (they say of the dying man in BU .42, ki bhavati),
in the same way that to effect the unification of any creature is to “kill”
{AA 1123, where the Year is said to “separate some things and unify

12 The whole passage reads sz yo Az eva vidvan pranena pranya apinena apinya
manasd, ctd ubhayir devata atmany ctya, mukha adhatte, etc. (the arrangement as
a pada text and the punctuation are mine}. Qertel’s rendering (JAOS, XVI, 1804,
193) is imperfect: the conspiration, or return of the breath of life (prana, spiraculum
vitac) to its source is to be effected “intellectually”™ (manasa), of. KU w.r1, “This is
only to be gotten intellectually” (manasaivedam aptayyam); i takes the accusadve
of the goal, and this is “these divinities under both aspects” (cta ubhayir devata),
atmani being “in the Spirit’; cf. Rev. 452, “immediately 1 was in the Spirit, and
behold,” etc. Mukha, as in 183 Up. 15, is the Sun or Face of God, hidden from
human vision by the “golden disk” of manifested Truth (seryem); Oertel trans
lates as if the reading were mukhe. That the manifested truth is in the last analysis
a veil explains the designation of the “nonproceeding” or “inexhaustible™ (aksara)
Brahman within as the “Truth of Truth” (satyasya satyam, AA 1.38 = veritas
veritatis)y.

12 Merely to pass through the Sun is not then forthwith to have reached that end
in which all progress ends: as pointed out by Sayana, there is still to be accom-
plished that union which is implied by the words “being Brahman one attzins to
Brahman.” The stations of the unseen path that leads beyond the “Door of the
world of Heavenlylight, to the throne of Brahmai,” (Kaus. Up. 1.3) are described
symbolically,

' Devapatha, in BU v.5.2 devayanah pathah; cf. Kaus. Up. 1.3, “Having entered
upon this dezaydna he comes , . . to the Brahma world.” The “two paths” are those
of RV x.88.15, repeated in BU vi.z.2. The devapatha is also the same as the cama-
patha of JUB 1.6, These two paths are further analyzed in BG viraz—27 {(distincton
of yogis who are “rerurners” and “Nonreturners.” Also in AA 115, etaddha ta
corresponds to akadha bhavants). The same idea is expressed in JUB 1.3 in a simpler
form; here one ascends the worlds “uniting these divinities pairwise” {Sun and
Moon, etc.).
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[@ikya bhavayan | others,” i.c., to bring into being some and to bring about
the death of others).’

Two Ways or Cycles (dvarta)'® are thus distinguished, a “human” and
a “superhuman’ Way, manavdrta and brahmapatha, one of return (pitr-
ydna) and one of nonreturn (devayina); corresponding exactly to what
is called in Mahiyina Buddhism'™ respectively, the “Mundane” or
“Taught” (laukska, $aiksa) and “Transmundane,” “Untaught,” “Pure,”
or “Aryan” (lokottara, afaiksa® andsrava, drya) Paths, of which the
former leads the Wayfarer to the “Summit of Contingent Being” (bhava
gra), which is the highest ground attainable by a Bodhisattva as such,
whence he proceeds by the latter to omniscience and Buddhahood. It 1s
not to be inferred that having reached the Summit of Contingent Being
one there abandons the Mundane and enters the Transmundane Path.
On the contrary, although the Mundane Path alone is available in the
lowest of the “Three Worlds,” or rather “States of Contingent Being”
(kamadhatu, rapadhatu, dripyadhitu), beyond this level of reference
the Paths run side by side, but end at different points—‘Only the Trans-
mundane or Aryan Path can destroy the passions that remain at the Sum-
mit of Contingent Being” (Abhidharmakofa vig7). Nor must the
“Worlds,” although the sphere of transmigration, be conceived of only
in a spatial or temporal sense (the Ar#pyadhau in particular is “place-
less,” asthana); they are rather, at least in the present connection, states
of being by which the whole of time and space are permeated, and are
distinguishable somewhat as one distinguishes the “Life of Pleasure™
from the “Active Life” and “Contemplative Life,” or the “Houscholder’s”
from the “Homeless” life. The Buddha, for example, is considered to
have attained the dhavdgra when he took his seat beneath the Tree, and
to have attained to omniscient Buddhahood then and there, in virtue of
the Aryan Path that had been previously trodden.

