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Abstract

This paper follows the Vedic perspective in order to
delineate the concepts of Brahman and Vijiiana. Truth
and oneness are the fundamental attributes of Brahman.
The possibility of the falsity of Brahman cannot be
applied to it due to its absolute and sublimated one-
centred nature, as presented in the epitomes of non-
duality. The paper is divided into four parts. Part one
reassesses the oneness-nature of Brahman, the
relationship between “Sambhiiti” and “Asambhiiti,” and
Prana, drawing on the Veda(s) within the construction of
Brahman as Vijiiana. Part two examines the differential
meanings of the terms—Vijiatma, Vijnata, and
Vijanati—as mentioned in the Upanisad(s) in respect of
Brahman as Vijiiana. The subsequent part examines the
interrelation between Brahman and Vijiana from both
transcendental and empirical perspectives within the
framework  of  Sankardcharya's non-dualistic
philosophy. Regarding the paradox, a legitimate question
about the portrayal of Brahman is how it can be imposed

and overcome. At the stage of the epilogue, a brief but

Original Article

Open Access

Received: 17.12.2025

Accepted: 26.03.2026

Publication Date: January- March 2026
Volume: 2

Issue: 1

Doi: https://doi.org/10.65842/nbpa.v2.i1.008
Copyrights:

This work is licensed under a Creative
Commons Attribution-NonCommercial-
NoDerivatives 4.0 International License.

Published by: North Bengal
Philosophers Association
Website: https://nbpajournal.com/

Key Words: Veda(s) « Upanisad(s) « Brahman .

significant conclusion will be presented. Saribhiiti « Asarbhiiti « Vijiiana..
NBPAJAHS/ 2(1), 84-103 Cros:;;f mmx@mmm(us i i IS Page 1 of 20



mailto:soumitra.pal5@gmail.com
https://doi.org/10.65842/nbpa.v2.i1.008
https://creativecommons.org/licenses/by-nc-nd/4.0/
https://creativecommons.org/licenses/by-nc-nd/4.0/
https://creativecommons.org/licenses/by-nc-nd/4.0/
https://nbpajournal.com/
https://creativecommons.org/licenses/by-nc-nd/4.0/

Concept of Brahman as Vijiiana in the Light of Veda(s) and Upanisad(s)

1. Introduction

Brahman is the Supreme Being, described in various ways as omniscient, omnipresent, and
omnipotent. This study places special emphasis on the Science of the Soul (Vijriatma), also
referred to as Vijiiana, and explores to what extent the term Vijiiana can be integrated with the

nature of Brahman in Vedic literature—solicit—Veda(s) and Upanisad(s).

Apart from these, the notion of the Brahman can be explored on the basic epitome of the
transcendent and empirical. These apparatuses reveal the reflections and variant colours of the

rays of the Supreme Being—Brahman.

Having provided a brief introduction of the paper, the focus point will now shift to the primary
objective of part one. The primary objective of the manuscript will be delineated accordingly.
In order to understand the interrelation of the said term within the portrayal of Brahman in the
Vedic Scriptures, it is essential to understand beforehand the etymological meaning of

Brahman.

The etymological meaning of the word “Brahman’ has been derived from the combination of
the two terms ‘Vriha’ and ‘Man.’ ‘Vriha’ means the Great, sublime, and much higher.'
According to Sarkaracharya, Brahman is the one and only one greatest reality of the cosmos.
Brahma-siitra 1.1.2 (janmdady asya yatah ?) and Chandogya Upanisad 6.2.1 (ekam

evadvitiyam?®)
2. Etymological meaning of Veda

The word “Veda” 1s derived from the Sanskrit root ‘vid’, which means “knowledge.” The one-
centred nature of Brahman is acknowledged and is related to the principle of cause and effect.
In the Yajur Veda Samhita®, the terms Sarmbhiiti and Asambhiiti are used to express the

knowledge of Brahman.

! Panini, Astadhyayr, Nirvacana-prakaranam.

2 Saﬁkaréca‘u’ya, Brahma Sitra Bhasya (Swami Gambhirananda, Trans., 2021), on 1.1.2, p. 13.
3 Chandogya Upanisad (Loke$warananda, 2014, p. 489).

4 Sukla Yajurveda. Catuvariméa Adhyaya, Mantras 11—15.
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Concept of Brahman as Vijiiana in the Light of Veda(s) and Upanisad(s)

2.1.Understanding Brahman in the Veda

The Veda explores the one-centred nature of the eternal Being, known as Brahman. HE is the
creator of the world. This one and eternal Brahman is described with many names and forms

in Vedic literature.

In the Sukla Yajur Veda (Chapter: 40, Verses 8-11), or Isa Upanisad (Verses: 12 and 13), the
notion of the Sambhiiti-Asambhiiti as well as Smbhaba-Asambhaba has been uttered’ as a form
of ultimate knowledge. The eternal Brahman is associated with the aspect of Asambhiiti, while
the manifested universe, as the expression of Brahman’s nature, is associated with the aspect
of Sambhiiti. The combined term Sambhiiti—Asambhiti refers, respectively, to Karya Brahman
(Vyakta, a form of Hiranyagarbha) and to Prakrti, Jagat, Karana, or Avyakta. In the Yajur
Veda Samhita, the eternal Brahman is presented as having two aspects—one representing the

cause, and the other representing the effect.

