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Om sam no milrah sam varunaha.  Sam ne bhavaiu Aryvama.
Sam na Indro Brihaspatihi, Sam no Vishnuroorwkramah. Nomo
Brohmane. Nomaste Vayo. Tvam eva pratyaksham Brohma asi.
Tvam eva pratvaksham Brahma vadishyami. Ritem vadishyami.
Satyam vadishyami. Thanmam avatu. Tadvaktaram avams, Avatu
mam, Avatu vaktaram.

Om Shantik Shantih Shanithi
Liti Prathamo Anuvakah)

$ : Om, 9 : propitious, ®:: to us, fx:: Mitra,
%1, : propitious, agw:: Varuna. @ : propitious, a: :
to us, WY : may be, wqAT: Aryama. &0 : propitious,
a: : to us, €fF: : Indra, gceafer: : Brahaspati, wo{ : pro-
pitious, ®: ! to us, fieaq: : Vishnu, gewa: : the all-per-
vading, (wide-striding). am: ; Salutation(s) swmd : unto
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Brahman. #3: : Salutations, & : unto Thee, aqrgy: O
Vayu. &g : Thou, ux : alone, w@meay : perceivable,
Wy : Brahman, wfiy: art. =g : Thou, ax: alone,
oG : perceivable, swr : Brahman, gigwriiy : I shall
declare. sgaq : the right, afiegrfiv : I shall declare.
®eTH : the good, afgsyriyr : I shall declare, =a : that,
(Brahman), ang: me, syg may protect. ag: that
(Brahman), S®rqy . the speaker, ATy | may protect.
¥9g . may protect, HI : me. WP : may protect,
g1 : the speaker,

¥ Om airiza; : Peace, qifea:: Peace, mifia: 1 Peace,

May Mitrg be propitions to us. May Varumg bless us.
May the blessings of Aryoma be with us. May the Grace of
Indra and Brihaspasi be upon us. May Fishmi, the All-
pervading (wide-striding) be propitious to us. Salutations
to Brahman. Salutations to Thee, O Fayu! Thou art the
visible Brahman. Thee alone shall I consider as the visible
Brahman. 1 shall declare:—Thou art the *right’; Thou art
the *Good’. May That protect me; May That protect the
speaker. Please protect me. Please protect the speaker.

Om Peace Peace Peace!
[End of Section One]

This peace chanting is sung by both the teacher
and the taught together and it is a prayer raised in
devotion, to the recognised Gods of the Vedic Period,
who were representations of the One Divine Cosmic
Power. The ideals of the Divine such as Rama,
Krishna and others, are all a later development, being
the products of the Pauranic Age. In early Hinduism,
the devotees praved at the feet of the One Cosmic
Power recognised through its various representations
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as Mitra, Veruna, Aryama, etc. They are all, as the
Veda declares, different names and expressions of the
same One Power that functions behind the entire

phenomena of Nature and presides over their
destinies.

These deities, invoked here, are all delegates
representing in themselves onc power or the other
giver to them by the All Powerful, Thus AMitra is the
Guardian Spirit of the Prana and the day, since all
energy and activity are expressed in full swing at the
daytime.  Verune governs the °‘outgoing breath’
(Apana) and the the night. Here it may be noted that

whenever we call out from ourselves, any great
exertion such as lifting a weight, pushing a thing or

expressing our thought, in 21l such moments of activity,
we have to breathe in hard and the activity ceases and
exhausts at the cxpense of the ‘outgoeing breath’, and

with the completon of the Apana, the energy also
exhausts.

Aryama is the presiding deity of the Sun and the
eves. The Cosmic Power identifying with the Source
of all Energy -and Light, the Sun, 1s calied at that
moment of identification, with reference to its parti-
cular conditioning, as Aryama. 1f the Sun were not
there—Sun, meaning the light principle—the ohjects

and things of the world will not be illumined by
the eves, for the sense-organs, eyes, function only in

the medium of light. Even the most powerful telescope
or microscope cannot illumine an object in a dark
room. In a mediem of light alone can the eyes
function and, therefore, to consider the Sun, the source
of all light, as the presiding deity of the human eye, is
quite reasonable and scientific,
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To those who have been initiated into the secret
of this conception, Indra is the Governor of all might,
and the physical strength in an individual, though it
cannot be located, we can at least say that its expres-
sion is generally through the instrument of the hands,

Brihaspati is again an expression of the Divine
which controls intelligence and knowledge. Vishmu in
his all-pervading nature governs all movements and
thus becomes the deity of the feet,

Thus, in invoking the blessings of Mitra, Varuna,
Aryama, Indra, Brihaspat; and Vishnu, the Vedic teachers
and students were invoking healthy *prana’, *apana’,
efficient ecyesight, willing hands, wise speech and
bealthy limbs, so that day and night, with energy and
strength, they may accomplish wise intellectual move-
ment and fulfil the study in revolutionising the gross
in them to become the Divine,

The word ‘ Sam’ means ° well-being * and, there-
fore, the entire invocation is a prayer raised to these
forces for their grace, so that in their blessings, all the
above-mentioned instruments in us may be assured of
their well-being. For a perfect and profitable ° listen-
ing* {Sravana) to the philosophical discourses and for
the diligent pursnits in acquiring, maintaining and
living the new values pointed out in the Sastra, it is
amply self-evident that we want all these instruments
and powers in full vigour and health.

To lift our eyes from the import and secret impli-
cations of this invocation to the society around and
about us, crawling in disease and rotting in premature
deaths, is to understand how far we have ignored the
spirit of our culture and have come to suffcr, All that
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we can now claim of our great heritage is but a vain
effort to give a gloss of philosophical neglect to our
ignoble ignorance, Vedanta does not dole out any
excuse for the society to ignore their health. Physical
heaith is of consummate importance and it is so
perfectly evident when we lift the veil of the words and
understand the true import of this invocation,

So far, the invocation was dealing with the sub-
jective individual himsed and his anatomical and
psychological parts. The prayer now becomes directly
a call to the Supreme. *° Our salutations to Braiman,”
a name uniformly used in the entire Vedic literature
to address the Supreme, Infinite Truth, upon whom
the pluralistic phenomena with their partial expres-
sions of dynamism and energy are but an idle super-
imposition. “* Salutations unto Thee O Vayu,” meaning
here, the expression of life in and through the infinite
varicty of equipments constituting the entire bulk and
girth of the Universe. This Veyu is otherwise called
in Vedanta as the Sufratma, meaning the “evident
expression of life”, on the basis of which the entire
kingdom of the living—the plant, the animal and the
man—are wound together as the different Howers are
held together by the string to form a garland. The
Supreme Brahman is unmanifest and being All-perva-
ding is not available for our recognition cither to the
organs-of-knowledge or to the mind or to the intellect.
Vayu represents the implicit expression of the infinite
dynamism of the One Reality, as it is available for
human cognition during the close observation of Life,
and therefore, Vayu represents the manifested Brahman
(Hiranyagarbha),
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Ritam and Satyam,—Ritam is a technical term which
in its Vedic usage indicates the positive meaning of the
Sastrg when correctly understood through an intel-
lectual appreciation of the spirit of the Scriptures.
Its practice in our day-to-day activities (Achara)
becomes the Dharma and it is called Satyam.

May “That” (meaning the Supreme, the Essence
of All, tiz., the Voyu) bless me, so that my studies be
fruitful. This 15 sung by a Vidyarthi, meaning, one
who demands [arthi) the blessings of the Brakma Vidya.
The student prays to the Supreme that his teacher
also be blessed so that no obstacles may come during
the sacred transaction of the sacred study. The
repetition is only for emphasis.

The invocation is rounded up with a thrice
repeated ‘call for peace’. This is to avert all possible
obstacles. Obstacles are many and to exhaust all
possibilities by name or label is impossible. But all
obstacles can be classified under three heads with
reference to the sources from: which they arise. Thus,
the sources of obstacles can be: (g) unseen, (&) seen
and known, {¢} subjective, within ourselves in our own
mind. In order to avert all obstacles arising from the
above three types of causes, we have the thrice repeated
peace-cail,

AATE: % Section 2
gty et (Varnaswaradi Sikshanam)
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Om siksham vyokhyssyamoha.  Varmah svarahn.  Matra
balam. Somg sanmtangha. Ityuktdh seekshadbyayahe,

{Jti Dwitheeyo Anmakﬁha]

351 Om, mfrmmy @ the science of pronunciation,
sgregTEgTa: ¢ we shall explain, g sound, T
accent or pitch. HMT: measure, {FA : the effort
employed in arficulation. &1/ :  uniformity, sFam::
continuity {in pronouncing the letters!. zfr: Thus,
IW: : has been explained, wfisgrenrr: @ the chapter on
pronounciation,

We shall now explain the science of pronunciation. (It
consists of) the sounds, accent or the pitch, quality or measure,
the effort put in articulation, uniformity and continnity in
pronouncing the leiters. Thus has been cxplained the lesson
On prohunciation.

In this section we have the entire science of phone-
tics that go under the name Sitsha. Here the word
“Seeksha’, in which there is a lengthening of the first
lctier, s Justified, as a grammatical peculiarity sanc-
tioned in Vedic usages. Before instructing and
intiating the students into the Vedic study, they had
to go through a thorough scheoling in the art and
science of pronunciation. Unless a language codifies
its rules of articulation and insists that every student
must begin his education with a complete grounding
in 115 rules, the chances are that, in a short time, the
language will gain into its fold local usages and wrong
pronunciations.

A casual examination of all the existing languages
today would give us an idea of this danger. The
numberless dialects that are available from district to
ditrsict in this vast country of ours, wherein in- many
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of them the mother language is almost forgotten, are
instances in point. This is not only in India; in
Europe also the condition is the same. The telegra-
phic [anguage adopted by the American Press today is
a living example of how the eighteenth century nobility
of language, dignity of diction, power of expression,
rhythm and beauty of sounds used have all been lost
in a wvalgar slang wherein even vowels are totally
swallowed or partially gasped out.

Contrasted with this confusion in a spoken
language as English, brought about from place to
place even within a couple of centuries, we have in
the Vedic lore a language that has steod the test of
thousands of years and even today, except in rare
cases, the pronunciation 15 uniform all over the
couniry, It is so because the study of the Science
of Pronunciation is insisted upon everywhere before
the student is initiated into the Vedas,

The teacher is here addressing the Vedic students
and by the time the student has come to the Upantshed
class, he has in his education mastered the early
lessons in the curriculum, wherein he has already been
initiated into these topics, Therefore, the teacher has
only to remind the student of the importance of these
topics and hence, in this section, we find only the
enumeration of the various sub-headings. May be,
the Rishi, at the time of his discourses, might have
given exhaustive talks on these topics, and the mantras’
as they stand, only represent the points of the talk
which the students were made to repeat as a help for
them in their later days to remember the entire

discourse,
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The Science of Phonetics or orthoepy includes:
Faruna (letter of sounds), Swara (accent or pitch),
Matra (measure or length or quantity), Balam (effort
in pronouncing), Samz (pronouncing the letters of a
word uniformly) and Serfane (continuity of words),
The ‘letters’ fall under four groups: the gutteral, the
palatal, the dental and the labial.

The ‘accents” or tones that generally fall on the
vowels In each word or syllable are of three kinds:
Udhata (the acute or high), Anudhala (the grave or
middle) and Swaritz {the low). The ‘measure’ or
length of time required in pronouncing the short or
long or lengthened vowels is also to be carefully noted
by cvery student of phonetics. The correct time taken
to pronounce a short vowel is considered as one
P-instant (Hrasua); to pronounce a long vowel is two
P-instants (Deergha); and a prolongated vowel is of
threc P-instants {Pluta).

The ‘effort’ in pronouncing is indicated by the
exertion that the speaker has to put upon his vocal
chords in bringing forth the right sound in the right
way. The science explains these efforts under two
different headings, the outer and the inner, and again
i its details, divides the ‘outer efforts’ as of 11 kinds,
and the ‘inner’ as of 3 kinds.

The rule of ‘ uniform ’ pronunciation is evidently
most important or else the meaning can become totally
different, *““ Ra maw ent fos chos!”, cannot be easily
understood by anybody as “ Rama went fo school . The
‘regular blending’ of sounds and words Sanfana is

also as much important in language in order to bring
2
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forth the correct meaning. * Ajmeer Gaya > {Gone to
Ajmeer) will become a statement of tragedy and
bereavement if we disobey the rules of Sanfana and say
“ A maree gaya” {Today he has died.)

- Uktah: “has been explained’. This word indi-
cates the end of the section and it clearly shows that
the teacher must have given exhaustive discourses
upon these 6 limbs of the Science of Pronunciation,

30 that at the end of 1t all he concludes that the lesson
on pronunciation "“has been explained .

ATHTR: 3 | Section 3
afaZrEigaed  (Adhilokadisvaroopam)

g A am | wg A Aewmed | sae: §REOW
aofind sqrearE: | raaEfrsy | wfsdsefee -
Rrenfrqaneseg | A agEfEa gae |

Saha now yasaho, Soha neu Brohmaevarchasam,  Athatgh
samhitaya upanishodum vyakhyasyamaha, Panchasva odhikaraneshiu,
Adhilokam adhijyautisham adhividyam  adhiprajam  adhyatmam.
Ta mahasamkita iti achakshate.

wE : together, A} : for both of us, gy : glory.
Qg : together, #t: for both of us, m&ﬁq: efful-
gence born of holy life and scriptural study. &g : Now.
wa: © hereafter, &fgargr: © the teaching-of-conjunction,
gqfiaey  sacred-science, sgregyreqra: : we shall ex-
plain. qag : in five, sfqHTOg : perceptible objects.
wfiewy  concerning the universe, sigwqYteTs : con-

‘verning the luminaries, wfgfirey : concerning learn-
ing, T : concerning progeny, WETERWY : con-
terning the body., ar: : They, agréfgarn : the great
combinations, gf : thus, wraw® ; they call,
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The pupils say : “May we both, teacher and disciple, have
the glory and eflulgence born of holy life and scriptursl
study,” The teacher says: * MNow we shall explain the secret
‘teaching-cf-conjunction’. This teachingis based ‘on five percep~
tible objects: (g} Universe, {(§) Luminaries, (¢) Learning, (d)
Progeny, (¢) Body. These they call ‘the great combinations’
(or *blendings ).

The teacher and the taught after the initial intro-
ductory talk upon the Science of Pronunciation, they
start the discussion on the Upanishad and the necessary
Upasanas in making the mind and intellect perfectly
sharp and sensitive for the full apprchension of the
Immortal Truth, the theme of the Upgnishad. When
the teacher has finished his previous talk and indicated
it "with the word ° Ukiah’, the student immediately
raises a song of praver inviting the glory of Brafman
upon both the Master and himself, The prayer
expresses 4 wish that both of them mav be rendered
shining with the Joy of Knowledge.

After this prayer the teacher starts prescribing
the various methods of Upasanas. We have already
scen that Upasana is a technique by which the entire
dynamism of thc mind is directed through a constant
thought-flow towards a defined goal through a well-
chalked-out line of contemplation. For this, various
instances are given and any one of them 1s as good as
any other. Diflerent types are given to suit, perhaps,
different entities or may be in the juvenile enthusiasm
a young boy’s growing mind may get easily tired of
one given method and may thirst to rambie into
sonie novel methods of employing his surging mental
dynamisin, Therefore, it is perfectly justified if the
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Riski gives out a dozen different methods of medita-
tions.

In the early stages, nostudent’s attempt at medita-
tion can be upon a formless, nameless, attributeless
Truth which is at once Omniscient, Omnipotent and
Infinite. As an elementary training the mind needs
some idea or ideas to fix its attention on and plough
out all possibilities of it,in and around the central theme,
Thus, in all Upasanas the technique is to tie down the
mind to a central idea-pivot, allowing the mind a
limited movement, but with a full freedom to roam at
will within those prescribed limitations, This scheme
is well illustrated in the freedom of a cow on a pasture
land when fixed to a peg with a long rope.

Rama, Krishna or Siva are Deities for this
purpose fashioned out in the Puranas, so that devotees
will have some tangible Ilivine Personality upon whom
they can fix the Infinite qualities of Truth and have
their elemnentary training in meditation. When the
object or the support is thus a tangible and almost
pulsating Divine Personality, the {pasane becomes an
emotional extravaganza and z love-game in the garden
of Prem and Bhak#i., But in the days of the Vedas, the
Payranic Deities were not available smce Vyasa
belonged to a much later date.

After planting a stone or a wooden-cross the devotee
superimposes upon it the Skpa Taifwe or the Christ-
idea and meditates upon the Lord of his heart through
the symbol planted. So too the Vedic Risht had to
supply a substratum, tangible and known to the
students, before he could make them superimpose upon
the provided symbol the ideas of a vaster and an
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ampler truth. Once this tecknique is understood ali
Upasanas prescribed in the Vedic lore become amply
self-evident.

As students of Sanskrit, repeating daily Sanskrit
statements and stanzas, they were familiar with the
conjunction of syilables and joiming of words. When
two words are joined together, that compound word in
Sanskrit invariably indicates the peint of conjunction
very clearly to the students, who are literates in the
language. During their chantings—-and in those days
in their mutual conversations too—they had been
joining convenient words together and disioining them
when it suited their purpose, and thus they had a very
clear idea of the construction of the ‘compound word’s
Therefore, the teacher intelligently took up a ‘com-
pound word’ and its structure as a substratum for his
students to superimpose certain prescribed ideas, so
that they could meditate upon them. The rest of the
technical tricks are all faithfully represented in the
very well-known Bhakti Marga of our own times.

The superimpositions upon the “ combination of
words"” as advised here fall under five headings. These
represent the five different fields of independent
thinking superimposed upon the limbs of the “com-
pound words”. For example, let us take a ‘compound
word’ like Mahaesswara which is a word having for its
limbs an adjective and a noun: Meha and Eswara.
The firk word Mahe is called the “prior® and the
Eswara that follows it is called the * posterior”, The
prior sound ‘A4°, with which the word Maha ends,
when it joing with the “E™ of the posterior word
Eswera together they become “ Ag”—sound in cone



14 TAITTIRIYA UPANISHAD  [CHAPTER I

junction. This is the clear form of the combination
which is to serve as the substratum for the students’
superimposition in the Upasara.