These two sharply distinguished Paths correspond, on the one hand,
to the exoteric, religious, and passively mystical means of approach to

15 As also formulated in MU vi.15, “From the Year indeed are they engendered

.. and in the Year they go home” (astam yanti, “go to their rest,” “die”).

1% dvartq is “Way” in the sense of course or cycle, or even eddy, with an im-
plication of turning or spiral motion; both the centrifugal and centripetal motions
of conscicusness with respect to its center are, in fact, of this sort; cf. René Guénon,
“La Double Spirale,” Efudes traditionnelles, X1LI {1936).

1T dbhidharmakoia, 11.12 and 4244, v1.45, 47, €ic., viIL5, etc. {see the summarized
account of the Way, Poussin ed., Vol. [V, avant-propes).

18 CE Kena Up. 1.3, vathditad anusisyar, “How would one teach it?™
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God and, on the other, to the esoteric, initiatory, and metaphysical means
of access to the Supreme Identity. But it would be begging the question to
assume that they are to be identified with mutually exclusive paths of
dedication (bhaksi) and of Gnosis (j#idna); the question is rather whether
these two Paths are not inseparably connected, if not in their beginning
then in any case in their development. Can we imagine 2 perfected ardor
apart from understanding, or a perfected understanding without ardor?
Can any qualitative distinction be drawn between a consummated union
of lover and beloved and a consummated union of knower and known?
It is precisely a consideration of the 4¢man doctrine that may lead us to a
conclusion in agreement with the negative answer that had already been
foreshadowed. It is not by any means to be supposed that such a negative
answer implies that there can be any transcendence of or liberation from
human substantiality, both physical and psychic, apart from initiation
(diksd) and gnosis (jAgna); what is implied is, rather, that a perfected

Gnosis necessarily involves a Beatification (anirdeiyam paramam sukham,

KU v.14; paramo hy esa anandsh, SB x.5.2.11; sukham uttamam upaiti . . .
brahmabhitam, BG vi.27; Dante’s piacere cterno, Paradiso, xviLib}.

The bhavagra may be more fully explained. Broadly speaking, this
“Summit of Contingent Being” corresponds to the Christian concept of
Heaven, where there is a direct vision of God, but by no means necessarily
a “mystic union.” But, as Eckhart expresses it, “As this is not the summit
of divine union, so it is not the soul’s abiding place” (Evans ed, 1, 276),
and this is in perfect agreement with the words of SP v.74, “That is a
resting-place (vifrdma), not an involution” (mszres)—not, that is, what
Eckhart means by the “Drowning.”

Those who reach the Summit of Contingent Being are, strictly speak-
ing, “saved,” since their essence (@tmabhava,® individual substance con-
sidered as a “naturing of the Spirit” or as a “state of selfhood”) is inde-
structible (Abhidharmakosa 11.458), though they may or may not be re-
born when their term of being on the plane is completed, those who still
have “connections” (samyofanani} being “returners” and those who have
not, “Nonreturners.” A Bodhisattva, for example, “returns” to the lower
worlds of coantingent being, being drawn thereunto by the force of his
messianic vows, while a Buddha does not return at the end of time, but
is “wholly despirated” (parinirvrea).

19 Bhataman as distnct logically but not really from &man in MU 1.7 and nLt.
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The Summit of Contingent Being corresponds to the station otherwise
called the “Treetop” (wrksdgra): “Those who ascend to the Top of the
Great Tree, how do they fare thereafter? Those who have wings fly away,
those without wings fall down” (JUB mr13). The latter correspond to
the “fallen from yoga” (yogabrastah) of BG vi4q1fl, ie., those whose
viston of the Truth is obscured by an imperfect fixation (stabilization)
of the Intellect in yoga (yogdc calita manasah) by which they have fallen
short of perfection (samsiddham); consider in Buddhism the six kinds of
Arhats, of whom only the “Immovable” (akupya-dharman) cannot fall,
while the deliverance of the others is temporal (Abkidharmakosa
vi56 f1.), a “going and coming” as in BG m.r.
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