In the Rg Veda, Prana is described as the force of divine energy. This divine energy is closely
associated with the forces of nature, including fire (4gni), the sun (Sirya), the wind (Vayu),
and the rain (Vari). These forces are regarded as manifestations of Brahman s immanent power

in the world, which is sustained and governed by Prana.

However, it is mentioned in the verse Rg Veda(s) in this way that “indran mitran
varunamagnimahuratho divya suparno garuatman,; ekam sdvipra bahudhda badanti surjam

yamam matariswanamahu.”® (Rg Veda, 1.164.46
The names are Agni, Indra, Vayi, Mitra, Rudra, and Varuna.
“ekam sdvipra bahudha Vadanti” (Rg Veda, 1.164.46.)

It is a significant part of the verse. The meaning of the verse is that ‘eka’ (One) is turned in to
the ‘bahu’ (many). The ‘eka or cause of the universe is the un-manifested form of the Brahman,
which is called ‘Asambhiiti’. But, ‘bahu’ or the effects of the universe are called ‘Sambhiti’,

which is identified with God.

3 Griffith, Ralph T.H., The White Yajurveda (1899, p. 306), on Isa Upanisad 12—13.
Rg Veda, 1.164.46.
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Concept of Brahman as Vijiiana in the Light of Veda(s) and Upanisad(s)

A passage from the famous book of the author Sukumari Bhattacharji, entitled “Literature in
the Vedic Age”, Vol Il that “Agni, Indra and Siirya - and they excelled, Agni through lustre,
Indra through prowess and Sirya through brilliance."**””’(Bhattacharji 1986, 123)

God has various names and forms according to the functional capacity of Karya Brahman (God
/ the effect of Brahman). However, this does not imply that these forms are entirely different
from one another. In truth, they are identical, operating through the will of Brahman.

Consequently, it can be summarized that all things originate from the one supreme reality

2.2. Brahman as the cosmic principle & the ultimate reality

Brahman is the ultimate reality that regulates the cosmos. Prana, manas, vijiiana, and ananda
represent essential aspects of this ultimate reality in the cosmic order. The human gross body
is constituted of various limbs, multiple vital layers, and particles. This gross body is
incessantly sustained and revealed by the power of Prana. Without the subtle body (Prana),
the gross body has no supreme value. Brahman, God, soul, and body are always interconnected.
This Prana is associated with the cosmic order (Rta)—the breath of Brahman, the highest Self

in this cosmic reality, which is also called Brahman.

Apart from these, the Vedic texts also associate the vital breath (Prana) intimately with the

sacred syllable Om (Aum). Om is regarded as one of the most ancient and primordial sounds.

In Sanskrit, Om (Aum) is composed of three syllables — 4, U, and M — and 1is said to be
derived from the root ‘4b’. From these three syllables, the entire existence of the universe is

believed to have manifested and evolved.

It is mentioned prominently in the Chandogya Upanisad, specifically in verses 1.1.1, 1.1.2,
and 8.1.1. However, ‘4’ symbolizes the beginning, the subsequent syllable ‘U’ signifies
continuation or identity, and the final syllable ‘M’ denotes dissolution. The profound
interconnection of 4, U, and M signifies that within Om reside all the powers of creation,

preservation, and dissolution of the cosmos.

The significant term, i.e., Om (Aum), is also mentioned in verses 1-12 of the Mandiikya
Upanisad. However, according to Robert Ernest Hume®The first verse indicates that the said

term denotes the past, present, and future within the very structure of the world. The three chief

7' S. Bhattacharji, Literature in the Vedic Age (Vol. 2, 1986, p. 123).
8 R. E. Hume, The Thirteen Principal Upanisads (1921, pp. 391-393).
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Concept of Brahman as Vijiiana in the Light of Veda(s) and Upanisad(s)

doctrines of non-dualistic philosophy—the nature of the Brahman, the nature and states of the

soul, and the nature of the entire world—are expressed through these three syllables.

In short, according to its etymological meaning, the aforesaid three syllables represent the
divine symbol of the universe. From the Vedic perspective, Brahman is described as the
absolute, eternal, formless, and infinite — both immanent and transcendent — the ultimate
reality beyond time, space, and causality. Brahman is the source and repository of all powers
of creation, preservation, and dissolution in the universe.
Moreover, in the Rg Veda-s, Prana’ (RgVeda; 3.53.21.) is the one central theme. It is also
imprinted in the verse that

“vah sarvajiiah sarvavidyasyaisa mahima bhuvi;

divyebrahmapure hyesa vvomnydtma pratisthitah

manomayah pranasariranetd
pratisthito'nne hrdayam sannidhaya
tadvijiianena paripasyanti dhird
anandaripamamrtam yad vibhati .” Mundaka Upanisad: 2.2.7

Prana is the vital breath, established in every chamber of the body, and is characterized by

immortality, eternity, sublimate, omniscience, omnipresence, omnipotence, and subtlety by its

very nature. The gross body, however, stands in complete contrast to the subtle body.