Amfed | ofedl gImeE | WERENH | SR
gird: | Aty 9eaNE | gyleRRre

Athadhilokam. Prithivee poarvarcopam, Dyauh wuitararoopam.
Akasah sandhifhi.  Vayuh sandhanam, Iti adhilokom.

WG ; now, wiy@iea @ concerning the universe,
qfad : the earth, gaeTR : prior form, & : the sky
{firmament), IWCEYA : posterior form. smew: : the
atmosphere, &R : the junction, g7g: : the air,
QsIRY : connection, ¢ : Thus, afgsss : concern-
-ing the universe.

The teaching concerning the Universe 18 this; The earth
is the prior form, the heaven is the posterior form, the
atmosphere is the junction, air 1s the connection—thus one
should meditate upon the Universe

On the [amiliar structure of ithe “ compound
words’” here is an idea to be superimposed by the
Upasaka for the purposes of his contemplation. This
treatment gives the student a chance to harness his
naturally wandering mind into a subtle perception of
the vastness of the cosmic and the interconnection
between the perceived plurality in the phenomena.
To any student, while reading or chanting it is not
possible to fix his entire mind upon the words of the
text, The mind will naturally wander jnto the
cowshed of the Guru or to the half-ploughed fields or,
perhaps, into the jungle where he has to go in the
afternoon to bring fuel for the Ashramg kitchen. In
short, 2 large amount of the student’s mental energy
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i always afloat wandering in various fields, éxcept
perhaps, for a short time during intervals when he is
focussing his entire attention in his studies. These
wandering encrgies of the mind are being harnessed
here for the purposes of concentration, and the ideas
upon which they are made to wander, in their very
nature, give an expansion and a glorious reach for the
mind and intellect of the Upaseka.

From the cowshed to the skies, from the jungle to
the wide expanse of the world, from the clothes that
had not been washed to the endless concept of space
and from the unfinished ploughing to the concept of
the atmospheric air-—embracing at once the heaven
and earth ardently into its ample bosom-—is indeed
a glorious avenue through which the disciple’s mind
is made io expand inte a thrilling fréedom and
exuberance.

sifasRtiaed | of gdew | =ifga: TwmEw
q: gfa: | Iga sAT ) gaEsafi o

Atha udhifyautisham, Agnih poorvaroopam. Adityah uttara-
roopam. Apoh sandhiki, Vaidywtah sandhanam. It odhijyvautis
sham.

Ay : how, sfgsafaey : concerning the luminaties.
wiiy: : fire, &=wy: prior form. afkzr : the sun,
ITCHTY : the posterior form. #1e: : water, &ffa: : the
[ * . . - .
intermediate form. gua: : lightning, gaamd : the coh-

nection. ¥fy: Thus, HFHF?II‘%"IE concerning the
luminaries.

Now concerning the luminaries or meditations upon light
Fire is the prior form, the Sun js the posterior form, water is
the intermediate form and lightning is the connection—thus
otie should meditate upon tight.
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As explained above, upon the same substratum
here is another idea regarding luminaries which emit
light. The source of light very well known to the
student is certainly fire, which becomes the prior
form and the posterior is represented by the Sun
which 1s the source of all life, meaning here ali energy.
If two mutually unrelated objects are enumerated, no
meditation upn them i3 possible unless we are told of
or we come to discover, a relationship between them.
That connection between the Sun and the Fire is
explained here as water, meaning the moisture in
the atmosphere. Water can be converted into its
vapour only through the applicatior of the heat
energy. A certain amount of vapour is always pre-
sent in the atmosphere which 1s contributed by the
heat energy both from Fire and from Sun. Thus, we
are told that vapour or moisture in the atmosphcre is
the connection between the Sun and the Fire which
may also mean that one common factor in both of
them is heat.

If water vapour is thus the junction between the
two, ‘lightning is the means of joining them’. When two
things are amalgamated to become one homogencous
whole, there should be a continuity in their quality
throughout. Two samples of sugar kept at a distance
of a foot on the table cannot be considered as one
whole until they are brought together ; when they are
together every part of it is sugar. Similarly, the heat
and the light energy in the Sun, and the heat and
light energy in the fire are separated from one another
by *ali endless column of atmosphere; as a result
of their heat the atmosphere gets laden with moisture
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and the heat and light principle expressing themselves
as streaks of lightning connect in silvery threads the
Sun above and his representative below! This
beautiful picture not only smacks scicnce but in its
totality provides a compelling but dreadful beauty
expressing light and heat in all their might and
intensity.

s | A gIEE | AeRARgTeeR | T
g | FaeRER Y L e iEE ||

Arhe adhividvam, Acharyah poorvaroopam. Antevasi uttora-
roopam, Vidya sandhihi. Pravachmmam sandhanam. Iti adhi-
vidyam.

wq : now, Wiafzg: concerning learning,
ATHIY: : the teacher, q:a'ctm : the prior form, w=8q|
the taught, wceey : the posterior form. ey :
learning, &l @ the intermediate form. sr=aw : the
instruction, g=qrw : the connection. gfg Thus, wfa-
fan : concerning Jearning.

Now concerning knowledge. The teacher is the prior
form, the taught is the posterior from, Jearning is the inter—
mediate form and the instruction s the means of joining—
Thus one should meditate upon learning.

Using the same support-for-concentration {Alam-
banam) herc the tecacher is advising a new line of
thought taken from the familiar f{ield of the student’s
activity. It is a homely thing for cvery student and
is very easy for him to understand, when he is made to
contemplate upon himself and his teacher, and the
relationship that exist between the two. The teacher
and the students generally come to meet each other

in a vibrant atmosphere of learning or studies, and the
3
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chord upon which the students and the teacher are
strung together into a united whole is the cementing
essence of the deep significances of the discourse given
out by the teacher. The teacher invariably talks
upon the visions of Truth that he had gained within
himself, and the students are those who want to
experience sympathetically the same visions, if not in
actual expernience, at least for the time being, in an
intellectual appreciation, Thus, a bristling atmos-
phere of mental unisor is maintained in the halls of
learning, when the students crowd round the teacher
and honestly strive to gather for themselves know-
ledge and wisdom, from the teacher’s mouth.

suifagay | Mmar qEee | fRaoww ) g9 i)
WA G- | gafEas |

 Athe adhiprajam. Mata poorvaroopam. Pira uttararoopam.
Feaja sandhiki. Projananam sandhanam. [t adhiprajam.

WY : now, WMWY : concerning progeny. HAT
mother, lﬁ&m{: the prior form. fgar: father, Fore-
&9 : the posterior form. TAT: progeny, aféa: : the
intermediate form. mwsA®m : procreation, gAY !
the connection. gfif: Thus, wfimsg: concerning
progeny.

Now congerning progeny jis given: Mother is the prior
form, fether is the posterior form, progeny is the junction
and procreation is the connection—thus one shouid meditate
upon progeny.

In the days of yore, especially in the Vedic period,
the Upanishad had been freely taught to the deserving.
But that did not mean that the study of the scriptures
compelled or insisted or even prepared the grounds
for an immediate retirement {from life into the jungles.
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The generation was taught of these glorious secrets
of life and trained in the art of living in complete
unison with life and its circumstances, before the
members of the generation were sent to face the on-
slaughts of its day-to-day challenges. Therefore,
instructions through the most vital urges in man as
sex were [reely given out, and under healthy social
conditions this cannot bring about any deterioration
in the moral life of the people. It was only after
Sankara’s time that the tradition of young mentaking
to Sanpas *‘ with a desire to learn the higher life and
live the life divine” had come into vogue, since

chances in society to learn the Uganishads had become
almost little,

But the Upauishad studies have come to be recog-
nized today as a special privilege only of Sanpasins and
a coroilary to this wrong impression is the superstitious
belief, which frightens away the dull-witted, that the
study of the Upanishads will make a healthy man
uninterested in life and, ultimately, it will abduct him
away from the fields of activity to the dark caves of an
impotent retirement ! !

In the Golden Age of the Vedic culture, the
intelligent Hindus understood the value of literature
and the gencral curriculum in Education included the
study of the Sruthi. Under such a scheme of things
this meditation (Upasana) advised, when viewed against
the background of that age, need not give us the sense
of outrageousness that we are apt to feel at the first
instance during a hasty reading,

Again, unlike the suicidal belief in the Christian
creed we do not consider the Sex relationship as the
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first sin by which the god-man had come to fall to
become the stupid, the deluded, the ego-centric entity,
rotting himself now in his own sorrows and sins! On
the other hand, we believe that the relationship of
man and woman 15 divine when rightly understood
and wisely pursued, Progressive in thought, daring in
planning the social welfare, the Scientists of Life
who gave us the immortal Sanatena Dharma through
our scriptures, were not shy, sentimental, effeminate
fools to fight shy of a great principle of life simply
because of an idie misapprehension.

The unhealthy misunderstandings regarding the
relationship of man and woman in life is the cause
for almost all the terrible problems, I dare say, in
the world today. Unhealthy mtermingling, unintelli-
gent compromises, misunderstood libertics and un-

controlled licentiousness have poisoned the lives of
both the married and the unmarried, so that each

new generation now [ind themselves the unclaimed
children of their own past, not as idols of the love
lived, but as caricaturcs ol the lust expressed,

This dreadful state of an orplian-gencration,
untended and uncultivated, wrecking the entire destiny
of the world had been clearly visualised by the pure
intellectuals of the Vedic Period and, therefore, they
thought it fit to give to their children during their
growing age of curiosity and nameless excitements,
the correct scientific knowledge of true living in
controlled indulgence. In the most sacred of their
scriptures they incorporated chapters on Sexology.
On the wails of the senclum-sanciorum in their temples
they sculptured the act of procreation. In the sacred
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books of their mythological stories they painted naked
the gorgeous truths of balanced living in rationed
revelry., In their literature they drenched their
themes with pictures of beauty and showed the
healthy way of enjoying them.

With this much of understanding of the views of
the saints of that era, we can easily appreciate how
the young Brakmacharis who had come to the teacher
to slearn the Truth of the Absclute, are made to
meditate upon this line of thinking, and yet, they were
saved from all unhealthy mental depravity.

This much in detail we had to go because of the
condemning commentzaries that are being made, most
shamelessly, both by foreigners and the Indian converts,
upon these glorious passages of such pregnaﬂt
universal suggestions.

AAIATHY | AIEY: TA6IT | STUEIEHEST | %
qfeq: | fag dan ) gEsEnad |

Atha adhvarmam.  Adharohanuh poorvarcopam.  Uttarahanuh
wttararoopam. Vak sandhiki. Jikwa sandhanam. [ adhyatmem,

AT . now, WGFAY : concerning the individuoal.
/T g: ¢ the lower jaw, gaseg : the prior form.
Iaxl ¥g:: the upper jaw, Tewsuyn : the posterior
form. 4% : speech, @ira:: the intermediate form,
figr : tongue, @eviAs : the connection. gfa: Thus,
WeqTeAd, : concerning the individual.

What follows is concerning the individual or the body:
The lower jaw is the prior form, the upper jawithe posteriar
form, speech tHe conjunction, the tongue the means of unipn—
thus one should meditate upon opeself,

Those who have followed so far the technique of

superimposing a line of independent thinking upon
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the construction of a “compound word *, must find
it casy to understand this idea, To the student this
must be certainly a very easy thought to engage his
mind upon, since he is all the time talking at his
study-hour or when he is in the field. The student
i3 therefore made to maintain in his mind an under-
current of meditative thoughts upon the significance
of his own acts of articulation. Without the upper
and the lower jaws, and the vocal cords no sound
can be produced, and even when the sound is created,
without the tongue coming into vigilant play in con-
trolling and regulating the sounds, the various letters
constituting the language, such as gutteral, palatal,
dental or labial, cannot be correctly or satisfactorily
produced, With this much of understanding it must
be easy for any student to pursue this Upasana.

sRammdfa: + gugar AzidRar smexEr 3
wfigy yaur ggfn | ARSI IR S |

[ gfd gEidsqare: |

Iti imah makasamhitaha, Ya evam eta mahasamhiia vyakhyata
veda. Sandheeyate prajava pasubhik, Brahmavarchasennadyena
suvargyena lokena.

{fti Triteeyo Amivakeha.}

gfr : Thus, gaw: : these, gyrdfgan : the great
blendings. & : he who, we: thus, qar:: these, wgr-
&fgan: ; the great blendings, sgi=gran @ expounded,
By : understands. gwig® : (is united) gagr: with
progeny, It : with cattle. ggaaRd ;. with the
glory of the holy lustre, =wamd® : with food and the
like, wawd® g% : with joys of heavenly worlds.
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These are called ¢ the great blendings' and he who under-
stands them as expounded here becomes united with progeny
and cattle, with the glory of the holy lustre, wealth and

heavenly joys.

Traditionally 2 prescription for a karmea or an
Upasana must have four limbs: (a) a description of
the presiding deity which indicates to us the nature of
the karma (Utpaitt Vidhi), (b) a detailed instruction on
all the acts that we have to do in the ritual (Viniyoge
Vidht), {c) an exhaustive enumeration of the gualities
necessary in making one fit to pursue the indicated
ritualism (Adhikara Vidki), and {d) the promise of the
results that will be accrued when the ritualism is with
faith and devotion diligently pursued {Phale Vidhi).

We find now that almost all these items are given
here in this Upasena upon the limbs of ¢ compound
words’, and here, in this portion now under discus-
sion, we read a complete description of the fruils that
are gained by such a pursuit.

All karmas sacred and secular produce in their
reaction some fruit or the other. In ritualism when
the divine acts are pursued with an intention to gain
the fruits thereof, the individual, in proportion to his
diligence and acquired mental strength, comes to enjoy
the fruits, but the same ritualisms when pursued
without a demand for the fruits thereof result in an
efficient integration of the Upasaka’s inner personality,

Here this [panishad is advised by the Rishis to
their students, many of whom are yet to go back to
the householder’s life and live in society, and therefore,
to show them the material gains that they can come
to enjoy through a diligent pursuit in Upgsane is
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certainly quite encouraging. They will be tempted to
continue these exercises and thus slowly grow to a

greater stature in their inner constitution of mind and
intellect,

HIATH: 41 Section 4
1 LA EbEe] (Medhasreekamajapahomow)

Y:SIEAT (A% | gRArSTuTaTIE | GHeA
e epg | H9EE 2X SAOT A@Ed | it § fede
fogr & wgmaan | st RfEsgEE ) wem Kk e
fifgd: | oF & =)

Yaschandasamrishublio viswarcopabka. Chandobhyo adhyam-
ritatsambabhocva, Samendro medhaya sprinotu.  Amritasya deva
dharano  Bhouyasam.  Sarezram me vicharshenam.  Jihva me
madbumatiama, Karmabhyam bhoorivishruvam. Brakmangh kososi
medhaya pihitaha, Srutam me gopaya.

g:: he who, Jegmrg : among the Hymns of the
Vedas, ¥ pre-eminent, fgusq: @ manifold,
wraivg: © from the hymns of the Vedas, wfg: above,
waAry : from the immortal, S¥&YF : sprang up. @ :
‘that, & : Me, g7=:: Indra, #gar: with intellectual
vigour, ®guig: may fill, sgaer: of immeortality,
3w : O Lord, amon: : possessor, JurgR : may I be-
come. moTR: body, A: my, faawony: able and
active. f#®r: tongue, §: my, AgEwdAT : sweet and
agreeable to the utmost. ®my¥ATy : with the ears,
gft : i abundance, qu:;,a'q;: may I listen, smgens: of
Brahman, =4 : sheath, sfg: Thou art, fwar: by
the intellect, fafga: : covered. wam : learning, ¥ :
mine, #Yqry : may you preserve.
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He whose form is manifold, who is pre-eminent among
the Hymns of the Vedos, and who has sprung up from the
Hymns which are immortal—that Indrd (Omkar) may fill me
with intellectual vigour. Oh Lord, may I become the possessor
pf the immortal revelations. May my body become able and
active, my speech sweet and agreeable to the utmost. May I

listen abundantty with my ears, Thou art the sheath of
Brahman. May you preserve my learning.

T'his section opens.with a declaration of a Manira
to be used by the studenis for daily repetition, a
practice technically called jaga. To keep the mind
actively engaged in the repetition of a sacred hymn
invoking divine ideas or ideals which provides an
infinite possibility for contemplation and intellectual
flights is called jepa. Here the jape advised s for the
development of the intellect in a student,

To all serious students, there cannot be a greater
ambition than that they should be able to shine in
their class among others. In ancient days the success
of a student mainly depended upon his retentive
capaeity, since education started with memorising the
Vedic texts. Without an acute memory-power (Medha
Sakti) no student in those days could come up well in
his education. Here we have, therclore, a Mantra for
chanting which when pursued properly with the neces-
sary mental co-operation can strengthen and purify
the memory-power in the student,

In this japa the student is addressing Indra, and
Shri Sankaracharya in his commentary interprets
rightly that Jadra here means Omkar. Etymologically
the word Indra is derived from a root meaning ‘to
flluminate’ (Endha-fi-ithi-Indrek). The OM-symbol,
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indicating the Conscious Principle in man, is the
illuminator of all the faculties in him including his own
intellect. The Manira as it reads is an invocation to
. Omkar for a clearer consciousness or awareness in the
student,

* He whose form ts manifold’’: The Awareness or
Consciousness which is the Supreme Reality is the
Infinite substratum for all the finite names and forms
which constitute the world as we perceive it. The waves
and ripples, the bubbles and foam, the whirls and the
dips that disturh the surface of the ocean are all, when
analysed, found io be nothing but the manifold forms
of the same ocean. The rings, the bangles, and the
innumerable varieties of ornaments, thin and thick,
short and long, though different in shape, size and
name, they are all the manifold forms of one and the
same substance, the gold. Similarly, the One Infinite
Divine Life Spark expresses Itself through the endless
forms and names that constitute the entire living world
of beings, and, therefore, the Truth as expressed by
its symbol ‘OM” is said to have manifold forms,

“Who is pre-eminent among the Hymns of Vedas™:
Herein we have yet another clause qualifying the
OM-symbol. The Infinite and the Immortal Truth,
which is One-without-a-second, All-pervading . and
Perfect as indicated by the symbol OM, is the one
common themie that is dealt with in all the Hymns in
the Fedas, Even in the Mantra-portion of the Vedas
the exclamations of the Arvans at the beauty of nature
were but adorations of the Infinite ; when the Hindus
in the Brahmang-portion entered into a scheme- of
ritualism there too they invoked the same Truth,
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manifested for special purposes as Indra, Varusa, etc. ;
again, in the Upanishads when the great Rishis exploded
in ecstasy and expressed their thrilling experiences of
the End and declared the paths leading towards It,
they again with every Manthra indicated the same
Infinite Nuomenon, which from behind the pluralistic
world, lends Its vitality to Nature, Therefors, the
appellation given here is perfectly justified.

