Was MaitreyT Answered Fully by Yajnavalkya?

VIKRAMAN BALAJI

n this series of articles, we will be guided by the following
general principle: the deeper one comprehends the Veda, the
more one unravels the mysteries in the Upanishads. Our pri-
mary sources of inspiration are the writings of Sri Aurobindo
(Secret of the Veda, 1972), (The Upanishads, 1972) and Ananda
Coomaraswamy (Perception of the Vedas, 2000). In this article we
will make an attempt to comprehend the conversation between the
seer Yajiavalkya and his wife MaitreyT from the Brihadaranyaka
Upanishad I1.4.12 (and again a little differently in IV.5.13).

Was Maitreyt answered fully by Yajniavalkya?

The episode of the seer Yajlavalkya and his wife Maitreyl
in the Brihadaranyaka Upanishad is one of the glorious chap-
ters of our spiritual heritage. It contains extraordinary spiritual
truths which form the foundation of much of the later spiritual
developments in India. Yajfiavalkya had two wives, Katyayani
and MaitreyT, of whom MaitreyT was the younger one. When
Yajiiavalkya was about to “take up the other path” (anyad-vrttam
upakarana) “‘to become a wanderer” (parivrajaka), he offers all
his worldly riches to both his wives to be divided equally among
themselves. It is mentioned that Katyayani has only her str-prajiia
with which she accepts this dictum of her husband while MaitreyT,
being the seeker (brahma-vadint), asks him whether these riches
would give her the experience of That Highest Truth. On hearing
this, Yajiavalkya is delighted and begins to instruct MaitreyT .

We take up the profound conversation (which occurs in
Brahmana I'V.5.13 of the Brihadaranyaka Upanishad) between the
realized Teacher and the aspiring disciple. The disciple Maitreyl
is fully aware of the depth and subtleties involved in the discus-
sion and her questions come from an enquiry clearly arising from
the seeking Atman of the disciple. After many profound words on
experiences of Brahman, Yajfiavalkya says:

1

Sa yatha saindhava-ghanah anantaro bahyah,
krtsno rasaghana eva, evarh va are’yam atma,
anantaro bahyah, krtsnah prajiiana-ghana eva, IV.5.13

As an ocean-dense is with neither a within nor a without, through
and through a mass of delight is this Atman my dear one, a dense
(compact) block of consciousness which has neither a within nor a
without, through and through only a compact mass of apprehend-
ing consciousness.

In IT1.4.12, Yajfiavalkya further describes this experience as:
Evam va ara idarh mahad bhitam

anantarh aparam vijiiana-ghana eva; 11.4.12

Truly this immense Being, endless, with nothing beyond, is nothing
but a Gnostic-denseness.

The terms employed are vijiiana ghana, (Gnostic-mass),
mahat (with the quality of “mahas”, immense,), anantam (endless,
not in its linear indefiniteness but like a circle without beginning or
end), aparam, (nothing beyond or above). Then he goes on to say,

etebhyo bhiitebhyah samutthaya,
tany eva anuvinaSyati na pretya sarnjiasti, [V.5.13

if this Atman were to ascend out of the manifested being, then the
sense-mind and associated faculties, following it would vanish
(vinaSyati).

He says na pretya samjiiasti. In other words,

having gone forth from this, there is no apprehending conscious-
ness or cognoscence (sarijiiana); the one having entered the
Absolute is no longer conscious of things external to itself, but
conscious only as itself. When everything has become the Atman,
whereby and whom would one know of?

Maitrey1, on hearing the phrase na pretya samjiia asti, is perplexed
and shaken, and seems to say “Lord, this makes no sense, what on
earth do you mean by this annihilation after so Grand an experi-
ence”. Yajiavalkya responds by saying,

na va are’ham moham bravimi,

—

avinasi va are’yam Atman, an-ucchitti-dharma, IV.5.14

I did not say anything perplexing. This Atman is truly imperish-
able, the matrix which cannot be rent asunder.

Yatra hi dvaitam iva bhavati, tad itara itaram paSyati...
jighrati, rasayati, abhivadati, Srnoti, vijanati,

yatra tu asya sarvam atmaivabhit, tat kena kim paSyet, ..
jighret, rasayet, abhivadet, Srnuyat..vijaniyat,

yenedam sarvar vijanati, tam kena vijaniyat,

Sa esa neti nety Atman; ...vijiiaram aré kena vijaniyat, IV.5.15

For where there is duality, there one sees another, touches, thinks,

knows of other. But when one sees all as the Atman, by what shall
one see it, smell it, taste it, by what and whom should one know
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it. By what should one know him by whom all this is known? The
Atman is not this, not this... Indeed my dear, by what should one
comprehend the Knower??