However, regarding the significance and nature of the Prana, an emeritus Professor Sukumari
Bhattacharji in her book entitled Literature in the Vedaic Age in the second volume wrote that
“Prana is identified with Brahman by Kausitaki and Paingya”.!®® 'In prana is established the
entire soul.''® 'The gods live with prana (as do) men and animals, prana is the life of all
creatures. Those who worship prana as Brahman live the full span of their life. ''% Thus we see
that prana does duty for Brahman in the period, and almost imperceptibly the mythological
monotheistic hierophany is being supplanted by the physical principle prana, which moves
steadily towards its metaphysical counterpart, Brahman. Aitareya Aranyaka II: 3:2 finds prana
in trees, animals, and men in an ascending order and does not distinguish idealistically between
body and mind in both of which prana, the life principle, indwells, thus making both equally
significant metaphysically. Clearly, prana here anticipates the more abstract atman of the
Upanisads. Less divorced from the objective world than the Upanisads, the Aranyakas

emphasize the supreme significance of the life principle. There is a gradual movement towards

% indrotibhir bahulabhir no adya yacchresthabhir maghavai chira  jinva.
yo no dvesty adharah sa spadista yamu dvismas tamu prano jahatu. RigVeda; 3.53.21
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Concept of Brahman as Vijiiana in the Light of Veda(s) and Upanisad(s)

abstraction from the Brahmanas through the Aranyakas to the Upanisads. Thus, we notice an

equation: the sense organs: prana: prana: atman.”'°(Bhattacharji, 1986, 164-165).

From the said passage, Prana is the life force — the vital energy and the fundamental principle
of existence. It is often described as the breath or subtle energy that pervades and animates all

living beings throughout the cosmos, sustaining balance and harmony.

Prana and Brahman are the two sides of the same entity—the Universe. In this context, the
entity is the Universe or Brahman. One side of this entity is Prana, and the other side is
Brahman. The possibility of assimilating both sides of the entity rests on two crucial points.
The first crucial point is the ultimate, unchanging, and formless reality, which serves as the
foundation for the union of Brahman and Prana. The second crucial point is that both are

dynamic and life-sustaining energies

BRAHMAN

. (Truth and Oneness)
Figure-1

VIJNANA
(Knowledge/Realization)

SAMBHUTI ASAMBHUTI
(Conventional Truth) (Ultimate Truth)
e (Efg:c_tlzBrahman PRANA Karana (Cause) Prakrti
R yarta (Life Force) Jagat or Avyakta

Having completed delineating the basic endeavours of the first section of the paper, the next

pivotal point will focus on the objective outlined in part two. The objectives outlined in Part

19 Bhattacharji, Literature in the Vedic Age (Vol. 2, 1986, pp. 164-165).
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Concept of Brahman as Vijiiana in the Light of Veda(s) and Upanisad(s)

Two require explanation from the perspective of the Upanisad(s). This part aims to present the

thoughts of the Upanisad(s) regarding the term “Vijriana’ in relation to the nature of Brahman.
3. Etymological meaning of the UpaniSada

The word Upanisad(s) is derived from the compound “Upa—Ni—Sad” with the suffix Kip. ‘Upa’
means “very near,” implying closeness to the Sadguru—the ideal or noble teacher. In the
following stage of this article, the significance of the term “Vijriana” will be examined based
on the Kena Upanisad, Katha Upanisad, Chandogya Upanisad, Mundaka Upanisad, Taittiriya
Upanisad, and Vrhadaranyaka Upanisad.

3.1.Meaning and significance of Vijiiana

Vijiiana is one of the most important terms in the Upanisad(s) and Indian Philosophy. Many
Indian philosophical schools have used this term to explain various concepts, but in the
Upanisad(s), it carries profound significance. It is often employed to denote the supreme or
specific form of knowledge, and is closely associated with spiritual insight, wisdom, and self-

realization.

The Sanskrit term Vijiiana is derived from the combination of two roots—Vi and Jiiana—each
carrying a distinct meaning. In the Pali canon, it appears as viriiana. The prefix “vi 'means

2 13

“particular,” “clear,” “definite,” or “distinctive,” while jiana means ‘“‘consciousness,”

99 ¢Cy

“wisdom,” “insight,” “knowledge,” or “intellectual understanding.” Etymologically, therefore,

Vijiiana means “special knowledge” or a “higher form of knowledge.”

In essence, it refers to an elevated state of knowing that bridges intellectual understanding with

experiential realization, uniting the Atman (Self) with Brahman (Ultimate Reality).
3.2. Exploring Vijiiana in Kena Upanisad

In the Kena Upanisad, the term Vijiiana is used to explore the significance of the phrase
“avijiatam vijanatam vijiatamvijanatam.”'" (Kena Upanisad, 11.3). The verse is addressed to

the nature of Brahman.