' Whe has sprung up from the Hymns”: This intel-
lectual recognition of the All-pervading Reality is
gained through a study of the Vedas, and thereafter, to
a seeker, the same Veds prescribes means by which he
can pursue his pilgrimage towards this Self-discovery,
and, again, the same Veda exhaustively deals with the
methods of removing obstacles on the path of the secker.
Therefore, it is but a beautiful way of expression to
declare the Truth aymbolised by OM as having
“ Sprung up from the Hymns”,

Addressing this OM, the name of the Infinite, the
student desires that he must be filled with intellectual
vigour so that he may be able to understand, at least
bring within his intellectual appreciation, the deep
significances of the immortal revelations expounded in
the Vedg-text. Not only is it sufficient that he is
provided with a wonderful intellect capahle of grasping
and retaining the silent import of the pregnant Vedic
words but the Aryan student is not satisfied without
acquiring a healthy life in body and a sweet and agree-
able way of expression in his speech, No student in
the Vedic Period seems to have ever misappropriated
knowledge with an intention to hoard. His charity is
30 divine and the theme of his study is so inspiring
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that he feels himself fulfilled only when he has dissemi-
nated the knowledge he had acquired from his teacher
far and wide, Therefore, his request or demand is
not only that he should become highly efficient in
learning the Fedas but he must have also the physical
abilities for continuous exertion in carrying out open
propaganda with all the missionary zeal to spread the
vital Truth and scatter the pearls of wisdom that form
the very substance of his culture.

How dlfferent from what we understand today is
then the real declaration of our own sacred books !

Here we are now trying to understand the words
of a japa-mantra advised by the Rishis for those students
who are slightly dull, in order that they may become
more cfhicient in their intellect, The great Masfers
of the Upanishads are not satisfied if their students
are highly intcllectual but weak and emaciated. To-
clay, on the other hand, walk inte any University-hall
and we can surely point out the first-class-student;
for, he will invariably be a pale walking-corpse which
refuses to die, perhaps, because it has not the vitality
even to pack up its life and depart in peace! In the
same University the sportsman who is weli-built and
beaming with health is invariably marked out for a
lucky third classs or, preferably, a sure failure!

This state of aflairs is certainly because of a very
painful maladjustment in our educational system.
This Manira by its suggestiveness gives us the hope
that there can be a better system wherein physical
health and intellectual accomplishments can go hand
in hand, and the vision of the educationists in any
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country should be to bring about this consummate
happiness.

Just as a man of resounding knowledge, a genius
of his age, is no more usefu] either tc himself or io
the society, but becomes only a liability, if he be in a
nursing home or an asylum, so toe a man with know-
ledge and health, again, is a living threat to his society
and will bring ultimately a blot upon the fair face.of
the sacred culture, if he has not a sweet tongue to
cxpress his ideas in an attractive way. An individual
becomes really a pest on the generation if he has not
got the tolerance to give a patient hearing to others,
and does not try to digest and assimilate the best in
them, Fanaticism and intolerance are the cankers
that eat up the best blossom in any peried of history,
Not only that such a fanatic individual will be always
unhappy in himself but his mission will always end
in marching his generation into a chaotic state of
mutual hatred and general unpleasantness.

The Mantra is rounded up with an asscrtion that
OM is °the sheath of Brafman’. When we are invoking
a Power and requesting to bless us with certain
special strength or ability, we must know whether the
invoked power has got the ability to fulfil our demand.
Here it is said that OM is the very ‘container’ for the
Supreme. The ‘sheath’ is invoked, just as we do, in
our daily life when we actually mean the. conuined:
“Bring the ink pot”, *“pass on to me the cigarette-
case””, etc. 1In all such instances the request is not
a direct demand merely for the doitle or for the cuse
but it is a demand for the ink in the bottle or the
cigarettes in the case. The Mantra here says that the
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OM-symbol is the sheath of Brohman and, therefore,
invoking OM 1is invoking the Supreme.

This Mantra is repeated with extreme concentra-
tion regularly by the students, who desired a more
efficient memory and heightened intellectual capacity. .
In the very scheme of the different [pasanas narrated
in the text-book, the Rishi declares how an individual
should plan out his great career, in order to live fully
the entire implications of the inimitable Senatana
Dharma. When an intellect has fully developed and
the individual has acquired sweet speech and 2 mental
readiness to receive new ideas at every occasion, such
an individual alone, bubbling in his health is fit to
pursue the ‘ritual for wealth’ which is to be preseribed
now,

. wmzfa feegmr | Ao Saew | TEig s
MFRT AACR T 999 | a1 ¥ g | St agih v
B | ey e e | Raaeg s |
aIa-g BRI @R | ARG SRS | | gREeg
starsiifor: =g 1l

Avahanii vitawvana. Kurvana cheeramalmanah, Vasomsi
mama gmvascha anmapane cha sarvada. Tare me shrivamavoha,
Lomasam pasubhit soha swaha. Amayontu brahmacharinah swaha,
Vimayantu brahmacharinah swaha. Promayaniu brahmachorinah
swaha,  Damayentu broghmacharingh swaha, Samapanta brahma.
charingh swaha,

stragfiar : bringing, fRargmar : multiplying. safor :
producing, a<fteq : without delay, =srew: @ self.
graifiy : clothes, o : my, e @ cows, o : and, w#eg-
qmr : food and drink, #r:and, @g3r:for all time
ax: : afterwards. & : for me. fgay : prosperity, wmg :
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bring. @MW : hairy animals, qgfin: : cattle, &% !
with. @7gr : Svaha. Wy : all along, #7:to me, g#g:
may come, mearfu: : celibate students of Brahma
Vidya. @rgr : Svaha. fif : from various directions, &7
to me, WG : may come, AFATR: | celibate students,
=gt : Svaha. & : much (in large numbers). g7 : to me,
®YHY : may come, s © celibate students, gy
Svaha, gaTgsyg : be sclf-controlled, mmerio: : celibate
students. @TET : Svaha. TRTEY : be peaceful, myATRw:
celibate students. &mr  Svaha,

Oh Lord, afterwards let prosperity be mine consisting in
hairy animals along with cattle, May fortune produce for me
without delay and for all time, bringing continuously and in
ever multiplying proportions, focd and drink, cloth and cattle.
All along may celebate students, thristy to know, come to me.
Swaka! May they come to me from distant places and from all
directions. May they come in large numbers. May the students
anxious to gajn the knowledge of Braiman conirol their senses,
Mazy the students anxious to live the knowledge of Brahman be
peaceful, Swahg !

Earlier we were told of a Manfra to be used in
Jjapa by which the discriminative intelligence and the
retentive capacity of the student increase in greater
proportions. Not only that he becomes intelligent but
we also saw that the meaning of the Manfra provides
the student with certain mental visions, physical
strength and spiritwal values. According to the Sasira,
from the very order in which these Upasanas are laid,
it 18 quite evident that such an individval alone is fit
to claim prosperity and fortune. Here we have the
prescription for a sacred ritualism which is performed
by those who desire wealth.
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Wealth in the hands of unprepared intellects and
uncultured hearts is not only suicidal to themselves,
but it is a threat to the very stability of the society. In
fact, today, inthe world of ours, our political and econo-
mic problems can all be traced to the lack of character
in therich men. Materialism in our scientific world
has created such an appeal wherein the good in heart
and the pure in intellect have little scope to gain
wealth, while the unscrupulous and the dishonest can
easily court fortune. When such a heartless head
comes to wealth, he becomes a miniature Nero setting
fire to his Society in order that he may enjoy his song
in his own licentious freedom! The Gunpowder
Kings cannot suffer for long their dull market and,
therefore, they plan to bring about wars at every short
interval! In all relationships between the landlord
and the tenant, the employer and the employee, the
king and the people, the master and the servant,
everywhere, there is a growing discontentinent because,
in the scheme of things available today the unpre-
pared individuals can, and they do, come to great
fortunes.

The Vedic teachers have, iherefore, indicated
that desire for wealth can be a blessing only when the
individual has been cducated to entertain the nobie
qualities of the head and the heart, and the enduring
values of the spirit,

In this portion it is said, “ Oh Lord, aferwards”
—meaning after having blessed me with full discrimi-
nation, good health, the spirit of tolerance amd an
irresistible impatience to serve others—*confer on
me good fortune. Without these qualifications,
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wealth becomes a dangerous weapon, as a loaded
pistol in the hands of an innocent child, a positive
threat to itself, and probably the others around it.

The fortune demanded is typical of the times;
wealth was in those days measured in terms of cattle
and sheep. Wool was essential because of the climatic
conditions of the North and in those days when
jungles were full of trecs and not, as they are today,
a mere story of an historical tradition—when the
Himalayas was not rendered bald by a caterpillar
generation of profit-hunting governments and gainmad
contractors-—wool was, perhaps, a necessity of life.

Wealth was demanded, not as a fulfilment in
itself, but they recognised that riches can be justified
and enjoyed only by the mission that it fulfils, If
wealth were to be idle and one knows only to enjoy
it as a dispenser of confidence and assurance of having
a high bank-balance, one knows not how to milk one’s
wealth to yield a greater joy unto opeself. Here the
teacher is giving the right turn of mind to the growing
disciples that they may, when they are fit, desire for
immense wealth, for a great and noble’cause, namely,
for running universities where students are served and
looked after. The rich are the trustees of the illiterate
and the necedy.

To say that Hinduism recognises no missionary
zeal is to misread our sacred books, We may justify
the statement inasmuch as Hinduism, the Perfect
science of peace and love, universal in its outlook,
has for itself the goal of human evolution and, there-
fore, it has no ugly proselytisation view-point in itself

4
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and so compared with the mischief of such foreign
institutions which are today making unhappy gashes
on the Nationa] integrity and the cultural heritage of
this «sacred land, we may say that Hinduism is not
missionary at all. But the sacred zeal with which the
Rishis took upon themselves the noble cause in the
spread of their sacred knowledge and the truths of
their culture was nothing less than the zeal with which
Saint Paul came to the East. Every student was
charged with this divine duty of spreading the Hindu
culture in his own life-time among his own people and
the foreigners who might reach them secking the way.

The ambition of each student has been thus
moulded up by the teachers at the very time of their
early initiation, They invoked the Lord through their
rituais, and both the teacher and the taught demanded
together that students of intelligence and self-control,
of moral and ethical purity, of emotional stamina and
psychological stability, should constantly reach them
from all directions, from far and near. This healthy
spirit of propagation got itself choked in the poisonous
atmosphere ol secularism and the ¢riminal monopoly
of knowledge that was practised by some erring gener-
ation somewhere in the near past. That suicidal
policy has brought today the Hindus where they are,
ang their scripture has become a laughing stock for
the whole world! Herc we are discussing the very
sacred book itself in which it is se clearly put that the
goal and ambition of every student were to be that he
would be able, in his life-time, to get ample chances to
train and perfect the next generation, to carry on the
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torch of knowledge, trim and bright, as he-himself got
it from s own teacher.

Vedanta being not only a theory of perfect life, but
it being a technique of perfect living, the Hindu culture
can be imparted efficiently and successfully only to
those who are willing and ready to lize these valucs,
This is indicated by the demand of the worshipper
that students of Brafma Vidya who reach the halls of
study must have ample self-control in their outward
life, and calmness in their inward living.

78T SAsarf wamer | SA gwasHf |Er | d &
ar sfaf @r | @ ar o gfw g ) afed sgemd |
+ b .
Framd @fy a3 wWigl | a¥u: ST97 S | 397 41 SHESE )
TH A Aefon g | wFaeg w99 wEr ) Afedrs
SATAIfE | AT %A |
[ gfa  wguisgaie: ]

Yaso fane asant swaha. Svepen vasyase asani sweha, Tam
twa binga pravisani swaha, Sz ma bhaga pravisa swaka, Tasmin
sahasra sakhe. Nibhagaham twayi mrufc swoha.  Yaihapah pravata
yanti, Yatha masa aharjaram. Evam mam brahmachorinaha
swaha. Dhatarayaniu sarvatah swaha. Prativaso asi. Prama bhahi,
Frama padyasva. |

[fte Chaturtho Anuwvikaha)]

a5 © succeseful, @7 ¢ among people. strarfar may
I become @tgr Svaha. Ty : among the prosperous,
qeger: : superior, wrErfA : may I become gy Svaha,
aq : that, gy : Thee, ww: Oh Lord of Prosperity,
nigmrfie : may I inter into srgr Svaha. «:: He, #r:
me, An: the Lord of Prosperity, mhggr:. enter into
wrgr Svaha. Ffws |EmO® : in that (Seif) ofur
thousand bramches. waw: O Lord, sigy : I, =y vin
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Thee, firgd : cleanse my-self, wrgy Svaha. qar: as,
WTq : water, WeaTqi¥A : downwards flows. gt @ as,
atens : months (fly into), wewk: the year. wes :so
too, ®WRL: me, smaifem : celibate students wwmr
Svaha. wr: : O Lord, wrasg : come. @wyg: : from all
places grgy Svaha. gfilen: : Refuge, wifig : thou art.
qr: me, WA : beam upon. A/M:me, Tq@e :come
{posess).

May I become successful among the people. May I become
superior among the rich. Swdka! Oh Lord of Prosperity!
May I enter into Thee. Mayest Thou enter into me. In that
Self of Thine with a thousand branches, Oh Lord! May I
purify myself from all my sins. Swoha! As water flows
downwards, as months 8y into years, so, Oh Creator! May
students of Brakma Vidys come to me from everywhere. Swaha!
Thou art the refuge! Beam upon me! Come t¢ me!ll

Continuing the ritual the Mantras reveal more and
more the nobility of the intentions and the purity
of ambitions entertained by the Upasaka. The wor-
shipper wants to become famous among men in his
knowledge and in his living, because in India a philo-
sopher never attracts any attention unless he lives up
to the ideal of his philosophy. Thus, the renown
meant here is not merely a popularity or a passing
fame. This fame-demand is not for any self-aggran-
disement of selfish gains, but it is to assure that the
best types of students will be constantly reaching,
from all directions, and thus the Upasaka will gain in
the days to come a preater field for his missionary
activities,

This prayer that he should become famous; when
réad together with the previous demand for great
fortunes, should give us the implications meant in,
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““ May I become superior among the rich” ; meaning, let
me not only be 2 mere mule carrying the weight of
gold but an intelligent master of fortune who is able
to bless the world, with the riches that have come to
me through the grace of the Lord. In so doing he
becomes in fact superior to those who are wealthier
than himself. Wealth in itself is no mark of nobility
nor a glory to man. It becomes so only when he
comes to serve the society, and thereby himself, with
his wealth. Therefore, when a true Hindu acquires
wealth to spend it in maintaining seekers during their
stay with him; indeed, the wealth is spent in the
right direction and the culture of the land maintained
and preserved thereby,

In order to become thus pure in living, the indi-
vidual must gain 2 clean and divine heart, and the
method by which one can purify oneself and keep that
bright shine in the inner world is now discussed, Sin
15 that which covers the irue effulgence of the soul.
In our Sasiras sin is not considered as some positive
blemish, but it is only a mistake in judgment ; it is not
a commission of an injustice but an omission to do the
right. Thus our scriptures forbid us from hating the
sinner, but insist that we must hate the 3ins. This
positive philosophy is the meaning of all scriptures in
the world. ' Every saint has a past; every sinner a
future.”

The moment we correct our thinking and redress
the mistake in the evaluations of things in the world,
we know how'to redeem ourselves from the sins and
walk the path of virtue,
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But, the difficuity felt by practitioners is that they.
are not completely independent of the reactions of
their past mistakes. Every actionand every thought
leave their impressions upon the mental world, and
every following thought and action have a tendency
to repeat themselves. Thus, having made one mis-
judgment, the flow of thoughts thereafiter has an
irresistible tendency and an irrepressible urge te flow
in the same direction pushing the injustice more and
more into positive criminalities and low animalisms,
The only way we can redeem ourselves from our
mistakes is to correct our way of thinking and rewrite
the entire pattern of thought in ourselves.

This erasing of the old wrong patterns and
rewriting the healthy lines of thinking are both accom-
plished by the same divine process which is prescribed
in the sacred text-books. The method advised is the
constant;and repeated chanting and Japs of the sacred
Mantra of Pranava, known as Omkar. 'We have already
seen how OM is the most excellent essence in all the
Vedas, and, sincc it represcnts the Supreme Conscious-
ness, it manifests itself into jts manifold forms, This
is indicated here in the term ““into a thousand
branches”.