The source for comprehending anything in the Vedic texts is
the Vedic text itself, a constant refrain in all our expositions. In the
Upanishad, the word pretya is used widely and its verbal meaning
would be after having gone forth. This has come to connote death
or departure. For the one who is not initiated into the path, any go-
ing forth from an established state would naturally mean death of
sorts. Not surprisingly, the extreme experience of losing all sense-
faculties in an experience of dense-oneness naturally appears as an
experience of death or departure. But for the initiate, his inner light
of consciousness is not blown-out even in the experience of death.
Therefore, in the sense of the uninitiated, the word pretya would
mean after death and for the learned initiate or Yogin, it means
having left the human shore. This crossing-over of consciousness is
termed preti in the Rig Veda®. The other striking word that appears
is vinasyati, a word which occurs in the Isha Upanishad, where we
see vindasena mrtyun tirthva, i.e., by vindsa one traverses across
death. Nachiketas’ third seeking in the Katha Upanishad is also a
prétya samjiia. He asks whether consciousness has its reality even
after entering and crossing over the death-world. We encounter the
word pretya yet again, now in the Taittiriya Upanishad:

Sa ya$ cayarmh puruse ya$ ca savaditye sa ekah, I11.10.4
saya evam-vit asmal lokat pretya

etarh anna-mayam atmanam upasarkramya,

etarh prana-mayam atmanam upasamkramya,

etarh mano-mayam atmanam upasamkramya,

etarh vijiiana-mayam atmanam upasamkramya,

etarh ananda-mayam atmanam upasarnkramya,

The Person who is here and who is there in Aditya, he is the One.
One who is an Evamvit, the Comprehensor, when he crosses over
these loci, having entered the Annamaya-Atman; having entered
the Pranamaya-Atman; having entered the Manomaya-Atman;
having entered the Vijianamaya-Atman; having entered the
Anandamaya-Atman.

We note the capital phrase upasamkramya* used repeatedly
here. A technical phrase, it means having proximately entered and
attained union with, and in a sense in-gathered, and drawn within.
After the re-entry into all these planes of existence, and a drawing-
within, as it were, the Knower ranges these worlds® as He desires,
participates as He desires, and takes on any form as He desires in
his ranging (anusaricaran).

etat sama gayannaste.
Haa u Haa, u Haa, u Haa uu, I11.10.5

aharh annam, ..; aharh annadabh, .. ahar §lokakrt,...,
aharh asmi prthamaja rtasya,
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purvarh devebhyo amrtasya nabha I,
yo ma dadati, sa id eva ma vah,
aharh annam annam adantam admi, IT1.10.5

He sings the mighty Sama, Haa u Haa, u Haa, u Haa uu, I am all
this Substance, I am this Food, I am the participant in this Sub-
stance, the eater of this Food, ...I am the One who has scripted all
this, [ am the creator of the rhythms of the revelatory Word, I am
the First born of the Rta, prior to the Gods, I am at the nodus of
immortality, he who gives me, verily preserves me, [ am Food and
eats him who eats.

Clearly, this is no after-death experience or an attaining of a
quietus in the ocean of non-being but a re-possession and claiming
of the Kingdom of the World, as the Rishi sings triumphantly:

ahar visvam bhuvanar abhyabhavam. Suvarna jyotih!

I have encompassed and become this Universal existence, lo!
Golden-Light!

The culminating consciousness-dense experience is the im-
mense impact on the self-substance when it comes in contact with
Mahas. Having entered into this immensity, the normal samijiana
gets dissolved, but only to emerge anew, transformed into a higher
order of samjiiana. The Bhagavad Gita speaks always of Brahma-
Nirvanam, or being blown out in Brahman.

While the normal faculty of sarijiiana is an experience which
exists by virtue of duality and the usual apprehending conscious-
ness functions only when there is a separation and frontal placing,
the term samjiiana in Mahas becomes the contact of consciousness
with an image of things by which there is a sensible possession
of it in substance, the in-bringing movement of the apprehending
consciousness which draws the object placed before it back to itself
SO as to possess it in conscious substance.