This verse reveals the paradoxical nature of Brahman. Here are the two types of distinguish

nature of Brahman. The types are ‘avijiiatam’(Unknown) (Kena Upanisad, 11.3) and

"Kena Upanisad, 11.3
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Concept of Brahman as Vijiiana in the Light of Veda(s) and Upanisad(s)

“vijiatam (Known) (Kena Upanisad, 11.3). It is a very interesting concept with regard to the
Brahman nature that at the same time Brahman 1is to be described with the features of to be

known and not yet to be known.

Basically, it has the opposite of being considered an object of knowledge or not an object of
knowledge at the same time. These types of authoritative action cannot be found in the same
object at the same time and on the same lines. The extract meanings of the part of the verse are:

it is unknown to those who know it, and it is known to those who do not know it.

In other words, the thing has infinite qualities. If Brahman is considered to be a subject of a
matter, then it follows that Brahman would have many more infinite qualities than the general
things. It is concluded from the aforesaid verse that Brahman has two qualities. One quality is
positive; another is negative. Positively, Brahman is the state of the agent of creation, the agent
of preservation, and the agent of dissolution. Apart from this positivity, Brahman is to be

known as the subject matter of negation.

The aforementioned statements in the verse are creating paradoxes. The actual reasons for the
aforesaid paradox are that one thing cannot be true or false at the same time. Either the things
will be true or false. If one thing can be formed as true or false at the same time, it will come
under the rules of paradoxes. Here, the nature of Brahman comes beneath the rules of paradoxes
due to its contradictory nature. At the same time, one and eternal Brahman has two
contradictions. Brahman is subject to the matter of known and the matter of unknown. While

a person accepts a thing, it is the means by which he is aware of the features of that thing.

The above paradoxes could be resolved. Brahman is subject to the matter of knowing. But the
Upanisad(s) say that Brahman, the ultimate reality, cannot be "known" as an object in the usual
sense. It means that, beyond the usual sense, it could be known more precisely. Apart from the
usual sense, it could be known by the realisation. This realization is expressed in the terms of
non-duality: the knower, the process of knowing, and the known merge into one indivisible

reality.
3.3 Analysis of Vijiiana in KathaUpanisad

Katha Upanisad is one of the most important texts in the Vedic literature. Vijiiana has played
a significant role in the context of the realization of knowledge and spirituality. The text is
known for its teachings on the nature of the Self (Atman), the nature of ultimate reality
(Brahman), and the path to liberation (Moksa). This text has started with the conversation
between the young boy Nachiketa and Yama.
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Concept of Brahman as Vijiiana in the Light of Veda(s) and Upanisad(s)

In the KathaUpanisad'?, Vijiiana has been used in the sense of higher esteemed post, which is
designated as ‘vijianavan’(Katha Upanisad: 1.3.8). It is the meaning of the term ‘vijiianavan’
that an individual who has a sagacious mind and also has clear knowledge of what should be
done and what should not be done. The passage says that no one should try to indulge the
sagacious mind even in a hectic situation that arises. He will be well understood by maintaining
the honesty of his deeds, and his mind has been incessantly free from dishonesty in every
situation in this phenomenal world. He will be free from rebirth. Hence, he will thereafter attain

a certain time at the stage of realization.
3.4 Exploring Vijiiana in Chandogya Upanisad

In the Vedic literature, the Chandogya Upanisad is one of the most important texts, and the
term Vijiiana has been used to denote the subject of knowledge of Brahman. The passage says
that meditation is the most important means of serving the deities. Meditation would not be
successful without the true knowledge of passages or mantras. For this purpose, Vijiiana is also
known as Brahman. Hence, the word “Vijiana” has been used for the meaning of the
knowledge of the scripture—*‘vjiianam Sastrarthavisayar jiianam.”> (Lokeswarananda 2014,

616).
3.5. Investigating Vijiiana in Mundaka Upanisad

Mundaka Upanisad is one of the most important texts and emphasizes the nature of Brahman,
the realization of Brahman, and the concept of liberation. The term “Vijiiana’ has been used to

relate the true nature of Brahman.

These three passages, 1.2.12 (Lokeswarananda, 1994, p. 48), 2.2.7 (Lokeswarananda, 1994, p.
87), and 3.2.6 (Lokeswarananda, 1994, p. 127) have different senses. These are
Mundaka Upanisad) and “Vijiianamayasca” (MundakaUpanisad,3.2.6). Each sense is

profoundly significant.

2yastu vijianavanbhavati samanaskah sada sucih .
sa tu tatpadamapnoti yasmadbhiiyo na jayate . 1.3.8 Katha Upanisad
13 Lokeswarananda, Chandogya Upanisad (2014, p. 616).

Yepariksya lokankarmacitanbrahmano nirvedamayannastyakrtah krtena.

1.2.12.

15« .tadvijiianena paripasyanti dhira anandariipamamytam yad vibhati.” Mundaka Upanisad: 2.2.7.
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ceA—

passage 2.2.7 (Mundaka Upanisad, 2.2.7), the purpose of education about the scripture with

the help of competent teachers is explicitly delineated.