In our introductory talks we had brought out the
idea that the Aryan Masters, soaked with the beauty
of their native land—a wonderland of Nature’s exqui-
site cxcesses—were so moulded in their sentiments
and emotions that they cannot but think in metre and
in rhyme. Even their subtlest philosophy is honeyed
with poetry; even objective sciences like Medicine,
Astronomy, etc., have been given out by them in
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majestic verses, which often rise to the beauties of
pure poetry in their style, diction, music and flow.
This being the case, we find here in the Mastra two
brilliant flashes when the Upasaka requests the Lord
to lead on to him students from far and near. “A4s water
gushes deemwards” 18 a simile that can compete only
with the dymamic picture brought before us by, “er
months flow into and merge with years”, In their expres-
siveness, grandeur and charm they can stand a

favoarable comparison with the best in any literature,
The rest is clear,

WFaT%: 4| Section 5
TATFIRSRIEAY {Svarajyaphalakopasanam)

R gl @ onfisd smemw: | armee
w3l | merme S3TAN | W g | ATAW ) § SIS
AYey=ar Faan: ||

Bhoorbhuvah sw.riti va cigh tisro vvahritayaha, Tasams

uhgmaitam chaturtheem.  Mahachamosyah pravedayate. Mahg
iti. Tadbrohma. Sda atma. Anganyanya devatoka.

q: : Bhuh, 37 : Bhuvah, g=: : Suvah, ¢fr : thus,
® :rerily, @ar: : these, fae: - three, sqrgar: : the short
utteances of mystical significances. a1 : of these,
¥ 11 addition to, ¥ : of course, wany : this, gy :
the burth, @Tgiew&: : Mahachamasya (the son of
Maﬂlchamaj, Tq1q8% ; knowing by intuition pro-
claithd. wg:: Mahah, ¢far: thus. X : that, wg:
Bral?an, a: : He, 5wrent : the body, wgifq : the limbs
PN other, Far: : gods,

Bﬂ;h, Biuvoh  Swuvah—art the three *short utterances of
mysticisignificances’, In addition to these is the fourth one,
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dilnkak, wade known by a scer Mahachamasya. That is
Brofmes. That s the body; other gods are its limbs.

This section opens out another method of med-
tation. The technique adopted has a direct bearing
with things familiar for the students whq had a
thorough study earlier of the Brahmana-portitn of the
Veds. Naturally, to them the fshort mystical utter-
ances’ (Vyahrithies) are very familiar and igﬂ of
import, But we today find it difficult to cntciiintn
the very spirit of it because we are unable to ajpre-
ciate or experience the import contained therein, |

The terms Bhooh, Bhuvah, etc., indicate the
variops fields of experiences which the mind tan
indulge in, if it rises itself to be in unison with these
realms of experiencing. Each one of them is cnisi-
dered to be subtler than the other and a subtler p11'nf:
not only transcends the grosser but is at once immin-
ent in the grosser plane. Compared with the n‘i}st
well-known three fields Bhook, Bhuvah and Suy#,
the scripture says here that there is yet another pline
called Maha, which is subtler than the former thee,
This plane of experience, Maha, was first cognjed
by a great Rishi called Mahachamasya and, therefre,
this world of expcrience is called as © Maha’.

Clompared with the earlier three, the fourth t at
once transcendent and rmmanent and thereforeft 1s
called ‘ Brahman’. The relationship between Jaka
and the other worlds is beautifully brought out § the
declarations that Mgha is the body and the othgare
but its limbs. We all know that limbs in thentlves
will not make the body, but the term ‘body’ ifudes
and incorporates all the limbs in it. Having hder-
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stood this much, we shall proceed further to examine
the true import of what the Masters meant by deman-
ding of their students to do certain types of super-
impositions upon these terms for the purpose of
mcditation,

TR o1 g & | 91 weafry ) TRad S
g qIige: | ifEeEm a9 o S e

Bhooriii va ayam lokaha, Bhuva iryanteriksham, Susaritdasm
lokaks. Muaha ityadityaha, Adityena vavg sarve loka maheeyante,

w: : Bhuh, ¥fr : thus, § : verily, &% : this, @re::
world. ww gfit : what is known as Bhuvah (is), wes-
fewrw : the sky. @ tfa : what is known as Suvah {is),
W} : next (yonder), &r%::world. wx: (fr : what is
known as Mahah (is}, wrifgen : the sun. arfalim : by
the sun, qre : indeed, & : all, &®wr: : worlds, 'gfrqed
: are nourished.

Bhooh is this world, Bhwvah is the sky. Swvaek is the next
world, Mahg 15 the sun., It is by the sun that all worlds are

nourished,

Using the technique of Upasana, which we have
already found is to superimpose the mighty upon the
meagre, we have here various ideas superimposed on
the three, ‘shorl mystic utierances’ very familiar in
the Veda, so that the student may understand that
the fourth Vyahrithi, called Maha, represents in
itself a factor subtler than all the other three, Indeed,
we know that the Sun, as the source of all energy and
light, must be the nourisher of all the planes of experi-
ences described by the °short utéeransces’,

qfil a1 =i 1 g fs a1 SIReEnfae: A o
eEAn | =egael 39 sar Sy afleed o)
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- Bhooriti va apnihi. Bhuva iti vayuhu, Swvariti adityaha,
Maha iti chandramaha.  Chandramasa vava sorvami Joyicemahi
maheeyanie.

®; efor : what is known as Bhuh (is), & : verily,
whit: : fire. & ¥fay: what is known as Bhuvah (is),
qryg: © air. g3 £fx : what is known as Suvah (is),
:%w: : the sun. AL ¢ : what is known as Mahah
(i5), =egAT: : the moon. =#xwaT : by the moon, gryg :
indeed, aajtr : all, savdife:  vitalities, ardfiyeer
thrive,
" Bhooh is fire, Bhwvah is air. Suvah is sun,  Maha is the
moon. Indsed, it is by the moon that all vifalities thrive.

Giving another set of superimpositions, again the
same truth that Mala transcends all the previous
three and itself forms the foundation for the previous
ones, the Jiighi here says that Male is to be con-
sidered as the moon. Moon in Vedanta is the ‘source
of all essence’ in the vepetable kingdom and physical
vitality in man, Tt is the moon again that is
considered as the presiding deity of the mind, since it
is experienced that there is an intimate relation
between the moon and the mental conditions in man:
if there is a doubt, watch. the hysterical or the lunatic
during the full moon !

The farmer prepares his sceds for the next crop
by not only drying it in the sun, but, he, though
himself ignorant, is traditionally taught to leave the
seeds overnight exposed to the moonlight, Collectors
of honey certainly know that there is a lot of difference
in the taste of the honey extracted during the wrong
season,
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In short, there seems to be an intimate connection
between the vitamin contents and even caloric-
potential in the vegetables when not exposed to the
moon-light, There are preparations in the Hindu
system of medicine which are to be left exposed to the
moonlight for a certain number of days before they
can be given to the sick. Thus, we fird enough data
to justify the scientific belief of the Vedic age that
moon is the nourisher of the world of matter.

it ar mw 1 gy g afR ) gaff wifr ) e
§fa o | ey a9 A AfiE o

Bhooriti va ruchaha, Bhwva it sameni. Swvaritl yejoomshi.
Maha iti Brahma, Brehmana vava sarve veda maheeyante,

i: ¢fér : what is known as Bhuh (is). §: verily,
me: : the Rik. g=: xfir : what is known as Bhuva (is),
amitia ; the hymns of Samaveda. gmfa: what is
known as Suvah (is), gdffa : the Yajus. agufs : what
is known as Maha (is), awr : Brahman, smwr: by
Brahman, arg : indeed, &4 : all, &1 : Vedas, adftgs
: thrive,

Bhooh is the Rik. Bhkuvah is the Samam, Swvah is the
;’ajui-' Muaha is the Brghman as represented by the syllable
OM. It is by the Brahman, indeed, that the Fedus thrive,

This set of superimpositions clearly indicates
what we have been trving to fesl in the other
Upasanas. If the first three Vyehriihies represent
the Mantras of Rik, Sama and Yajur Vedas, then
the Rishi declares, Maka i1s the Supreme, indicated
by the OM-symbel, and we all know that in all the
Mantres of all the Vedas they directly or indirectly
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point out the One Supreme Goal which is the theme
in all our text-books,

¥R A o) ¥t gmem: | gIff sy W
(R | W 915 §4 Aq0 AL I

Bhooriti vai pranaha. Bhuva ifi aponttha, Suva itf vyemaha-
Muaha iti annam. Anneng vava sarve veda maheeyante,

s ¢f% : what is known as Bhuh (is), & : verily,
wror: ¢ Prana. @ ©f : what is known as Bhuva (is),
W 2 Apana. gyq: ¢fir : what is known as Suvah (is),
"1 ; Vyana. ¥ gfr : what is known as Mahah (is),
‘wwe : food. A : by food, gm: indeed, @& : all,
aimy ; the Pranas, mifig+& : thrive.

Bhooh is prana, Bhuvah 38 apang. Suvah is wana, Maoha
is food. Indeed, it is by food that the pramas thrive.

Popularly it is understood that Prana is the
breath. This is not scientifically quite appropriate,
.since it has a subtler meaning in the Sqstras. Prana*
means the energy :in man expressed through the
different functions and the vitality in man. The air,
that we breathe in and out through respiration, feeds
and maintains the vital energies in us and this energy
generated within expresses itself through five clear
departments of activity, and so we have the five
different names to indicate the special activitiez
performed by the one energy.

Thus, Prana is the energy that is* expressed
through the organs of knowledge; Apana is the
energy that helps the body to throw out things from

* For more details read Swamiji's Discoursss on Paawmopanishad ;
Chinmaya Pablication Trust,
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itself; Samana is the digestive vitality ; Vyana is the
circulatory force ; and Udana is the power by which,
at the time of death, the mind and intellect of the
individual are able to reject the present hody and
make their pilgrimage towards the new scheme of
things and get themselves fixed in their identification
with the required form conducive to fulfil their

predominant desires.

Of these five departments of energy (Pancha
Prangs), three are taken here and superimposing
them upon Bhook, Bhuvak and Suveh, the teacher
concludes that .fakae is food. We all know that the
food is the source of all the energies in us.

a1 o7 QF1 ISTATEgEl | S9WINaeT |gaR: ) ar 4
3% | ¥ 37 0 | q3 LA IfvumEla ||

[ T TISHIE: ]

Ta va etah chatasrak chaturdha, Chatasrah chalasro vyahruta-
yaha. Ta ys veds. Sa veda Brahma. Sarvesmai devak balim
arahanti.

[t} Panchamo Amuvokaha]

ar : those, ﬁ s verily, wart; @ these, wawps @ four,
wyai: four-fold. =@rer:: four, wae:: (and) four,
sqrgA: : Vyahritis. a7 : them, o3 : who, ¥%: knows,
g ¢ he, Wy : knows, s : Brahman, @ : all, s : to
him, &=r: : gods, gfeq : offerings, aragfer : carry.

These above-mentioned four are themselves fanr-fold
and the four Vyahrithies are cach four in member.' He who
knows these knows Brahman. All the Devas carry dferings
unto Him.
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Vyahri- | Medita- | Medita- Medita- | Medita-
thies - ! tion No.1 | tion No. 2 | tienNo. 3 | tion No. 4
Rhook | World | Fire | Rik Prana
Bkivah | Sky I Alr - Saman Apona
Swvaht | pext world Sun Yajus Vyand
Maha J Sun | Moon ‘ OM Food

When we thus represent all thai has been
described so far as a mathematical table, it becomes
clear that the four Vyahrithies are each described in
four different ways. Asfor an example: Bhook is
described as world, fire, B¢k and Prana.

All these 16 items (4 x 4) together constitute the
total universe, boih the manifest and the unmanifest,
the gross and the subtle, the matier-form and the
energy-potentialities. This totality is represented by
the term Hiranyagarbha in the Vedantic literature
and we are here told that an Upaseke who is able to
meditate upon the implications of these four groups of
four each, becomes identified with the totality and in
his maturity he will certainly come to experience at
once all the joys of the world.

“AN Gods carry offering unte Him' . The word
“ Deva™ generally translated as God comes from a
root meaning *to illumine ” {dyotanat Deca). Thus,
in Vedantic literature, Deva is used to immdicate the
organs-of-perception which convey the impuises from
the external world to the mind and intellect. An
Upasaka whe has become fully identified with the
total mind-and-intellect (Hiéiranyagarbha) Tnaturally
comes to experience all the joys of all the individuals
who experience in their lives a variety of happinéss
through their sense-orgauns.
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To express the idea of sense perceptions as the
sense-organs carrying offerings {rom the external
world, in the form of their experiences, to the ming-
and-intellect, has a beauty of gorgeous poetry at fts
best.

#aam: & | Section 6.

gRETRAnaaRaTTR T
(Sarvatmabhavapratipattimargakathanam)

g 7 Ths<eRd WeE: | afeEE gedl R
Sydr fEAong: | IFRT 1% | ¥ 09 &9 d1gewy | O
R | T Fard sy | alEdTen® |

qfied aRfER | 93 sf o | gaflEfd |
gfa e | sl wses | @R aaemiig | g
Tageafa: | SemfafEgiach: ) dasr @afa | sl A |
TR SO 74 A5 | Jiaadgd sgey | 3ft afia
FRRIRA |
[ gt wgisgar: |

Sa ya eshah amtarbrudayah akasaba.  Tasmin gyam purooshak
manomayaha, Amruio kiranmayaha. Antarena taluke, Ya yeshqg
stana iva gvalambate. Sendravenifii, Yatra asau Resanto vivartate.
Vyapohya seershakapale,

Bhooriti agnau pratitishtati, Bhuva itl vayau, Sweariti aditye.
Maha itf Brahmani, Apnoti swarajyam. Apnoti manasospating,
Vakpatik chakshushpatihi. Shrotrapatih vijnanapatihi. Eiar tato

bhavati. Akasa sareeram Brahma, Satyatma prangramam mana
anandam. Santi samruddham amruiam. i pracke na yogyopasva.

[11i Shashto Anuvokaha]

&: @ that, 7:am:: which, this, wseagg¥: within
thc heart, wMgEm i space. af‘m:[ ! 'it, wyy thié,
wew: ; Purushah (entity), aedyma: : intelligent. wgm .
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imperishable, fgTwwa:: ecffulgent. wwbw : amidst,
(bgtween}, a1g® : the palates. o ww:: that which,
M : nipple, ¢y : like, wywva® : hangs down. & :
that, wexdifir: : the birth-place of Indra, #% : where,
w|Y : that, ¥@r=a: : root of hair, fraad : is made to
part. equier: opening, TYTETE : the two sides of the
skull,

q; gfir : with the word Bhub, =8t : in fire, sfa-
firefr : stands. 3 ¢fF : with the word Bhuvah, gray :
in air. ga: tfx : with the word Suvah, =sutfip® ¢ in the
sun. §ggfar; with the word Mahah, mmfw: in
Brahman.

wrmfy : (he) obtains, wmTsAY : seif-effulgence.
st ; (he) obtains, mr(-ﬁqﬁq lordship over mind.
-qragefar: ©  the Lord of speech, =mwgeqfa:: the Lord

of the eyes, stywafa:: the Lord of the ears, fagm-
qft : the Lord of knowledge, (waf¥: he becomes),

wgy : this, ¥ : after that, wafyr : becomes, wTwnT :
space, TG : body, am : Brahman (Brahman whose
body is space), smrER-TMECR : (whose) nature is
Truth, who sPcnrts in dynamic life (Prana}, ww wrasgy
: whose mind is bliss, wrrfFr-sgas: who is full of
peace, WFPAY : who is immortal. gfr: Thus, ()
arefraarrs : O Descendent of the ancient Yoga-culture,
TS | you meditate.

Here in this space within the heart resides the Intelligent,
Imperishable, Effulgent “Purusha® or ‘Entity’. DBetween the
palates that which hangs nipple-like (the Uvulg)—that is the
birth-place of Indra, where root of hair is made to part
opening the skull in the centre.

With the word Bhoo he stands in fire, in the sir the shape
of Bhivah; as Sivah in the Sun; in Braharan &5 Mok,
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He obtains self<cffulgence. He obtains Lordship over
minds: He becomes the Lord of Speech ; Lord of the eyes,
Lord of the cars, the Lord of the knowledge, Then, he
becomes this—pBraimar who has spzce for the body, whose
nature is truth, who sports in dynamic life, Prang, whose mind
is bliss, who is full of peace, who is immortal, Thus!
Descendant of the ancient Yoga-culture, meditate,

In the last section, the meditation was upon the
Vyahrithies (which were there regarded as the
worlds, the luminaries, the Pranas, etc.), and, here,
the object of contemplation is upon the Intelligent,
Ever-shining Soul. Earlier we are told that the medi-
tator would, as a result of his wpasans, become
1d:nt1ﬁtd with the Total-mind, while here, the very
meditation is directly upon Brahman endowed with
attributes {Saguna Breliman). In the previous medi-
tation the fruit is described as *the Devas offer
tribute, while here the meditator attaing Lordship
and Independent Sovereignty and gets himself estab-
lisked In one or other of the aspects of the Totalmind,
which he may happen to desire at the culmination of
his existence in his present mortal coil,  Thus,
evitdently, Sections 5 and 6 together constitute one
form of meditation whose various aspects have been
dealt with, in two stages in the two sections,

Since, this section under discussion is a continua-
tion of the last, the style becomes too cryptic and,
therefore, it is not easy to coax the words to yield
their meaning directly to us. Even the dcharyas,
who had brought into their discussions a vast amount
of the subtlést intellect, could not give us a ready
explanation of these Mantras without supplemeiifing
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words -and ideas in filling, as it were, the blanks in
this passage. Yawning gulfs separateiidea from idea,
and within the section there seems to be many an
unbridgeable gap which would have been better
understood and would have been more palatable had

they been separate sections.
Now, we have to accept the section as it stands.

It expresses: (o) the object of meditation, (d) the
imaginary path of departure of the ego-centric-consci-
ousness from one physical equipment fo its own
sclf-decided “fresh woods and pasiures new’, (¢) the
fruits of constant contemplation upon the different
ideas prescribed in the ecarlier sectionm, and lastly,
{d)} the section is rounded up with a passionate call
to *‘ the worthy descendant of the hallowed Sanafana
Dharma (Pracheena Yogya)-to meditate continuously
and thus grow in his mental amplitude and intellectual
stature, We shall try to go into these four ideas
one by one,

{a) The object of contemplation here is the
Conscious Life Principle, which is described in this
section ag having its abode in the ‘cave of the heart’,
The educated young man is sure to protest against
this crude statement of ignorance that the heart has
got a cave, while the day’s Prophets of Biology are
daily opening uphearts with their scissors and scalpels
te declare and to illustrate that there are no holes in
the heart!