When drawn into Mahas, this sarijiiana is now transformed
into the substance of vijiiana, which is the substance of Mahas, a
compact-dense concentrated Consciousness of the Infinite Being.
Gnosis or vijiiana is the original comprehending consciousness
which holds an image of things in its essence, totally and in parts
and properties. Once drawn here into Mahas, then indeed na pretya
samjiia asti in the usual sense; but there emerges the Supramental
experience of a universal pervasion in substance, visvari bhuvanam
abhyabhavam sung by the Rishi of the Taittiriya Upanishad or
Turtyam svij janayad visvajanyam as sung by Rishi Ayasya Angi-
rasa’.

It seems to us that the str7-prajiia in MaitreyT was clearly not
satisfied with the explanation of Yajiiavalkya and sought to go
beyond. In the total realization of the being we seem to be encoun-
tering within the Upanishad itself two aspects, two phases of the
realization: one, an ascending realization, followed by the other, a
descending realization. In the first phase, the being begins in a cer-
tain state of limited manifestation and ascends to an identification



with its essential un-manifest principle, leading to the emergence
from the cosmos and a liberation, moksa.

The descent, or re-entry which is highlighted in the Taittiriya
is quite special and Vedic in its content. The descent is a victori-
ous repossession and should not be understood as a regression
of any kind (which the English word “descent” might be taken
to connote). This is the fundamental position of Sri Aurobindo’s
Yoga. In the spiritual history of the earth, this has been individually
achieved and the traces of this journey of the Rishis are indelibly
left in the pathways of spiritual experience. The fourth Turiya of
the Mandtikya Upanishad, beyond the states of waking, dreaming
and deep-sleep, or the fourth vyahrti, the mahas, of the Taittiriya
Upanishad, is neither the manifested nor unmanifested since it is
the underlying principle of both and includes within it the manifest
and the unmanifest, sadasat, vyaktavyaktah. It is the synthesis of
the ascent and the descent which enables the expression of the
double nature which is included in His unique essence (see the
previous article on “Two Birds” [Balaji, 2013] and BU 11.3).

Indeed the experience of the ascent is solely for the individual
being, a freeing, as it were, from the limitations of manifestation. It
leads to the plunging into the all-negating Absolute of non-being,
which the Isha declares is the darker among the darknesses that one
experiences. Here the individual Atman shines but fails to shine
forth or radiate. The descent on the other hand enables the radia-
tion, an act by which all things are illuminated, fasya bhasa sarvam
idam vibhati; the golden-radiation, suvarna jyotih, after visvam
bhuvanarin abhyabhavam, is an explosive pervasion of the person
in a supreme sacrifice, armanam vibhajya, a universal distribu-
tion of the Atman. The Veda uses the phrase, visvajanyari, being
universally born. This is a creative experience as the Taittiriya
Upanishad says:

Asad va idam agra astt, tato vai sad ajayata, 11.7.1

In the beginning all this was Non-Being. Thence verily Being was
born.

The individual is now a Universal participant and has become
a Universal Man. In fact, Sri Aurobindo asserts that this is not an
experience of an exceptional individual being alone but is the spiri-
tual destiny of the collective.

Sri Ramakrishna describes the substance of the Absolute dense
experience in his inimitable style: “First you have to follow the
process of ‘Neti, Neti’...it is like reaching the roof leaving the steps
behind one by one. But the vijnani, who is more intimately ac-
quainted with Brahman (substance) (Brahmavastu in the Katham-
rita), realizes something more. He realizes that the steps are made
of the same substance as the roof, bricks, lime and sand-dust.””’

And what of the annihilation of sense perception in the sarjiia
vinasyati? Curiously, elsewhere in the Brihadaranyaka Upanishad,
1V.3.23, 32, Yajnavalkya does go deeply into this question. Hear
what Yajnavalkya says, although here the Upanishadic word seems
visibly to struggle in giving expression to the experience!

Yad vai tan na paSyati, paSyan vai tan na paSyati;

na hi drastur drster viparilopo vidyate, avinasitvat;

na tu tad dvitiyam asti, tato’nyad vibhaktam yat paSyet
11v.3.23

Truly, when one is in That state, he is not “seeing”, he sees truly
but, yet he sees not, for there is no complete breaking or the an-
nihilation of the seeing of the seer. But there is no “second one” or
“other”, distinct from himself to behold. ..

Salila eko drastadvaito bhavati | 1V.3.32

he becomes like One Vast Ocean, the Witness-Seer without a sec-
ond one to behold!