In the passage 3.2.6 (Mundaka Upanisad, 3.2.6), it is understood that, through much more
practice, the goal of the human soul is the realization of the Brahman as

“vedantavijiianasuniscitarthah.”'® (Mundaka Upanisad, 3.2.6.).

Thus, they do not enter the cycle of rebirth even after death due to the identical realization of

the supreme soul. Hence, he will incessantly remain a consumer of eternal freedom.
3.6.The study of Vijiiana in Taittiriya Upanisad

Several aphorisms in the Taittiriya Upanisad are generally associated with the term Vijaanam.
In the Taittiriya Upanisad, Vijiianam plays a significant role in the teaching of Brahman,
helping to unearth the concept of self'and its interrelation with Brahman as Vijiianam. The term
Vijiianam originated in the Second Chapter, namely Ananda Valli, fifth Anuvaka, and first
aphorism of the Taittiriya Upanisad (2.5.1). The verse, read as follows:

“vijianam yajiiam tanute; Karmani tanute'pi ca, thes Vijianam devah sarve;
Brahma jyesthamupasate; Vijiianam brahma cedveda, Tasmaccenna pramdadyati;

Sarire papmano hitva; Sarvan kaman samasnute iti.”"’

In this aphorism, the term is emphasized to denote Vijiana as performing sacred duty
(Vijiaanamyajiiam), Vijiiana as deities, God, or divine spirit (Vijianamdevah), and Vijriana as
the ultimate being, Brahman (Vijiianam Brahma). The super-conscious nature of Vijiiana is

interconnected with everything in this cosmos.

In essence, the term “Vijfianam” is used three times in the said Upanisad, denoting the Yajiia,
the Deva, and, finally, Brahman, the first and only ultimate reality. Humans are inclined
towards Yajria by the force of their auspicious intellect. Not only Yajriia, but humans are also
inclined towards all kinds of duties by the power of their auspicious intellect. All the deities,
too, worship the supreme Brahman as a form of Vijiiana, which resides in the roots of

auspicious intellect.

16 “vedantavijnanasuniscitarthah samnydsayogadyatayah Suddhasattvah.

te brahmalokesu parantakale paramrtah parimucyanti sarve.” Mundaka Upanisad: 2.2.7.
17 Lokeswarananda, Taittiriya Upanisad (2024, p. 81).
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The profound notion of the Vijiiana is also explicitly mentioned in the Taittiriya Upanisad as
Vijiianamaya-kosa'>—the pan-treasury of the higher consciousness, higher wisdom, higher
insight, higher knowledge, or higher intellectual understanding. This aphorism appears to
unleash the nature of the five types of sheaths in the Taittiriva Upanisad. All four other Kosa,

apart from Vijrianamaya Kosa, are contained within it.

Resultantly, if anyone knows Brahman as a form of Vijiiana, if the worshiper is always free
from illusion or ignorance, and if one realizes that the material body is insignificant, then that
person will not be bound by the fruits of action. Hence, he will always remain detached from

this material body.

3.7. Examining Vijiiana in Vrhadaranyaka Upanisad
Apart from the above Upanisada(s), the Vrhadaranyaka Upanisad has also been continued
towards emphasizing the term “Vijfiana” with regard to unearthing the identical relation with

Brahman in some verses of the Upanisad(s).
Vrhadaranyaka Upanisad 2.4.5, read as follows:

“sa hovdca: na va are patyuh kamaya patih priyo bhavati, atmanastu kamaya patih
priyo bhavati | na va are jayayai kamaya jaya priya bhavati, atmanastu kamaya
jaya priya bhavati | na va are pitranam kamdya putrah priya bhavanti, atmanastu
kamdaya putrah priyda bhavanti | na va are vittasya kamaya vittam priyam bhavati,
atmanastu kamaya vittam priyam bhavati | na va are brahmanah kamdaya brahma
priyam bhavati, atmanastu kamaya brahma priyam bhavati | na va are ksatrasya
kamaya ksatram priyam bhavati, atmanastu kamdaya ksatram priyam bhavati | na
va are lokanam kamdya lokah priya bhavanti, dtmanastu kamaya lokah priya
bhavanti | na va are devanam kamdaya devah priya bhavanti, atmanastu kamaya
devah priya bhavanti | na va are bhiitanam kamaya bhiitani priyani bhavanti,
atmanastu kamdya bhiitani priyani bhavanti | na va are sarvasya kamaya sarvam
privam bhavati, atmanastu kamaya sarvam priyam bhavati | atma va are
drastavyah srotavyo mantavyo nididhyasitavyo maitreyi, atmano va are darsanena

Sravanena matya vijiianenedam sarvam viditam.”

186 ol Vb e T

matmanamupasamkramati; Etam pranamayam-atmanamupasamkramati; Etam manomayamatma-
namupasamkramati; Etam vijianamayamatmana-mupasamkramati, Etamanandamayamatmanamu-
pasamkranti; Tadapyesa sloko bhavati. Iti astamo'-nuvakah.” Taittiriya Upanisad, 2.8.