In the Iyrical poetry, which is the very language
of the Aryan-thought, they did not mean the pumping
grgan when they used the term heart, but what they
meant by the term is the nobler sentiments and ‘the,
ditdiner emotions, which the humanc in man is capable
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of expresding in its transactions with the world outside.
Thenobility of thought, the purity of emotions, the
softness of sentiment, the glorious attributes of love,
tolerance, mercy, and kindness—these expressed by a
tnan in his life constitute the “heart’ of his perso+
nality.

The Vedantic tradition is that in this heart there
it a cave and in the cave is the seat of frue intelligence.
That is to say, in the poetic language of the Vedas,
they only meant that a full man is he who discrimi-
nates and rationalises the life and the happenings in
it, through an intellect functioning in the fresh atmo-
sphere of a pure heart. A mere intellect is considered
everywhere as an efficient annihilator of jov.

Ravana in Ramayana and Hitlers and Mussolinies
of our own days are examples of intellect divorced
from heart emitting death and disaster to others, and
vltimately bringing down fire and brim-stone upon
themselves, Such a crude intellect can serve us only
in the field of modern politics, economics and ohjective
sciences, But, the touch of the genius, the blessing of
a divine glory, can never be achieved by such activities
of an intellect unless it is efficiently courted by a
healthy and evolved heart. The glory of a Buddha or
a Mahatma is that they could bring about in their own
times a certain amount of social revival and political
mtegrity, no doubt with well-thought of and highly
intellectual schemes and plans of activity, but their
work seems to be nobler and diviner than the achieyes
ments of the Napoleons and Hitlers inasmuch as the
intellect in them functiened through the medium of &
full-prown- and ewolved heart!!
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'Thus, it is only in the Room-of-the-Skeleton that
the physiclogist comes to insist that the heart is the
pumping organ in the bosom: of living creatures. But
even in our colleges if we walk from the laboratory
to the library we can find that thinkers and writers
have a separate connotation for the term heart. Our
RBishis, scientists of living as they were, when they
declared that the seat of an evolved intellect is in the
heart, they only meant that an intellect functioning
from the peaceful arbours of a fully-grown love-heart
alone can perceive the unifying chord of life that
binds all the variegated plurality into one great garland
of Jove, Truth is experienceable only with an intellect
when it 18 analysing and observing, viewing and dis-
criminating in the halls of the heart, where, in the
clean aroma of love, the intellect seems to gathera
greater subtlety to meditate and to realise,

(b) The tmaginary path of deparfure—Every
grown-up member of the present generation must have
observed repeatedly the members of the last departing
in peace and, necessarily therefore there can be no
intelligent grown-up man who has not in himself
come to ask the why and the how, and has not
come to his own rough and ready explanation to this
unavoidable and #et most painful of happenings known
as death.

In his unscientific, rough-and-ready observations
he must have concluded that the dead body is the
rejested covering of the dead’ one and that some
“vital thing’, as it were, has left every dead body.
The body while living was reacting to the impulses
provided by the world .outside. It used to entertain
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feelings. It had its own ideas and thoughts, and,
perhaps, it had some vague feelings or some promi-
nent urgencies created by the restlessness of its Soul.
But, the moment it is dead, it seems to function in
none of these levels, and, therefore, any thinking
person must have concluded that some essence or
vitality has departed from that body.

This egn-centric conscious living Principle —
the Essence behind the sense organs, mind and
intellect—the Essence in whose Divine presence the
very matter-made container, the body, resists Nature’s
“law 'of decay, but surrenders itsclf to that Law the
moment this Divine Factor departs—if it thus gets
itself divorced from one physical structure, then the
lay man would necessarily enquire to know which is
the exit for the ego and life to pass out of the body.,

When an uninitiated student reaches the feet of
the master in the olden days for purposes of his studies
in Vedanta the teacher had certainly a very subtle job
for himself to do. Any student when he ertertains a
doubt cannot find the necessary mental peace and
intellectual tranquillity for active study or vigilant
pursuit of knowledge, until the agitating doubt has
been dispelled by some expianation or other. Masters
_of psychology as they were, the Rushis knew and they
invariably cleansed all doubts, with one myth or other,
which at that time would look seriously reasonable
and fully explanatory to the student,

This technique is fully revealed in the explana-
tions for the pluralistic creation that have been given

out by maéters in the various Upanishads! Here in
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the Manira we have a very highly imaginative and
seripus-looking explanation of the entire path by which
the ego or the mind-and-intellect of the individual
makes its exit from the phystcal body,

From the heart which is the seat of the mind and
the intellect—and therefore of the ego——there is a
subtle ‘nerve’ which runs upto the crown of the head
along the uvula. The Sanskrit word Nad: has to be
translated as ‘nerve’ in the absence of any better
word, although this is not very correct. Nadi in
Sanskrit, as used in our Sastras, is only a direction
along which life’s energies flow. It is said here that
through this vertical Nadi (called in the Yoga Sasiras
a3 “ Sushwmnae ") the individual passes and escapes
out of the physical structure at the crown.

(¢) Frutts of constant contemplation.—The
third idea that seems to have been expounded in this
section is the very familiar truth, perhaps, very popular
in the Vedic days, This idea is accepted even now
by the modern psychology, namely, “as you think so
you become”, We are all, each at any moment the
product of our own thoughts. The criminal is he
who entertaing constantly criminal thoughts and a
saint i8 he whose thoughts are saintly, If the thoughts
are interchanged, the saint can sink to the sins of the
former and the criminal can rise to the glories of the
latter, The constant meditation upon Bhooh, Bhuvah
aud Suvak leaves such a turn and character to the
thought constitution in the individual that at the time
of his death when the mind departs it is propelled by
its own thoughts to realise and live in the experience
of the presiding deities of these Vyahrithies. * Such
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an Upasaka comes to reside in Fire in the shape of
Bhoo, in the air in the shape of Bhuwva, in the Sun as
Suva and in Brahman as Mgha,” explains Sankara.

Thus fulfilling its constant meditations the ego
of the Upasaka comes to realise and experience its
identity with the Total-mind ( Hiranyagarbha). Natu-
rally, he comes to experience the joys of the entire
existence.

(d) The call fo the Hindus fo live the spiritual
life—This section is rounded off with a passionate
appeal to all Hindus to live the life of purity, chastity,
and meditation, so that they may realise all the ampler
possibilities that are now lying dormant in man. The
term ‘ Prachecnagyogya’ is being translated by some as
a mere proper-noun, as the name of the individual
student, but considering the word-meaning we would
like to interpret it as the call of the Rishis to all
“worthy descendants of the ancients”; men- of the
ancient Yoga, or the worthy children of the hallowed
Sanatana Dharma.

This section concludes therefore the instructions
of the spiritual preceptor Mahachamasya given out
to Sree Pracheenayogya or through him to the entire
world of Hindus !

WY 91 Section 7
N JIEREQUqTan
(Brahmanah Pankthasvaroopsnopasana)
T AREswiter: | afeiguRmmeem
Ay | W ST SAETTR KR AW | (R
WMIGHY, | AT SIS 3T TR | g: A AN
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%) W Ao wafe sm qeefufma widdey
qtew 91 ¢ a9 | e areRd sodif
[ gfd gusIsqams: ]

Prithivyantariksham dyauh disch gvantaradisaha, Agnih vaputh
adityab . chandrama nakshatrani,  Apak oshadhayo vanaspataya
ckasa aima, Ityadhibhootam, Aiha adhyatmam, Prano vyanopana
udanah samanaha, . Chakshuh shrotram mano vek twak. Charma
mamsam snavasthi mafja, Etadadhividhgya Riskir avochat, Panktam
va idom sarvam. Panktenaiva panktam sprincteeti,

[7t Saptemo Aruvakaha)

~ qfig) : the earth, seaftsss : the inter-space, q¥: -
the sky, fqm : the main quarters, etereaciymm; ;@ the
intermediate’ quarters. wfg: : the fire, =rg: : the air,
arfae: ; the sun, seEar: : the moon, 3 : and, My
: the stars, #rq:: the waters, May: ¢ the herbs,
gAETaqs ¢ large trees, g ¢ the space, wiedr ! the
Atman. gfg: thus, sfagaqg : concerning all living
creatures. @ty : Then, seearery : vpon the Soul. wor: :
the Prana, =gfs:: the Vyana, #@iqm:: the Apana,
g : the Udana, @mm: :the Samanah. =\ : the
eyes, 1%  the cars, ma; : the mind, o1%; : the speech,
Fg; : the touch. |7 : the skin, @i : the flesh, & :
the muscles, #feq: the bones, §=T: the marrow.
qax : this, sifafestrg ;@ analysing and determining,
T ; the seer, srgtaq : said. qrgwy ; five fold, €7:
verily, %q :this, &g :all greww: by oneset of
five-fold grouping, o : really, orgvas : the other set
of pentadic grouping, wymfa: (is) sustained, ¢f%:
thus.

The earth, the sky, the interspace (Anrariksham), the

heaven, the main quarters, the intermediate quarters; the fire,
the air, the sun, the moon and the stdrs ; the waters, the hecbs
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the forest trees, the apace and the Amman—so far, regarding all
living creatures, Then come those respecting the Soul
(Adhyatmam)—The Prana, the Vvang, the Apena, the Udosg and
the Samana ; the &yes, the ears, the mind, the speech and the
touch;: the skin, the flesh, the muscles, the bose and thé
marrow. After analysing and determining these, the seer said: -
¥ All this is panktam or five-fold or pentadic. The one set of
five-fold grouping sustaing the other set of pentadic group-
ing."

A familiar Vedic metre consisting of five padas
of five syllables each is technically called as pankihi,
and the students of that age were extremely familiar
with this pentadic sound arrangement in language.
The attempt of the Rzshi here is to prescribe a new
method of meditation by which the attention of the
student s brought to the fact that the world outside
as well asthe world within are both arranged in groups
of five. In thus showing that the world of matter
(Adniloke), the world of elements (Adhidaivik), the
world of nature (Adhibhauirk), and the-world of the
within {Adhyatmik), are all constituted in themselves
with a plurality that can be conveniently classified
under five main headings, the Rishi is lending to the
child a possibility to meditate upon an easily realis-
able oneness with the within and the without.

It is only a recent tragedy that has brought into
the field of Indian thought a neglect of the outer
world. And this tragedy becomes an abominable
cruelty. against our own culture when everybody, from
thé good-for-nothing saint to the complacent idler
in the hazaar, glorifies his mental inertia and disgust-
ing intellectual morbidity with the plumes of misquoted
Vedantic declarations. The Rishis must have foRt
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that unless the students are well trained and educated
with the idea of the sanctity of the whole, the chances
gre that the Vedantic philosophy may give them a per-
version in their evaluation of life. Certainly, no sage
would have conceived a culture as acme if it were to
yield to us only the present state of depravity, disinteg-
ration, devilry and diabolic decadence, which is now
our lot as a community in spite of all our learned
Sastries, reliable Pundits, divine Saints and hely
Sages | The far-sighted intelligence of the true Hindu
Masters has rightly foreseen this possibility and,
therefore, they prepared their children even in their
carly stages by instilling into them the idea of reverence
and respect for the world without.

Concluding this grouping of the pentadic classifi-
tation, the Rishe, standing on the high pedestal of
his own realisation, declared with an authority and a
power of assertion, born of his own expericnce of
Truth, that the subjective world .completes the outer
world as much as the outer fulfils itself in the inner.
When the oneness of the Supreme Self is ultimately
realised, it is but logical that the outer i3 also to
be experienced as much Diviee as the inner; the
Divinity which the Vedanta respects is not a crystal-
Hsed neutron-like centre within, but it is an effulgence
of Divinity which pervades and sustains the entire
universe of multiplicity, finitude and change, This
jdea of the oneness of the within and the without is
amply brought out in all our sacred books: in
all the Upanishads, in almost all the chapters of the

Gia,
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WIATE: €1 Section 8
Hfafy g | erfefid ad |

Om iti Brahma, Om il idam sarvem.

l?n{ Om, fr : thus, sm : Brahman. lﬁ'q; Om,
«ftr : thus, ¥ : this (universe), ey : all,

The Sacred Sound OM is Brakman. All this is the syllable
OM.

The mystic syllable OM is the choiceless point
of concentration prescribed for the benefit of the
student of Vedanta who is constitutionally more
intellectual than emotional. In their early attempts
at developing a highly concentrated mind and intellect,
such students too need the help of a symbol or an idea
which has infinite possibilities to entertain them with
its inexhaustible contents, The genius in the Vedic
Masters gave us OM as an idea-idol for the intellect
to worship in the inner temple.

Life, is a constant flow of experiences and these
experiences when observed are found to fall in three
layers, as the experiences of the waking-state, of the
dream-state, and of the deep-sleep-state. The life of
every one ¢f us is certainly influenced by our experiences
in all these three different planes-of-consciousness and
they all have totally a positive influence in moulding
our character and our personality. This would read
slightly strange to the modern young man, ’btcaust:
Wistern philosophy have all been so far striving't to
discover the fundamental in life by an analysis atid
close study of merely the life available for us in our
waking.state; It js indeed difficult, if not alnsost
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impossible, to come at a right evaluation of life and
its meaning by observing only a third of its field.

When the Rishis more and more closely observed
these three fields of experiences they discovered that
an individual identifying with his physical body comes
to live his waking-state of outer gross objects as the
*waker”’.

The same entity totally in oblivion of his body
and the outer world, when he exclusively gets identified
with his mind-and-intellect he comes to revel in an
inner world of dream, and experiences subtle objects
of imagination as a ‘dreamer’.

When the same entity becomes forgetful of the
body and its outer world, the mind and intellect and
their feeling and thoughts, he comes to enjoy a world
of nothingness, no doubt peaceful and joyful and yet
conscious of nothing but nethingness, he becomes the
“ deep-sleeper”.

The ‘dreamer’s’ experiences are totally different
and sometimes even contrary to the ‘waker’s’ Jife,
and the experience of ‘deep-sleeper’ is common to all
and scems to have no relationship with the waking
and the dream conditions of experiences. Yet it is
the experience of all of us that we can remember, on
our waking, all about our experiences during the last
waking-state, yester-night’s early dreams and also the
peaceful sleep that we had afterwards. From these
observations the Rishis continued their bold and
adventurous theory,

The Law of Memory is that one cannot oneself
Fomember any experience of another; if one cam
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temember anything at all they are all actual experiences
of the individual himself. That is to say the Law of
Memory enunciates that the rememberer and the
experiencer must be one and the same individual or
else memory is impossible ; T can never remember any
one of your past experiences: nor can you remember
any one of my experiences.

Applying this Law of Memory as a test we find
that the ‘waker’, the ‘dreamer’, the ‘deep-slecper’
are strangers amonyg themselves, each living in its own
warld, and has seemingly no passport to travel across
its own frontiers, Since we can remember al our
experiences it all the three different planes there must
necessarily be a single Common Factor which was a
witness of all the happenings in all the three planes.

To make it clear: let us suppose that we have
one idle afiernoon, a friend in our drawing-room who
starts revealing a slice of his biography, in which he
explains his despairing days in Madras, his disastrous
failures in Madurai and of his glorious successes in
Delhi. Now we all know that Madras is not Madurai,
nor is Madurai one with Delhi, But our friend ig
describing his expetiences of all the three planes from
his own memory. Again, the despairs of Madras are
different from disasters in Madurai and both these aets
of experiences are separate from the glorious successes
in Delhi. But our friend is explaining all of them
from his own memory. Under such circumstances we
instinctively understand that he, our friend, lived his
despairing days in Madras, and himself went to
Madurai where he spent his days of failures, and then
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he himself. again left the Madurai-Madras-zone for
Pelhi, to reap his glorious successes.

Similarly, there must be some Entity within our-
gelves who is present in the ‘waking-world®, who
moves to illumine the ‘dreams’, who is a distant
observer in the “deep-sleep-world?, and: vet, all the
game, it i3 not conditioned by any of these three realms,
The Entity is, as it were, conceived as the “ fourth”,
who i3 the Real, the Changeless, the Intelligent Prin-

eiple.

The Sages of the Vedas after indicating this much
to the students of Vedinta want them to experience the
Pure Subject who in the waking-world becomes the
“waker”, in the dream becomes the *dreamer” and
in the sleep becomes the *slecper ”.

The sound OM is constituted of three syllables*
A,U and M and while chanting continuously the
sound OM in the mind the Upasaka is advised to
syperimpose upon these three sounds the three differ-
¢jit planes-ofcensciousness we have been describing so
far, namely, the :*waking’, the ‘dream’ and the
“deep-sleep’. The process of superimposition is the
same as the principle underlying all idol-worships. We
have already discussed this technique by which the
mighty is seen or imagined in the meagre; Siva
Tatitwa in Siva Linga; the Divine Mother of Know-
ledge in‘the River Ganga, Sri Narayana in Saligram,
CHrist op the Cross!

" *For a maro claboraie trestment of the sobjest, refer Swimiil™s
Bisorursen ‘on Mavdulye and Rasika,
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The praciitioner at his meditation thus traine
himself consciously to superimpose the waker-in-him
on the sound A; and then, as the sound A merges
with the sound U, he gains 2 mental dexterity to for-
get totally hisidentity with the waking-state-experiences
and to come to live in meditation consciously the
entire identity with the ‘dpeamer’ in him; so too,
when he comes to the sound M, he is able to black out
the entire state of plurality and arrive at a state of
semi-conscious experience of all negation. Thereafter
his spiritual growth is assured in proportion to his
intensity of pursuit, purity of life and his intelligent
sense of detaghment.

Even this practice of getting oneself fully conscious
and the sound A, U and M each marching into the
other and getting telescoped in themselves one into the
other, is in itself a severe training for the mind at
concentration. The conscious superimpositions un-
folded, and again folded up as explained above is an
equally all-absorbing occupation for the entire intel-
lectual capacity in us so that the true practitioner, if
he be sincere and regular, gains in a very short time,
an infinite amount of integration both in his mind and
in his intellect equipments.