Yes indeed, na pretya samjiia asti, truly, there is an ending of
Time, a sinking of Space, but what emerges is an eyeless percep-
tion, a silent-speech reverberating behind mortal speech, a silent-
ear for the unstruck note, a thought-free conception, a dense-Void
which gives way to a new Order of Space, where Time is an endur-
ing moment. As the Bhagavad Gita XV 8-10, puts it, there arises a
Jianacaksuh, an eye of Gnosis for the new order of perception.

The Kena Upanishad speaks of Brahman as the Speech behind
speech, Sight behind sight, Hearing behind hearing, the Mind
behind the mind, which reveals a new order of sense perception.
This emerges when I no longer see as a mere sensation; what my
eye saw earlier was only an aspect of which I had no knowledge by
identity. When Brahman sees in me, he sees an object by simul-
taneously knowing it and giving it being. He sees naught else but
Himself, sees himself stationed in all beings and all beings in Him-
self®. The “ascent” is now a “going within” to the deepest core, and
from there, the “descent” begins and Brahman, now arisen gradu-
ally, comes up front as the leader taking charge of his Kingdom.
Then, as the Maitri Upanishad I1.6 (The Principal Upanishads,
page 802) puts it:

atah khantmani bhittvoditah paficabht rasmibhir visayan atti, 11.6

having arisen, he breaks opens these doors of the senses (or
perception) and by means of his five rays participates in the sense-
objects.

Here we quote Sri Aurobindo (Synthesis of Yoga, page 884):
“The action of the supramental sense is founded on this true truth
of sense; it is an organization of this pure, spiritual, infinite, abso-
lute, samjfiana. The supermind acting through sense feels all is God
and in God, all as the manifest touch, sight, hearing, taste, perfume,
all as the felt, seen, directly experienced substance and power and
energy and movement, play, penetration, vibration, form, nearness,
pressure, substantial interchange of the Infinite. Nothing exists
independently to its sense, but all is felt as one being and move-
ment and each thing as indivisible from the rest and as having in
it all the Infinite, all the Divine. This supramental sense has the
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direct feeling and experience, not only of forms, but of forces and
of the energy and the quality in things and of a divine substance
and presence which is within them and round them and into which
they open and expand themselves in their secret subtle self and ele-
ments, extending themselves in oneness into the illimitable...it is an
oceanic and ethereal sense in which all particular sense knowledge
and sensation is a wave or movement or spray or drop that is yet a
concentration of the whole ocean inseparable from the ocean”.

Although Yajfiavalkya, in his characteristic manner, dismisses
MaitreyT’s bewilderment as incomprehension, we feel that her
question was pregnant with the aspiration for the experience of
the descent, an aspiration which arises from her stri-prajia, the
feminine-consciousness.

Was she seeking the Supramental consciousness which solves
the riddle of this world — not an escape from this world but a
triumphant re-ntry and rulership of it, a svardjya and samrajya?

Vikraman Balaji * Chennai Mathematics Institute, Chennai, India *
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NOTES

! Sankara adds his gloss stri-prajiia = grhapati yojanavesana-
laksana,i.e., “busied about household matters” and

brahma-vadini = brahmavadana-§ila, i.e., “ having the habit of ex-
egesis®. This gloss does not seem to have support anywhere in the
Vedic texts. A trenchant division is being made by Sankara between
this worldly and the other worldly experiences and riches. In our
opinion, the phrase str7-prajiia needs a more careful consideration.
21t does not seem inconceivable that the ‘neti, neti’ experience
which occurs here is the origin of the Buddhist Nirvana, and Bud-
dha’s statement na me so attda, as well as Sankara’s Maya.

3 Agni is the leader or guide in this passage. He is called pretisanim
or preti — isanim or the mover to the journey beyond, who drives us
in this journey in the Bharadvaja Hymn 6.1.8 of the Rig Veda.

4 sam-kramana = going or meeting together, union with, entrance
into, transference to (Monier-Williams, page 1127). The prefix upa
= towards, near, together with (loc. cit., page 194), and in the Vedic
texts, the verb gets supplied by the context; hence our rendering of
the word upa- sam-kramya.

3 loci = lokas

® Rig Veda Book X, Hymn 67. See the previous essay on “Two
birds” (Balaji, 2013).

" The Gospel of Sri Ramakrishna, Abridged Edition, tr. Swami
Nikhilananda, p. 155, Ramakrishan-Vivekananda Vedanta Society
of New York, New York.

8 Sarvabhiitastham atmanam, sarvabhiitani ca armani tksate
(Bhagavad Gita VI.29).

6 Vivekananda Review
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