NBPAJAHS/ 2(1), 84-103 o (B commmvicns i-l- IS Page 11 of 20

Crossref . .::c5a1:i0ua1



Concept of Brahman as Vijiiana in the Light of Veda(s) and Upanisad(s)

In the aforesaid verse of the Vrhadaranyaka Upanisad, it reveals the meaning of “Vijiana” and
how to practice the Srvan (hearing), the Manan (Contemplation), and the Nididhyasana

(Meditation) towards achieving the science of self-realization.
Vrhadaranyaka Upanisad 3.7.23, read as follows:

“yo retasi tisthan retaso’ntarah, yam reto na veda, yasya retah Sariram, yo
reto 'ntaro yamayati, esa ta atma ntaryamyamrtah; adyrsto drastda, asrutah srota,
manta, nanyo’to’sti vijidta, esa ta atmantaryamyamrtah, ato’nyadartam; tato

hoddalaka arunirupararama.”

In this aphorism, Vijiianena is used in lieu of Vijiiana. This term is now properly employed to
denote the process of knowledge of Self-Consciousness. Pan-attractions and Pan-destructions
of our life with regard to money, relation, society, etc., do not arise from our needs; they arise

owing to the pan-interest of our Self.

Having delineated the content of the second section, the content of the third section will be
presented. In this section, the notion of Brahman will be depicted using two aspects: one
transcendental and the other empirical. Before understanding the definition of Brahman
according to two approaches, it is essential to know what truly constitutes the transcendental

and the empirical.

The significant difference between the transcendental and the empirical is that transcendental
pertains to the study of what lies beyond the sensory organs and cannot be acquired through
direct experience. In contrast, the empirical pertains to the study that is entirely distinct from
the study of transcendental. In an empirical study, objects of the external world are known
through the senses and other external organs, and knowledge of the material world is obtained

through experience.
4. Transcendental and empirical aspects of Brahman

The doctrine of Sarikardcharya is commonly known as Kevaladvaitavada, or Advaitavada or
non-dualism, or absolute monism, whereas Ramdnuja and other schools of Vedanta systems
subscribed to Monotheism. Says Samkarachdrya, Brahman is alone true, this world is false,

and there are no differences between Brahman and Jiva.

The half of the verse stated above from the Advaita Vedanta is the main vow word. The vow

word reveals that Brahman alone is one and true, the world is false, and Jiva is an inseparable
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part of Brahman. Hence, it is extracted from the theory that there is no more than one and only

one Reality that exists, that’s Brahman.

From the transcendental standpoint, the concept of Brahman is described as an Infinite, eternal,
nirgina, niskriya, nirvikara, nirvisesa, without even the smallest vestige, ever pure, full
greatness, infinitely great being. Apart from these apparatuses, Brahman has explained through
other characteristics, viz. Supreme, Sublime, and has been known to be through negative

descriptions.

Here, the special iota shall be emphasizing with regard to the terms, i.e., 'eka' and "bhiima."
Brahman 1is 'eka'. The word ‘eka’ refers to eternal oneness. In verse 6.2.1 of Chandogya
Upanisad, Brahman has been explained as ‘ekamevadvitiyam'®* (Chandogya Upanisad; 6.2.1.)
and Brahman nature is also involved as ‘bhiima*"’

7.23.1.

(Chandogya Upanisad; 7.23.1.) in the verse

To explain the term ‘ekam,' the false world is an ongoing part of the Brahman. The false world
is ascribed as non-existent and one without a second. The false world's existence has been
brought out from existence (Sat). The Upanisad(s) have unravelled that the world has
manifested as a being of existence and one without a second. The 'existence' is defined as a
state of being that incorporates a pure one without a second, all-pervasive one, which is
formless and conscious beyond our thought and speech. In this regard, one instance is

mentioned in the footnotes.?! (Lokeswarananda 2014, 488)

Brahman's Second significant feature, ‘bhiima, is associated with the transcendental apparatus
of the Vedanta system. The term 'bhimd' is an inseparable aspect of Brahman's nature,

representing happiness, vastness, and infinite being, as explicitly expressed in the phrases

9" Sadeva somyedamagra  asidekamevadvitiyam;  Tad-  dhika  ahurasadevedamagra

asidekamevadvitiyam tas-madasatah sajjayata. Chandogya Upanisad; 6.2.1.

2!n his book, Chandogya Uponisad, Swami Lokeswarananda says, “Vedanta says, suppose you are
passing by a potter's house and you see him with a huge lump of clay. Then you return that same way
a few hours later, and you are surprised to see that the nameless and formless lump of clay is
transformed into a number of pots, plates, bowls, cups, etc.-each distinct with and a form. Similarly,

existence becomes manifest as this world, but it remains existence.”. P. 488
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"sukham bhima”?? (Chandogya Upanisad; 7.23.1) and "nalpe sukhamasti’* (Chandogya
Upanisad; 7.23.1). 'Bhiima' is also used to denote infinity, adding depth and complexity to its

meaning. Indeed, Brahman is an infinite being.