Thereafter the sensitivised instruments of the
within become subtle in him to dare seek the Pure
Awareness which in the grosser three planes ilumines
the objects and sustains the mirage-personalities of the
‘waker®, ‘dreamer’ and the ‘decp-sleeper’. The
silence between two successive OMs is the point of
concentration which the Yogs attempis to merge’ with
and experience thereby in infinite contents .of ohie split
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second-—completely divorced from the past, and

entirely free from the mental slavery to the future,
To live thus dynamically free from within and from

without, one second of a human life, i3 all that is
nceded to peep over the viels of ignorance and realise

for -ourselves eternally thereafter the True Nature of
the Self, the Godhood,

Here we need not have gone into such an exhaus-
tive treatment since the reference in the text does not
justify such a complete treatment ; but we do so with
the hope that it would help us all in our daily medita,
tion,

As we explained above since OM represents a
symbol for the waking, the dream and the deep-sleep
gtates of Consciousness, and since our entire Iife is a
sum total of different experiences in these three planes,
OM the symbol represents ¢ All this’. As OM is a
symbol of the Infinite Reality, that is behind the
seeming .multiplicity and the painful plurality, it
becomes self-evident that the Righés were not illogical
or deliberately mystical when they declared this fact
that OM is all thus Universe.

Mud is the reality; all pots of 2ll colours, all
shapes, of all sizes irrespective of their contents or
condition are all nothing but mud. Gold is the reality
behind all ornaments; be they thin or thick, be they
intricate or simple, be they for the neck or for the legs,
they are all nothing but gold. The ocean is the
reality, for all the waves; be they mountainous, be

_ *Swamiji's Meditatlon and Lifs i3 20 exheustive ireatment on the
are b cmiditation.
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they small, be they frothy, be they naked, all of them
are nothing but the very ocean itself, It is in this
sense OM, the idol of the Reality, has been explained
in the Mantra here as a symbol that represents “#he
entire universe ——cxperienced without as objects
and within as thoughts and ideas,

fiuegE aw 3 wedmmadmrmEaty | SRR
e | SR mef k) e sfiE
afpnfy | ifefy s ad@fa ) siftrafigemast
AR anwor: Rassarg ARty | A ol o

[ ZraERISTaS: ]

Om iti etadanukruti hasma va apyosravayetyasravayanii, Om
T samant gayanti. Om som itf sastrani somsantl. Om it

adkvaryuh pratigaram pratigrunati. Om jti Brahma prasquti, Om
Iti ogmihetram anufanati. Om iti brahmanah pravakshvannoh

Brahmopapnavaneeti. Brahmaivo papnoti,
[fti Ashiamo Anuvakahal

Wiy : Om, ofr: thus, oaq : this, agwke: : con:
sent, TR s widely known, #fy : also, it wrag : O
Sravaya, xffr : thus, wnaragley : they (the priests offi-
ciating at the sacrifice} encourage (his assistants).
Wy : Om, ¢fr: thus, @raArh: the Sama verses,
nrqiee : (the) sing. @y : Om, &hy: Som, gfr : thus,
wrexrior ; invocations, shafv : (they) recite. ¥ig : Om,
tf& : thus, ﬂ&' : the Adhvaryu, sfemag : word of
encouragement, sfyzpwrhy : responds. : Om, tfa:
thus, mwii : the chief priest (Brahma), agtter : expres-
ss his assent. ag : Om, xfy : thus, wfgwg, : offer-
ing . to the fire, wATHY : permits. aw ofd: with
Om, mge: : the Brahmin, =gy : beginning to

&
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recite the Veda, W : says, mg : the Brahman, »gp-
umfit : may I obtain, mg : Brahman, ow : surely, ugt-
arifer : he obtains.

Widely well known it is that OM is uttered to indicate
consent. ‘The priest officiating at the sacrifice encourages his
assistants with the words “ O, Sravya'. With the chanting of
OM they start their singing of the Soma verses; and with
“(OM Som™ they recite the Sastroy; The Adhveryu answers,
“OM?". With “OM?™ the chief priest, Brahma, expresses his
assent. One permits the offering of oblation to the fire .with
«OM . “May I obtain the Brahman,' with this detarmination
the Brabmin says OM before he begins to recite the Veda;
and he does obtain the Veda,

For the purposes of the Upasana it is necessary
that the meditator (Upasaka) should be provided
with some ideas of divinity and sanctity for his Upa-
sana, or else his mind cannot be persuaded to remain
in a divine attitude of inspiration attaching itself to
the Upasye (the object of contemplation), Here the
advice 15 given to meditate upon OM, and the teacher
shounld provide with material to excite and sustain 2
apirit of inspiration in the student,

The student is one who had reached the master
after years of devoted pursuit in the ritnalistic portion
of the Vedas, He is very familiar with the scene of
sacrifice, the various priests and the words uttered
by them, etc. No student of that time could have
failed to feel divinely inspired when they are reminded
of a Yagna Sala. Therefore, here we find the teacher
is giving the student some definite ideas about the
exact places in the rituals where the various prigsts
and officials around the sacréd fire familidtly chant
OM with all the priestly dignity.
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In the course of the ritualism when the subordi-
nates ask “ Shall I do the Homa,*” or *‘shall I start
chanting,” the chief priest gives his consent by saving
“OM?». Again when a Ritvic is sleepy and is
missing his chanting the Maentras, in order to encour-
age him and to bring his attention to the chanting
the elder priest would say O, Sravaya®. Thus OM
is used by the chief priest not only for registering
assent {Anumati) but the same sound is used for
encouragement {Prerana),

The Mantras of the Sama Veda are sung to tune
and the singers of the Saman start their chanting with
OM. Portions of Samae Veds not tuned to music
are called Sastre and they too are recited with an
invocation as “ OM Sam.” The presiding priest of
a Yagna never talks during the Yagna and he sets the
sacrifice in motion by saying OM., The sacrificer
authorises the priest to start the offering of oblations
to the fire, again, by uttering OM. A Brahmin with
a desire, ““ Let me obtain the Vedas,” starts chanting
the Veda with a devoted OM. :Assuredly he obtains
Brahman, the theme of the Vedas.

By thus giving some hints of the sacred occasions
when the sound OM is used in the divine atmosphere
of the rituals, the meditator gets a mental attitude of
godliness and sanctity, and the chances are that he
will soon develop an amount of self-integration within
himself, as a result of his meditations on OM.,

wgare: & | Section 9.
wtﬁndmm {Aparavidyopasaaam)
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G T | WG WA T | SWE @ s
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wqreaaeT Qfy Ay Agrea: | afg avefE aa: |l

[ gi aadisqare: |

Ritam cha swadhyava pravachane cha, Satyam cha swadhyava
pravachane cha. Tapascha swadhyaya pravachane cha, Damuscha
swadhyaya pravachane cha. Somascha swedhyaya pravachane cha,
Agnayascha swadhyoya pravachane cha. Agnihotram cha swodhyaye
pravachane cha, Athitayascha swodhyaya pravachane cha.  Manu-
shamt cha swadhyoya pravachane cha, Praja cha swadhyara
pravachane cha, Prajanascha swadhyaya pravachane cha, Praja-
tischa swadyaya pravackane cha. '

Satyamitl sarvavacha ratheetaraha. Tapa iti taponityah pouri
sishtiki. Swadhyava pravachane eva it nako maudealyaha, Tuddhi

tapastaddhi tapaha,
[fti Navamo Anuvakaka]

oo - what is right and proper, w ; and, wrerg-
ugad o . study of the Veda and propagation of the
truths therein, &Y ; truthfulness, w: and, arsm-
gaad & : study of the Veda and propagation of the
truths therein, &9: : penance, ¥ and, ®grgTTay w
: study of the Veda and propagation of the truths
therein. &8s : control of the senses, w: and, @reqTa-
gqwa w ¢ study of the Veda and propagation of the
truths therein, mun : tranquillity, & : and, eneqry-
aqu¥ & : study of the Veda and propagation af the
truths therein, seras @ (maintenance ofY) fire;- . and,
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emrgasa w ;- study of the Veda and | propagation
of the truths therein. wRngras: daily offering to fire
in fire-sacrifice, & :and, ervgroResy % : study of
the Veda and propagation of the truths therein. wfy-
&T: : 'guests, | and, wWvwTIEIER F : study of the
Veda and propagation of the truths therein, Frgwy
what is good for human welfare, w: and, weqry-
maay & : study of the Veda and propagation of the
truths therein, K3AT: : duties towards children, 7 :
and, sxreyramaww &g ; study of the Veda and propa-
gation of the truths therein. s#w: : procreation, = :
and, Tareqrgaawy & @ study of the Veda and propa-
gation of the truths therein, TaTfe: propagation of
the race, & : and, TaISqrITER u ; study of the Veda
and propagation of the truths therein, (wrgearf:
should be practised).

sy gfa: truth alone (is to be strictly practised),
g : Satyavachas, rrdiaw: | the son of Rateetara.
aq: ¢y : Penance alone (is to be practised), aqfa:
Thapanitya, qrefrfe:: son of Purusishti. egreqms-
mggd ; study and teaching of the Vedas {are alone to
be practised), @7 : alone, gff : thus, am:: Naka,
ﬁp‘q: : the son of Mudgalﬁ;" &7 : that, fr : verily,
AT; : penance, A4 : that, fg : verily, am: : penance,

The practice of what is right and proper as fixed by the
scriptural texts is to be done elong with reading the texts
oneself and propagating the truths of the same, *Truth’,
megrning, practising in life of what is understood to be right
and proper, is to be pursued slong with regular studies and
preaching. Penance, and study and preaching ; cofitro] of the
senses, and study and preaching; tranquiility, study and
preaching :.the *maintenance of fire’, study and preaching;
offering to fires in fire sacrifice, study and preaching of the
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Vedas ; serving the guests, study and preaching; the perform-
ance of duties towards man, study aad preaching; duties
towards children, study and teaching of Fedas; procreation,
study and preaching, propegation of the race, study =nd
preaching ;—all these are things to be practised sincerely,

Satyavachas, son of Rathitara, holds that truth alone is to
be etrictly practised, Thapanitya, son of Paurusishti, declares
the pemgnce alone is to be practised. Naka, son of Mudgala,
holds the view that the study and preaching of the Vedas are
only to be practised ; that verily is penance ; aye, that is pen-
ance.

This portion represents the last concluding
lecture given by the teacher to the students in thelr
class-room. This almost represents the correspond-
ing function that we have got in our modern colleges,
which goes by the term, valedictory address, The
students are told some main ideas of how they should
live dedicated to their culture and consistent with
what have been taught to them as the goal and the

way of life.

A careful analysis of the ideas here and a dib-
gent inquiry into them clearly give us an insight into
the special trait in our ancient generation, which
caused the whole world to stand aghast, lost in admj-
ration and respect to the Spiritual India! No doubt,
the glory of India could not have been because of a
few prophets or a handful of saints and sages, how=
ever great and divine they might have been. The
admiration that historical figures could invoke in
their limited life-time could not be a sufficient theme
to create the amount of awe at and reverence for
India which the distant peoples of the world are

paying even today
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From this portion it is.clear that the present
world’s tribute to the glory, that was of India, is not
the adoration paid to a declared prophet or to some
unnknown saints, not to a philosophy or a science, but
it is a tribute paid to a generation that lived the
enduring values- of life in society, spreading more
and more peace and tranquillity among men, It is
not the compelling glory of some rare beings, mighty
in their own perfections and glorious in their worlds,
but it is the loving reverence that an age feels
towards a past generation that knew how to live the
right values of life and bring the entire generation to
enjoy a greater quota of intellectual :poise, mental
stability, physical health, social happiness, communal
growth, and national well-being.

In order to create such a consummate scheme of
things around and about us, among a people, it must
be the duty of the educationists to see that they
impart to the growing generation, not merely some
factual knowledge or some wondrous theories but
they also must instil into the growing generation
ideals of pure living and train the children to live
those in their individual life. In short, the secret of
‘our glory is crystallised in this valedictory address
and we will find that thisportion is more exhaustively
amplified in the following section also.

In this section we find that twelve immortal
ideas of living and rules of conduct are given, and on
an equal number of times it has been insisted that
the student should continue his study of the scriptures
and propagation of the immonrtal ideas of his glorious
culture among the peoplie all through his life, To
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believe that the Hindus are not missionary in their
zeal for the propagation of their ideas in the world
is not to understand at all the spirit of Hinduism.
The Rishis themselves dedicated their entire life in
spreading this culture, and when they sent out their
children, the entire educated community wascom-
missioned to serve as preachers in the society,

Earlier also we find that the teacher and the
taught practised ritualism to invoke the grace of the
Lord demanding of Him infinite wealth for the pur-
poses of opening universities and maintaining the
same, Here in the valedictory address the teacher,
addressing the students in the final class on the last
day of their regular mectings, emphasises the need
for continuing their studies till their death and
making it a moral obligation on themselves that they
should continuously preach the contents of their
scripture.

This gloricus urge for a studious life bristling
with the missionary zeal left us somewhere in the
past, and from that cursed time onwards the Hindn
decadence had started its pernicious decay, The
educated Brahmins learned to misinterpret these
words and arrogate to themselves 2 monopoly of
knowledge and viciously traded upon the cultural
heritage of their noble land. Mainly guided by a
misjudgment and mostly encouraged by the vicious
charms of power and ambition they felt it convenient
to withdraw knowledge from the majority and share
it among themselves, and thus created an exclusive
class of intelligentsia blessed with special knowledge
and, therefore, with special patronage from the State,
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This sad decadence initiated then came to roar
its threats in the days of Buddha by which time the
sapless ritualistic excesses had made ugly gashes on
the serene face of Mother India, and Buddha, as a
true son of this culture, rose in revolt at the existing
imperfections and launched his campaign against it,
Sadly enough his followers misunderstood the measage
of the Prophet of Peace, and misguided the generation,
To retrieve the age back to the Sanatana Dharma
Sankara came, and he had to emphasise the essence

of our religion in a language which that generation
could understand then,

Reading the works of philosophers and the bibles
of prophets without reference to their times confuse
every later generation and this tragedy happened to
a large extent to the students of Sankara zlso. Thus,
in our slavery to words we missed altogether their

import and forgot to make restatements of the Truths
in the context of our time.

In these days, when Hinduism has sunk into the
lowest ebb of its decadence, when foreign ideas and
ideologies are very systematically infiltrating into this
couniry and taking hold of the people, and when these
tragic ulcers are sure to end the individualistic glory
of the Hindu culture, if we don’t bring into the
generation and the society the true vitality of the
Upanishadic Truth, with an urgency which the
situation demands, unavoidable indeed is the Hindu
disaster !

Our present idea that the spread of our culture
and free discussions on the scripture is the spectal
right of a fow and that it should be addressed to oaly
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a few specially selected individuals is an absurd
notion which has not the sanction of the Rishis,
especially in our age. Here we find that the brilliant
students are repeatedly commissioned to continue
their study and to be preachers all their life-time.
The Upanishadic style is itself brevity, Even a
syllable more than the minimum required is consi-
dered as a great sin and, yet, here we find in a small
little section twelve repetitions of the same idea
(SBwadhyaya) study, and (Pravachanam) discoursing
upon the Veda with a view to making others under-
stand and appreciate our culture,

For this missionary work the Hindu Biskis never
saw any necessity for organising a special class of
teachers but it was made a duty of every householder !
In the pursuit of his vocation the houscholder was
not asked to spare any special time or to sacrifice his
duties either towards himself, or his own children or
to the society, or to the nation or to the world. But
while emphasising the need for pursuing his duties
on all these levels he is asked to keep continuously in
touch with the scriptures and to preach the same
truth to others: both by words and by his actions.

The great qualities that have been insisted are :
(a) the practice of what is right and proper as indicated
in the scripture (Fitham), (b) living upto the ideals
that have been intellectually comprehended during
their studies (Satyam), (¢} spirit of self-sacrifice and
self-denial (Tapas), (d) control of the senses (Dama),
{e) tranguillity of the mind {Sama), (/) maintenance
of a charitable and ready kitchen at home in the Seva

of all deserving hungry fellow-beings (dgnt), {p)
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practice of concentration and ritnalism through Fire-
worship as was in vogue in the society in those days
(Sacred fires), (k) one’s duty towards humanity,
towards children, towards grand-children and towards
the society.

In the close of the section, three great masters
have been quoted who had in the past declared the
most important of the above. The unavoidable
quality to be cultivated according to each is cither
Batyam or Tapas or study of the Sgstras and its
efficient spread in the society (Swadhyaya-Pravacha-
naml,

In short, the section reads as though it is a mani-
festo upon the Hindu way of living in which every
Hindu, striving to live upto his or her sacred culture,
is charged to live true to his or her own intellettual
convictions {Safyam), in a spirit of self-denial (Tapas),
the study of his sacred bible {Bwadhyaye) and the
spread of his culture among the peoples of the world
(Pravechanam).

ware: Yo) Sectien 10
qrfieqiaramy, (Paravidyopasanam)
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Aham vruksharva reriva. Keertih prushtam gireriva, Oprdh-
wapavitro vafineeva swamrsiamasmi.  Dravinam savarchosam.
Soomedha amrutokshitaha, [Iti trisankorvedanuvachanam,

(2 Dasno Amivakahia)



76 TATTTIRIYA UPANIEAD  [CHAPTRR 2,

wxd : I, wae:of the Tree, ifw: stimudator.
o : face (glnry},m peak, ﬁﬁ: of the mountain
v : like. Feaghw: : High and Pure (am I), srfwfi
in the Sun (the essence), €% : like, g-ogawd : thg
excellent, immortal being, wiw: am 1. zfiony:
power and wealth, wsaEy effulgent with intution.
gawr : inteliigent, wega: : the imperishable, wfiga: :
the undecaying (am I}, fx : thus, firmyY: : of the seer
Trisanku, ¥grage=s : the sacred recitation,

*I am the stimulator of the tree of the Universe. My
face is as high as the peaks of the mountains, High and pure
am I like the Essence in the Sun; I am the power and thé
wealth, effulgent with intuition. Intelligent, imperishable and
undecaying am I'—this is the sacred recitation of Trisanku,
after he realised the Truth.