Now, the question is: What is infinity? Happiness is only in the infinite. The infinite, without
limitations in terms of time and space, is the source of real joy, happiness, and peace. In
contrast, the finite is a mere shadow of the infinite, devoid of the true source of happiness. Only
after achieving the state of 'bhiima,' a state of profound understanding and realization, can one

truly experience the highest form of happiness in this constrained life.

The features of Brahman, as stated just before, the infinite and the finite, are deeply explored
in the Vedanta Philosophy from transcendental and empirical aspects. From an empirical
standpoint, Brahman comes under all-pervasiveness, sat-cit-ananda: Eternal existence, Eternal
Consciousness, and Eternal Bliss, no external and internal differences, i.e., "bheda(s)" cannot
be imposed. It is justifiable that according to Samkaracharya, Brahman has no kinds of
differences. The differences are named in three forms: Sajatiya, Vijatiya, and Svagata. The first
two differences come beneath the external "bheda(s)," and the remaining one is the internal

"bheda(s)" of Brahman.

As stated above, the three types of "bheda(s)" are sajdatiya bheda(s), vijatiyabheda(s) and
svagata bheda(s). Sajdatiya bheda(s) defines as the differences between the same kinds of
objects. The differences between the different qualities of the two objects are called vijatiya
bheda(s). 1t is the internal "bheda(s)" of an object. It is called svagata bheda(s). Similarly,
according to Saritkaracharya, Brahman has no external and internal differences. As per the
Samkardcharya, external and internal differences cannot be imposed with esoteric and exoteric

objects of Brahman.

The following questions are examined here in this regard. The questions are given below,
accordingly:
1.The first question is: Is it possible to search for the internal differences inside
Brahman? 1If so, how?

ii.The second question is: What exactly is the relation between the powers of the
substance and its attributes and powers?** (Chaudhuri 2012, 18)

22Chdnd0gya Upanisad; 7.23.1
BIbid; 7.23.1

24 Chaudhuri, Ten Schools of the Vedanta (Parts I-111, 2012, p. 18).

Crossref ..
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ii1.The third question is: What exactly is the real relation between the parts and the
whole of Brahman and between the attributes, powers, and substance of
Brahman?* (Chaudhuri 2012, 18)

These three questions are sufficient to reveal the different relationships among the concepts
mentioned earlier from the aforementioned aspects. The rules of Mathematical Algorithms do
not solve these questions. The answer is: nothing can be searched inside the Brahman. The
answer to such a question needs to be more specific but illogical. No one can unravel
Brahman’s inner nature. Nay, if anybody wants to try unravelling the inside nature of Brahman,
at last, they fall into the vortex of illusions. No person, in any manner, could find Brahman's
internal differences. As a result, it is an insoluble question or not substantial for the Brahman.
So, the conclusion is that there is no difference inside the Brahman, according to

Sankarachariya.

Point out that the second and third questions should be considered here. The relation between
the substance and its attributes and powers, as well as parts and the whole of Brahman, has
been depicted in this way: Everyone is concerned that attributes and their power are inseparable
matters of any substance or material entity. If anyone says Brahman is similar to substance,
Brahman could have an inseparable relationship between its attributes and powers as parts and

the whole.

Now, the question is: What are the attributes and powers of Brahman? Here, an eminent scholar
named Rama Chaudhuri gives her opinion with regard to solving the paradoxes.?® (Chaudhuri
2012, 18) Her opinion was that nothing can be found inside and outside objects of Brahman,
and such questions are insoluble. Anybody can oppose her view by saying Brahman has infinite
powers and attributes that are whole and part of this cosmos if Brahman is considered to be a
speculative object. No one escaped his limitations. All are under his jurisdiction in this cosmos.
The Man, the Self, and other living entities in this cosmos will be affected and reflected, or
affection and reflection as the whole and part of the infinite Brahman. As characterized by the
infinite Brahman, it has not accepted any bheda(s). Swami Gambhirananda, in his book entitled

9

“Brahmansitra Bhasya of Sankardcdrya,” mentioned that "The being inside is God, His

BIbid; P.18
26 Rama Chaudhuri in his text entitled “Ten schools of the Vedanta” (Part 1, 11 & III) wrote, “Thus, if
there be parts inside a whole that will give rise to endless irremovable difficulties, unanswerable

questions, and insoluble problems, from the logical and philosophical points of view”P.18.

NBPAJAHS/ 2(1), 84-103 S e (@) coremvicrs ii IS Page 15 of 20

Crossref ..



Concept of Brahman as Vijiiana in the Light of Veda(s) and Upanisad(s)

qualities having been taught”.?’ (Gambhirananda 2021, 79) He mentioned God's qualities.?®

(Gambhirananda 2021, 80-81) These qualities are incorporated into the Brahmannature.

The question of Paradoxes: Some paradoxes regarding Brahman's nature can be imposed
from the transcendental and empirical standpoints. One can develop a paradox regarding the
oneness of Brahman's nature. Thus, the Paradox can be formed: If oneness is Brahman's true
nature, then how could it be possible for the Soul, the World, and all other entities to be derived
and manifested from that one Brahman? Brahman's nature could be accused in such a way that
it is acknowledged and meaningful; the oneness is reflected as many. The Paradox comes:
Brahman is a transitory being. Because the transformation has occurred in many forms from
one, however, it is established by the Sankaracarya that the properties of Brahman are
immovable and unchanging forms. It seems that change could not be possible for things that
belong to one's nature, but Brahman seems to be changeable if one reflects on manifold natures.

In this regard, can change only be possible in Brahman as an exoteric or esoteric form?

Then the Next Paradox emerges in this way that if accepted, truth is deemed to be Brahman's
nature. How could this false world originate from the true Brahman? The true effects produce
the only true causes. If so, who made this false world? Brahman cannot make the false world
since having its trueness. However, Vedanta acknowledges that the only true Brahman has
created this false world, leading to the Paradox: How is this possible? Similarly, it can be said
that an imperfect world could be formed from the perfect Brahman. Does the false world truly

derive from the true nature of Brahman?

Furthermore, another paradox is: how could be the world formed with this diverse kinetic if
Brahman'snatureimaginesto be immovable and formless. Thus, the Paradox arises: How could
Jagat and Jivaof the part of Brahman from the formless nature of Brahman? If so, how far is

logical proof ofBrahman's immoveable, formless nature? Thus, many paradoxes may be

27 Gambhirananda, Swami. Brahma Sitra Bhasya of Sankardcar. Advaita Ashrama.2021 P.79

28 “Why? Because his qualities are taught. For it is God’s qualities that are taught here...the derivation
of that name is shown as arising from the fact of remaining free from sin...“He has the same name as
the other One has” (Ch. L. vii. 5)...“That which is the Self beyond all sins”...“He (the Person in the eye)
is the Rk-mantra, the Sama-mantra... the three Vedas”... this becomes proper only if He is the Self of
all...the absolute power of ruling over the worlds and desires...points to God...Therefore, God Himself

is spoken of as residing within the eye and the sun.” (pp. 80-81).
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imposed against the Brahman nature. One can think these paradoxes create too much awkward
situations for the Vedantin. As aresult, if so, it is a certainly consistent question: How far would

it be possible to dispel the numbness of these kinds of paradoxes?

Reply to the paradox: Predominantly, the above-given paradoxes regarding Brahman's nature
cannot be imposed from the empirical and transcendental aspects. First of all, from an empirical
standpoint, the paradoxes shall be explained here. Western scholars and Philosophers are still
looking for a better answer than the one in such a way. The answer is that these types of
paradoxes cannot be applicable because of the false changes in this world that have been seen
on account of the power of illusions. Transitory Brahman is impossible. Since Brahman alone
i1s the material and efficient cause in this cosmos. For instance, Brahman's nature can be
explained by using the examples of the clay lump, and the relationship between Jiva and
Brahman is identical, as in the Pot and the Potter. The Lump of Clay is the material cause of
the cosmos. All the clay utensils belong to the lump of clay. All the clay utensils, like Pots and
the jug, are the many forms and names of the lump of clay. Here, the potter is the efficient
cause of the lump of clay or clay utensils. The potter is the architect and shaper of clay utensils

like pots or jugs.

By the way, the answers could have been more satisfying to Western scholars and philosophers.
The answer is more sarcastic than realistic to Westerners. They seems Indian thinkers do not
think proper way. The answer can be developed to depict the paradox from the transcendental
standpoint. Thus, the way of replying shall formed so that transformation can be possible and

all beings belong to the times and climes.

In contrast, there is no possibility of significant change about not being constrained to space
and time. Brahman is the subject to beyond space and time. Brahman exists forever. Brahman
is the fundamental being of the cosmos. Brahman cannot be many in numbers owing to the
direction of motion of the universe. The universe cannot be formed from manifold things. One

is the fundamental concept of the source of the cosmos's origination.

As a result, the Brahman's nature manifested in many forms and names. However, this does
not mean Brahman's nature would be transitory. Brahman is always formed and belongs to
one, unchanged, immovable being. The change, therefore, cannot be formed in Brahman by
means of the esoteric or exoteric aspects. Brahman's esoteric or exoteric changes are generally
illusions. The subsequent stage shall depict the concepts of Jiva and Jagat in conformity with

the earlier standpoints as explained by the Brahman concept.
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Figure-2
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5. Conclusion:

At the stage of epilogue, it may be stated that those who have realised the nature of Brahman—
those who have attained the knowledge of self-consciousness—are the most eligible persons
to acquire the knowledge of Brahman and the knowledge of self- consciousness. The true
reason is that there are no other bases for attaining self-consciousness except by realising it
directly. Hence, it is verily essential to understand Him beforehand; only thereafter does the
knowledge of self-consciousness, or the knowledge of Brahman, naturally unfold. This
realisation arises and flourishes within an infinite conscious experience that transcends the

limitations of individual contemplation, concepts, and intellectual knowledge.
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