Since this section has no direct bearing with what
had preceded and, also we shall find, has no intimate
bearing with what is to come, Sankara very inteliir
gently interprets this section as a Manirq for
recitation just before the daily reading of scriptures
(Swadhyaya) which had been 12 times repeatedly
insisted in the previous section. This repeated
insistence in the last section of both the study and the
dissemination of the knowledge is termed by Sankara
as Brakma Yagna.

Since the study of the Vedas is to be pursued by
every one all through his life, and since the students
are going out into the world commissioned to live as
healthy social beings, they are soon to enter the
house-holders’ tribulations. Tossed by the daily
circumstances of life, no individual human creature
can maintain his mental equipoise in life, which i 50
necessary for the study of the highly philosophical
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literattird, without some special exercises in mental
reconditioning.

As’ students they can casily be kept in such an
atmosphere where they can maintain in themselves
thizs required inner poise; later on too, at the time of
their retirement, the individuals can teach themselves
to be in the same steady mental poise. But in the
surging period of youth, chaotic with its physical
appetites, mental commotions, intellectual ambitions,
when the individual is fighting his lonely war in the
field of life against the hosts of threatening circume
stances, he will not ordinarily find that cool and calm
spring-season within,

In order that such a shattered mind be effectively
brought to the seat-of-study daily, the Réghis of the
scriptures had to find out some secret method. by
which the individual devotee can discover in himself
the necessary conditions for a profitable study. This
Mantre now under discussion 18, according to Sankara,
a formula for repetition to be used by the houscholder
before he starts his daily study of the snnpturcs When
we are introduced to the depths of significances in these
words we shall easily understand how when an indivis
dual, with sincerity, faith and understanding, repeats
this stanza, can come to feel himself immediately
wafted from his disturbing present into the serener
heights of a calm and tranquil divinity,

This Manira, therefore, tunes up the stadents
every day, for bringing out the Song of the Sonl-from
the harp of the heart. The words® here are the
explosions.of an unknown Rishi, Trisanku: by name,
airhis Selfadiscayesy.
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The words, that express thoughts in the heights of
their inspiration, do not merely convey their literary
meaning even in ordinary life as it is evident from
many passages in dramas when they come to the
‘crisis’. Here also we find the words in themselves
do not, by their dictionary-meaning, convey the full
ithport.

Apgain, since we have now drifted away from the
vast oceans of the resplendent Hindu culture to the
straits of secularism and sectarian prejudices, we
cannot understand very easily the implications of these
words which have the flavour of the Vedic tradition,
There is nothing strange about it, If the great Rishis
were to come down and move with uz now they too
may not find it casy when we talk to them in our
language and familiar expressions, Expressions like
““atom-bombed the resolutions”, or “shelled with
arguments >’ or “ met-at-tea”, etc., would be confu-
gsing enough for them since they are uninitiated into
the significance of the ““atom-bombed ¥ or “shelled”
or “‘at-tca”, Similarly, here, when we are reading
some expressions of the Rishis which were at that
time very familiar to the students we generally stand

confused and lost.

“I am the stimulator of the tree” —If this be,
according to Hinduism, the divine Sclf-realisation of
the great sage, then surely there will be none here
who would pride himself at being a Hindu; for, to be
a “stimulator of a tree™ is not quite satisfactory for
ug.cven if we be extremely imaginativg.. This confu.
sion .arpes from our incapacity, to understand what
exactly is thy ceanotativn meant. by the teachers when
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they used the term “trec®, It is such expressions in
our scriptures that confuse the West and confounds
the products of the West that have reached to live in
the East. We should certainly sympathise with them;
they are disgustingly too low to deserve our hatred or
wrath.

When we get more and more acquainted with the
entire Vedic literature, the scriptural connotation in
which the term *“tree” is used, becomes clear, It is
the tradition of Hindu thought from the early days of
the Vedas, to consider the entire universe in the form
of a tree, Not only in the Vedas, but we find the
same tradition of referring to this universal symbol,
both in its erect and inverted positions, in Buddhistic,
Gnostic, Hermitic, Christian and Islamic religious
books alsc. The Madtrayopanishad speaks of one
Aswatha-tree identified with OM. The Rig-Veda
asks, * what 13 that tree out of which heaven, and
earth are fashioned?” In Mundakopanished, again,
there is the picture of the tree referred to. In Maha-
bharata, in its Aswaihamaparva, we find a full des-
cription of the Brohma-Vriksha. In Vishna Sahas-
ranama ‘Tree’ is counted as one of the names of the
Supreme Lord. In the later literature the conception
changed and we find the same tree standing inverted
representing the entire finite world of plurality. - The
Eathopanishad® conceives it, Swethaswara Upant-
ghad refers to it, and in G4fg we find an exhaustive
description of it.

The finitc world of plurality is conceived of as an
Aswathatree because'a banyan-tree can he considesad

Disconyass on VI i3,
o B 2 S ST
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rejatively immeortal, due to its long days of existence.
Again, there is no single tree which can be otherwise
quoted which has such a large number of branches
and Icaves, which are ever in a state of agitation with
s0 many adventitious roots Sowing out of its fwanches
to embrace the Mother Earth and to make its shady
grounds a thousand-pillared hall 6f noisy confusions !
The very name of the tree, dswaiha, also, has in the
construction of its nomenclature, a meaning well
suited for the purposes; Swas means “tomorrow ”,
the means °‘existence’; Swatha means, therefore,
‘that which exists tomorrow also’; when the negative-
sense A 15 prefixed, it becomes A-swatha meaning
““that which will not exist tomorrow “—that which is
finite.§

This Tree of Universe representing in itself the
entire world of objects is vitalised by the Eternal,
All-pervading Consciousness which is the goal of
Riskis, struggling on the path of Self-realisation
Rishi Trisanku was successful in rediscovering him-
self to be this spiritual perfection, and the passage
now under discussion is the song of ecstasy and joy
that gurgled out from the blissful experience of this
God-man.

He 18 here struggling to stammer out in words
the divine inspiration that he has lived in his moment
of realisation, and therefore, we find that the Mantra
does not read as a statement of fact, The maimed
words, broken and hesitating, though literally they
exprots nothing, in their voiceless significances indi-

¥far Disanyines on Mundakioparishsd,
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cate an ocean of an extremely subjective experience.
He cries * I, the Pure Self, the Conscious Principle,
the Infinite Reality, is the stimulator in the entire
Tree of Universe; I am the sap of life, wherever it
is manifest, from the lowest to the highest,”

Necessarily, therefore, “my glory iz as high as
the peaks of the mountains,” inasmuch as wherever
there is the thrilling glow of pulsating life felt it is
only the *throb of my glory,” it is “ the song of my
fame,” in effect says the great Rishi.

The Conscious Life Spark within ourselves or
the purity of the individual concerned is untouched
by animalism since Awareness as such is only the
Illuminating Principle presiding within the being.
Good and bad, sin and virtue are conditions of the
mind and the qualities of the thoughts, But the con-
sciousness that illumines these conditions or qualities
within ourselves should certainly be untouched by and
separate from these objects illuminated; for, it is a
law in nature that the illuminator is always separate
from the jlluminated.

The Sun’s rays may bless both a crime perpet-
rated or a divine ritualism performed ; it may iHlumi-
nate at once a bin of filth at one end and a pan of
rose water at another place. The illuminatar, the
Sun, being separate from both these objects, neither
of them could condition the light or the source of light,
the Sun. Similarly, the consciousness illuminates the
condition of the mind of the individual whether good
or bad and the Life Spark in Ttself is ever the Divine,
the Perfect, the Blisshgl, It is in ng.way conditionsd

7
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by the gualities or the textures of the passing thoughts
or the entertained ideas.

Therefore, the great saint who comes to rediscover
in himself that he is none but this Divine Centre in
his real nature and thereby experiences himself to be
the heart of the universe, cries, from the balcony of
his own experience, “Pure am [, like the essence in
the Sun,”

The sceptic cannot and will not understand the
benefits accrued- by such a Self-realisation, since to
him life without contentions is profitless. There are
people amidst us according to whom life has a mean-
ing and a purposc only so long as we have a fair
chance of reaping our moans of the morning hours,
hated thoughts of the midday-hours and the chances
of fighting tooth and nail all through the evenings!
They cannot appreciate nor can they live the guieter
joys of the pregnant moments of peace, or of the tran-
guillity of the inner poetry, or of listening to the
warbling notes of joy and cheer, that gurgles out from
the bosom that is at rest; from a soul that is at peace
with itself,

As an answer to such gross creatures who may
suspect the futility of this consummation of evolution,
Trisanku declares, ] am the Power and wealth™”,
Ordinarily in life man is constantly struggling to
acquire wealth and having become wealthy we find
that the rich man is not contented unless he can pur-
chase power with his wealth. Understanding this
fundamental weakness in man Trisanku rightly
declares that to know ourselves, to complete our
rediscovery,to realise our divine nature, to live as the
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god in ourselves, is the only harbour wherein the frail
mind shall no more be exposed to the storms of
contentions and the surging waves of desires for wealth
or temptations for power. To realise and live as the
vitaliser behind the *tree of the entire universe ”” is to
realise at once the weaith, power, joy and perfection
that is enjoyed and experienced by every living
creature of all time (past, present and future) and at
all places—all at once.

“ Intellipent, imperishable, undecaying am 1.7

This is the final explosive expression by which
the choking experience in the bosom of the preat
Rishi seems to burst out in expressing his lived bliss
of Perfection. In order to show this Infinite, since
language has no sway in that realm, all that the
prophet or the saint can do is, as it were, to stand at
the frontiers of the finite and with a pointing finger
indicate the Infinite in the language of contrast. To
every onc of us the finite alone is the land of our
known experiences. We all know that the finite world
of matter is inert, perishable and decaying, and
therefore, using the opposite words, as * Intelligent,
imperishable and undecaying,” Trisanku is helping to
convey to us the ‘otherness’ of the Infinite from what
we know and experience in ourselves at present—in
our ego-centric misunderstandings.

To remember thus, our Real Nature as lived and
experienced by Trisanku, is the most eflicacious
technique in turning ourselves to the highest purity
and to the greatest sense of detachment from our false
valyes, When an individual recites this with sircerity,
faith and conviction, it i3 ¢vident that he will gain 4
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sufficient amount of inward poise and tranquillity=-
which are surely necessary for a profitable study of
scriptures daily.

Wares £ Section 11
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Vedamanoochya acharyah antevasinam anusasti. Satyam vada,
Dharmam chara, Swedhyayatma promadoha, Acharyayn priyam
dhanom ahrutya projatantum ma vyavochachetseeld, Satyanmna
pramaditavyam. Dharmanna pramaditavyam. Kusolanna pramadita.
vam. Bhootyal ro pramaditavyam. Swadhyaya pravachyarabhyam
na pramadiiavyam.

¥ Veda, weyen : having taught, WY ¢ the
teacher, wedgfang : (to) the disciple, wgwfer:
enjoins. @@ ! truth, &y :speak. R : duty, we:
perform. mreqramy : from the study of the Veda, av:
never, WAX: : be heedless about (swerve). wWrarayy :
for the teacher, firay : agreeable, sy : gift (fee),
WTE® | having given, swraqys ¢ line of descendents,
AT : not, syweled: ; (you) severe. &y : from truth,
# : never, swfyweqy : err. waiq @ from duty, ¥ never
safiasqq : fall. woen : from what is your own wel-
fare, ® : never, anfyaeay : be indifferent; & : (your)
prosperity, W: never, HWARASAH : negiect. WaTR-
gwarsary : from the study of the Vedas and propa-
gation of the truths therein, ® : never, sefasus ¢ be
indifferent.

Having taught tne Vadas, the preceptor enjoins the. ywpil:
“ Bpik the truth, do your duty, néver swerve ffom thé study of
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the Veds, do not cut off the line of descendants in your family,
after giving the preceptor the foe he desires. Never err from
trith, never fall from duty, never overlock your own welfare,
never neglect your prosperity, never negléct the study and the
propagation of the Veda.”

. This chapter represents, we may say, the “con-
vocation' address* delivered to the students when
tley wete returning home from the ancient gurukulo-
universities. Thiz section represents the Hindu
commandments, and the entire address systematically
concludes in seven waves of thought each following
the other with a scientific thythm which is_the very
melody of the Hindu thought,

Thiz section can be considered subjel:t-wmc under
five sub-headings: (1) Advices ruling one’s own mode
of living with reference to the society and oneself,
{2) regulating one’s relationship with the last genera-
tion and the present elders; (3) relationship with
oneself and one’s teachers ; (4) one’s attitude towards
the learned and the wise in society; (3) charity and
‘the ®laws of giving’; (6) remedy for doubts regarding
one’s duty and conduct.in life; and {7) doubts regarding
ong’s relationship with others falsely accused in the
world.

Concluding these seven specific waves of
progressive thoughts the teacher concludes that these
commandments are to be strictly followed by every
true Hindu if he is worth the pame, A careful study
of the implications of these should give us an inkling
to the secret by which we could maintain such subtle
and divine culture amidst us so successfully for such
2 long pcrmd of unbroken history, Our covetable
success in a competitive world, where ordinarily the
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devil governs more than God, must have been again
because of these values of life upon which the society
was taught to live,

After the studies, before the children are let out
to meet their destinies in their independent individual
life as a social being, the teacher gives his exhortation
which comprises in itself, we may say, * Vedanta in
practice”. -The entire wealth of knowledge gained by
the Bishi in their experiments with the world-of-
objects, the world-of-thoughts and the world-of
ideas have been here brought from the temples and
libraries to the home and the fields! The meodern
half-educated are tempted to cry down Fedanfa as an
impracticable theory; this can be only the sad
moaning of one who has not read this portion—the
crystallized essence of Hinduism—with sufficient poise
and peaceful thoughts.

In this exhortation the first wave of thoughts
comprises the Guru's advice to the students about
their relationship with society. *‘Speak the truth ™ :
Truthfulness consists mainly in uttering a thought
as 1t is actually perceived, without hypocrisy or any
vulgar motive to do injury to others. Ordinarily, a
liar is he who has not the moral courage to express
what he sincerely fecls. This disparity between
thought and words creates in his mind a habit to
entertain ‘selfcancellation’ of thoughts. This im-
poverishes the individual’s mental strength, will power,
and determinative dynamism. Such an exhausted
mental character is too weak thereafter to make any
progress in life’s pilgrimage.
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In fact, truthfulness in its essential meaning is
not merely giving expression to one’s honest feelings
truly and effectively, but in its deeper imports it is
the attunement of the mental thoughts with one’s
own intellectual convictions. Vedanta being the
science of living, unless we are ready to discipline
and marshal our thought-forces to the unquestioning
authority of our own reason chastened with know-
ledge, in the ensuing chaos within, we cannot grow
to tealise the fuller unfoldment of our truer and
diviner nature.

Dharmam chara.—Dharma is a word which has
no corresponding word in English. Somebody in
haste had translated it as ‘righieousness’ and those
who followed him had merely repeated the same
word ; thus, traditionally Dharma is °righteousness’.
But it is too meagre a word to carry the load of
meaning which is the contents of the word Dharma.
All those fundamental valves of life which are
universally good at all places and at all times ;—which
form the rock-botiom foundations of all efforis at
mora) rearmament and all edifices of ethical perfec-
tion ;which constitute the corner-stones for all
temples, churches, mosques, synagogues and gurud-
waras;—which are the cternal duties of every man who
wants to live upto the full dignity of the human and
strive consistently to grow into his fullest stature as
a Godman in this very life.  In this ampler meaning
we may, for our convenience, and not in satisfaction,
translate Dharma as duty.

Hinduism is built upon duties and not on rights,
The Euwropean. way of thought has moulded itself
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upon the ‘principle of rights® and they have been
growing through arrows and boomerangs, bullets and
shells, to reach the present when they are threatening
each other with Atomic weapons and secret instru-
ments of mutual slanghter, to demand and maintain
the rights -af cach against the rights of the others,
They are demanding rights; rights are to be taken;
to be acquired; to be preserved. A civilisation that
is based upon ‘right’ .must necessarily come to
clamour and fight; and the instincts of acquiring and
hoarding, keeping and maintaining should develop
in that society, and should ultimately upset the peace.

On the other hand the glorious Sanafsra
Dharma of the Hindu recognises his right “to do his
duties’ as the fundamental privilege in life. When
it 18 duty to be performed, a generation that has
understood it, will be trained to demand of life only
ample chances to fulf] their duty. Duty therefore
develops the spirit of giving, the urge to be charitable,
than the lust to hoard or the anxiety to keep.

The growing buds of the generation, as they are
leaving the teacher’s presence, are advised to keep to
this glorions principle of fulfilling their duties towards
the society, towards their relations, and towards
themselves,

The students are not insisted to pay their fees
before they entered the Gurukula-institution. That
was not the rule in ancient India. Education was
free. A student entering the portals of education was
a pleasant challenge as it wege to the teacher who
‘took up the challenge and saw fy it that he made out
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of that raw material an efficient and independent
earning member of the society,

After his education the boy was not thrown out
into the world of tensions and chaos from which he
was 50 long and so efficiently kept away in the Guru-
kula, then, as today we keep them in the libraries and
laboratories; on the other hand, the ecducational
system wa3 30 organised as to work pefectly in unison
with the demands in the society and the needs of living
at that time, so that a child from the day he hafl
walked out of his teacher's protection, he proved
himself to be a fully trained soldier to fight the battle
of his life,

The Guru Dakshing (the fee) was not even
demanded of the boys when they were leaving the
institution after their education, The Gurukula=
system seemed not to justify itself to demand fees simply
because they had educated the boys, The system was
thorough and they were so confident of the mesults
that they insisted that they would be receiving the
payment only from the first idependent income of the
individual !

As s00n a3 the student reachés home, he plunges
into work and the early savings that he could make,
entirely go towards the Gury Dakshina. And who
among them could forget their own days of Gurukula
activities and the fact how, during their days, the old
students maintained the Rishi-universitics? Thus
the boys of each generation continued subscribing
towards the Gurukule-funds almost year after year or
st least during the varios stages of their life.
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After paying the fees the student is advised to
enter the househelder’s life by marrying a fit lady and
ke is advised that he should live with her enjoying a
perfectly controlled indulgence, It is one of the duties
of the Hindu householder that he should not misunder-
stand his early education, with its over-emphasis on
Brahmacharya, and continue sex-control even in his
householders’s life, because such a self-control may
amount to sex-suppression in the majority of cases,
He is advised that he should not break the line of
descendants.

The sequence of thoughts as expressed here,
“ After giving the preceptor his fees, do not cut off the
thread of progeny,” implies the healthy suggestion for
us how best to plan our life. After education, first of
ail, be economically independent, learn the trade,
create a market, assure a comfortable mcome, and
then as the next duty in life, the scripture says, marry
and maintain the line of descendants in the family.

This is followed by @ series of warnings not to
gwerve from truthfulness, duty, personal welfare and
prosperity. If the Hindus bad correctly understood
this portion and pursued this most effective and neces-
sary part, they would never have come to the plight
to which they have today sunk. A devoted Hindu
has come to express, now-a-days, in the ways of his
living and in his conduct in life, such a great amount
of impotency, langour and dullness, that he is no
better than a walking corpse moving about with no
self-assertion or personality, Like an idle dry leaf
kicked about here and there according to the whims
of the passing breeze, roams and exists the medern
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bhaktal This is against the principles and theories
propounded-by our Seers and Prophets. This idea is
very well brought out by the irreplaceable command-
ment “ Do not swerve from cleverness, nor from your
prosperity.”

The above-mentioned qualities like truthfulness,
etc., may become, instead of creditable virtues, a
iability on the devotee especially in a world of
criminals which recognises no higher values of
existence. In our unintelligent insistence to follow
blindly these instructions we are apt to be made a fool
of and therefore, here, the Risfits are advising the
children of that age that a Hindu should not allow
himself to be used as a cat’s-paw by others, nor should
a Hindu permit others to trade upon his nobler
virtues, Kusalath ne pramaditavyam ** never swerve
from cleverness ™, can be used as the watch-word for
the Hindu spirit of living !

* Never neglect yowr welfare’ i1s the command-
ment and yet, how differently we have understood our
own sacred way of living. We have come to mis-
understand our ethics and spiritual literature to be
codes of behaviour by which we can easily become a
prey to every diplomacy, and ultimately sink into
wretched poverty and miserable destitution! This is
exactly what we are seeing around us. On the other
hand the Righi advised the students, as they went out
to face their individual situations of life, that they
should not on any score neglect their welfare—not, of
course, for the purpose of self-aggrandisement nor to
~corner the entire wealth of the society, creating
uncqual distribution of wealth and the consequent
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poverty and sorrows of the country. They were
asked to be prosperous so that they would be able to
serve others in selfless charity; the rules of charity
follow sbon in this very section as the fourth wave of
thoughts.

The above ideas of truthfullness, duty, cleverness
snd prosperity cannot be healthily developed and
efficiently maintained unjess we have the necessary
spiritual stamina in ourselves and in the society.
Therefore, it is reasserted that we must pursue the
study of the scriptures and make it a life’s mission to
spread those truths among ourselves with a burning,
irresistible, missionary zeal.

afgsratai 7 qaflasay | modd o | fgRdr v
AW 47 | AR W |

Devaplirukarvabham na premaditavyam. Maotrudeve thava.
Pitru devo bliava. Acharya deve bhava. Atithi deve bhava.

tra-fegwmataiy : from your duties towards Gods
and departed souls (ancestors), ¥ : not, Tafqass :
swerve. S-AT; : he to whom mother is a god, 99 :
you be, fiqg-¥w: he to whom father is a god, @ :
you be, wrard-%w: : he to whom the preceptor is a
god, ® : you be. winfa ¥ : he to whom the guest
is a god, we : you be,

Never swerve from your duties towards Gods and towards
the departed *souls” (Manes). May the mother be, to thee, a
God. May the father be, to thee, 2 God. May the precepter
be, 1o thee, a God. May the guest be, to thee, a God,

In those days of the Upanishads, the Vedic
literature did not give any method of worship upop
a form. Their gods were, except fire, all conceptigns
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bf the unmanifest Power of Nature, The teachers of
that era must have noticed the difficulties experienced
by the beginners, who, in their youthful days waging
their battle of life, could not find enough poise of mind
or intellectual sharpness to devote themselves in subtle
meditation upon the formless Truth. Some idol! or
living expression of divinity, was to be supplied for
their concentration, to serve them as a source of
constant and unbroken inspiration.

The principle of idol worship, though not evolved
as such, as in later times, it is implicit in the principle
of Upasane where, ag we have said carlier, the attempt
i3 to see the mighty in the meagre. Thus, as a process
of constant Upasana the student is told that he has
to be all through his life one to whom his parents are
expressions of godly qualities.

We need not necessarily take this idea only in its
limited sense, In its ampler implications it can be an
exhortation of the Rishis to the members of the present
generation, that, in their youthful vigour though they
are inspired to dash themselves forth into progressive
plans for a greater future, they need not totally
condemn and reject the last generation of elders in the
society. The youth have always the urge to move
forward and the energy to drag their present to the
future, but, in s0 doing they should try to respect and
revere the wealth of experience that the old have with
them as a result of their own lived long life.

The last generation lingering with us need not be
conceived as the autherity and the only people whe
have the vision of the future; b, at the same thlie
they need net be totally rejected, diwanded of



B4 TAITTIRIVA UPANISHAD  [CHAPTER I

ridiculed, The Riski means that the youth should
be made to work respecting the old,

argagmfd waif | @fa SR 0 Sgaof
aFaETs gefear ( arfs gggmta | & gofer 1

Yani anavadyani karmani. Tani sevitaviani. No itarani.
Yani asmakam sucharitani, Tani twayapasyani. No irarani,

gifx : such, swwgerifr : actions free from blemishes,
$A ¢ actions. Frix : those, Ffaasaifa: must be
done. # (#+3): and not, gaxifer: others. arfa:
which, 9®TEH : pertaining to us, gafemfa ; virtuous
actions, #ifi : those, =997 : by you, wqremifs: must
be followed. &t (®+3) : and not, gaxrfir : others.

Let only those actions that are free from blemishes be
doné~-and not others. You must follow only those virtuous
actions which are irreproachable—and not others,

At the conclusion of this second wave-thought, the
declaration of the teacher gains for itself a roar of
sincerity almost unequailed in any other religious
literature in the world, both in its modesty and selfless
dedication to Truth. Philosophy being a subjective
science and since its blessing can be only gained by us
by actually lving it, apart from its logic and reason,
the theory must have the dynamism of the teacher
with it to inspire the student at all times. If this
reverence and respect for the teacher be not there—
the moment suspicion and doubt creep into our minds
regarding the purity and sincerity of the teacher—
the philospphy that is declared becomes immediately
‘impotent in our hearts. Therefore, the teacher says,
“ follom only the irreproackable qualities in us™



SIKEHA VALLI] TAITTIRIYA | ) )

This does not mean that the teacher is full of
vices, but the Eishi is extra careful to avoid afl possi-
bilities of any misjudgment. Even when an individual
has no weakness, it is possible that an observer may
project his own mental evaluations and come to
criticise and condemn the other.  As a remedy to all
such mental mischiefs the teacher, accepting this
natural weakness in man, exhorts him to follow only
those irreproachable qualities, habits and conducts
noticed in the teacher. *‘Not otiters "—meaning if
there be any unhealthy trait, even though the teacher
may practice it, on no score should it be copied and
followed by a true student of this culture,

This portion clearly shows the attitude which the
teacher maintained in the presence of the students,
They did neither for a moment pose themselves as
superhuman, nor as colossus of purity, strength or
divinity. They behaved among the students as though
they were mere mortals with all possible weaknesses
which a mortal is heir to.

Wearing this look of the ordinary, behaving as
any ordinary mortal, these men of perfection faced
their students, and this in fact, was the secret of their
success in spreading this transcendental culture among
a people living the life’s contentions in their day-to-
day existence.

Greater the teacher, and firmer his realisation we
find, easier he comes down to move shoulder to
shoulder with the students in a spirit of casy cama-
raderie and unmistakable friendship. The formalitics
of distance between the teacher and the taught are
insisted upon and maintained.only by those uncertain
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'masters who have not the confidence in their own
knowledge or the gharity to remember their own days
of confusion and {who have} not come to sympathise
fully with their students,

This portion clearly shows again that, whether it
be an individual or an institution, they are not sanc-
tioned by our Sasfras to continue indulgence in any
‘weakness even though their teachers had practised
it. Smoking of tobacco, ganja, etc., indulging in
non-vegetarian diet, even drinking alcohol are being
practised today in this country by individwals and
institutions, and their justification seems to be that
their teacher once upon a time did indulge in these.
The portion now under discussion clearly dispels any
doubt upon the point whether such indulgences are
justifiable or not. A weakness 15 always a weakness
and. no seeker has a right to perpetuate it; no
institution should entertain the audacity to argue

for it.
¥ ¥ ww=Rntar won: | dul AnsseR s |

Ye ke cha asmachchreyemso Brahmanaha, Tesham twaya asane
Ma prasvasitavyam,

¥ & : thosc who arc, & : and, waTy: than us,

Wuate: : more distinguished, svgrar: @ Brahmins., #wig
: of them, wqgr: by you, wra¥: in discussion,
srowferasqy : not even (a word) be breathed, (wredn:
offering seat, safirasay : should be worshipped).

‘You must not even breathe ¢ word when those who are
more distingnished than you ave in discussion on spiritual
matters {or, you must offer seat for sumeriors and: worship
theat with:atts of reverence sud -love).
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In this fourth wave of thought the teacher’s decla-
ration codifies’ the relationship of his students with
other Gurus in the land who are equally if not greater
than their own teachers, There was no spirit of
rivalry between the teachers; in fact, they all worked
as a team serving as prcachers nourishing our culture
and spreading the Hindu glory round the globe. But
the students may, it is always natural, in their
overenthusiasm and misunderstood devotion to their
Guru, come to look down with contempt upon other
teachers in the land. This sectarian attitude and
preferential reverence is looked down with a reproach-
ful eye by the Rishis of old, They advised their
students to follow a healthier and more tolerant
attitude.

Tvayasanena prosvasitavyam.——1he arrangement
of words here is a masterly manipulation of sounds
in such a way that in themselves they can be made to
mean two ideas which are both instructions to the
students, Twaye + Asanene + Prasvasifavyam is one
way of dissolving the words, in which case it means
that * the master should be entertained with seat and
other things provided by you™.

The same can be dissolved as Tvaya + Asane +
Na + Prasvasitavyam in which case it will mean,
““Not even 2 word should be breathed out by you
when they are seated in their assembly for discussion™.
In the former case it is an advice on how you should
receive and entertain with respect and devotion all
‘teacliers; and in the later case it is a prescription of
the code of behaviour that one should observe in an
-agsembly of teachers who are discussing philosophical

8
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matters among themselves. The idea is that you
must be all ears and eyes, when the wise talk, and not
full of noise and tongue. When such teachers discuss,
there are plenty of ideas which one must try to absorb
and later on to be discussed upon and assimilated
properly., If one were to start discussion and argu-
ments in the very beginning one is apt to logse oneself
in a2 morass of words and get oneself perhaps choked
and drowned in it,

5ZA] 3 | Segar <a | far Faw ) R da)
forar &w 1 difimr T 00

Shraddhaya deyam., Ashroddhaya devam. Shriva deyam.
Hriva deyam. Bhiva deyam. Samvida deyam,

wyar . with faith, ®¥q : gifts should be given.
warEar © without faith, ¥y : gifts should not be given,
firgr ¢ in plenty, %@w : gifts should be given. fgar:
with modesty, ¥gq : (they) should be given. fimt:

with sympathy, ¥=q : (they) should be given. #fazr:
with knowledge, &gy : they should be given.

Gifts should be given with faith ; it should never be given
without faith ; it should be given in plenty, with modesty, with
sympathy,

As we have noticed earlier, the Hindu culture is
essentially based upon the sacrifice implied in duly
and not upon acquisition which is implied in rights.
-The very structure in Hinduism recognises the house-
holder’s existence only as a necessary training in
curbing his animalism and purifying the greater
heights of spiritualism. Cultural perfection was the
goal. And every breath in the individual, every
activity in his life, every thought in him was marshalled
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and disciplined to bring out the symphony of the
perfect Hindu culture.  As such the houscholder was
trained to live a life of earning and hoarding, mating
and breeding, building and keeping only as a field of
activity for him to train himself in the values of love,
kindness, service and charity, Ultimately the individual
was valued upon the spirit of sacrifice he could show

towards the fnite, when the Call of the Infinite reached
to smother his bosom.

Naturally, therefore, the teacher has to give some
instruction as to how charity can best be practised.
In the name of charity many a thing is ordinarily
done in society which destroys both the giver and the
recipient : the piver gains in his vanity, while the
recipient becomes an irredeemable idler and a moral
wreck, In order to avoid such a social suicide the
master had to instruct the students on the ‘Laws of
Giving’, lest it should kill the soul of this consummate
soctal law,

Gifts should be givem with faith.—Faith is not
what we generally understand it to mean. In society
faith is generally understood as some idea to be
swallowed without questioning, without enquiry. To
be under the intellectual tyranny of an individual or
a class is not faith according to Vedanta. This has
been made clear in Vivekachudamani by Sri Sankara-
charya. Sankara says that to judge and understand
rightly the full import of the advices of teachers and
the depth of the declarations in the sacred text-books,
and thereafter, to struggle in our thoughts and
-activities constantly to attune ourselves to these
intellectual judgments is called faith.
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Therefore, charity is acceptable only when it toes
the line with our own independent intellectual beliefs
and convictions., Unless we are convinced of the
nobility, and unless we have come to a correct and
independent judgment upon the worthiness of the
cause, charity should not be practised. There is a
school of intellectual idlers who believe that our
charity must be as open and as free as the froit trees
in an orchard that give their fruits to all, without
questioning.

This is not acceptable to the Science of Vedanta
which is not trying to cultivate fruit trees, Its aim is
to cultivate the thinking animal called ‘man’. There-
fore, the Riski pointedly condemns the opposite idea
by the positive declaration * gifts should not be given
without faith”. Every benefactor has the right, nay,
has a duty to enquire into the bonafides of the cause
which he is trying to patronise.

Again, a miserly giving will not benefit either the
giver or the receiver and, therefore, it is said that
having come to judge a cause to be deserving, give it
your entire patronage: ‘give in plenty, with both
hands give !’

This very charity ¢an bring into us feelings of
egoism and vanity, and these are being avoided by
instructing us to give with modesty, There are yet
others who may have the intellectual vision to judge
the cause he is patronising, the large-heartedness to
give in plenty, with all modesty that has been required
of him, and yet, he may not have the necessary love
element in himself to feel a deep sympathy with the
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cause which he has come to patronise. The Rizhi
is here advising that we should not on any score
ignore this most essential factor in all charities, To
give without sympathy is to build a temple without
the idol and is as futile as to paint a picture with

black ink on a blackboard !

Sympathy generates love in us and unless this
love clement comes to predominate in us, compelling
s to seek an identity with the cause, we will not be
spiritually evolving along the path of charity. Charity
constricts the hearts and obstructs the human growth,
if it i8 not honeyed with the spint of love and the joy
of identification,

Hence we are warned against all charity without
sympathy with thé cause or the occasion. To
throw a quarter anna to a helpless beggar and make
him struggle in picking it up from the wayside dirt
with his half-caten-up leprous fingers is no charity at
all, however thick the giver may wear his caste-marks
on his narrow forehead !!

wq afy ¥ edffadE @ whfifee g 3
a1 gt e | g<h ARl | AT ST 6 |
a1 T I AN | T T Fo

AAFTCAIAT | 3 T WO §AEA: | T ST |
SIGET SRS € | 991 o a7 §9 | a7 4% &0 ||

Atha yad! te karmavichikitsa va writtavichikitsa va syat. Ye
tatra brahmanalht sammarsinaha.  Yukta ayuktaha, Alooksha
dharmakamah syuhu, Yaiha te tairg varteran. Tatha tatra varte
thahe.
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Athabhyakyateshu. Ye tatra brahmanah sammarsingha, Yuktq
ayuktaha. Alookska dharmokamah syubu, Yaotha te tatrg varteran,
Tatha tatra vartethaha.

wa : now, afy:if, & : for you, wx-frfichesar:
any doubt regarding your acts, T or, yw-fifufe=ar :
any uncertainty regarding your conduct in life, g1 ; or
=Ry : should arise. ¥ : whoever, &% : there, &mgrm :
Brahmanas, gwffia:: who are thoughtful, ot
religious, #rgesn: ; independent, s : not cruel,
an-STArey: : devoted to Dharma, =g: : who are avail-
able. oqr : as, & : they, aw : there, gy : would act,
ey : 5o too, a7 : there, s&Ym: : (you) should act.

@Y : now, FVqTeqTdy : who are falsely accused of
some crime. @ : whoever, aw: there, wrwmmn :
‘Brahmins, eeafid : thoughtful. gwm:: religious,
Wi ¢ independent. @ © not cruel, ﬁﬁﬁm: :
devoted to Dharma. @war: as, & : they, #g: in such
(situations), Td¢, : would behave, aar : so too, ¥y :
in them, sd«r: : you should act.

“Now if there should arise any doubt regarding vout acts
or any uncertainty in respect of your conduct in life, you
should act in those matters exactly as those Brahmanas there
who are thoughtful, religious not set oo by others, not cruel
and are devoted to Dhgrma.”

And now with regard to those who are falsely accused of
some crime; yeu would mle yourself exactly in the same
manner as do the Brahmanas there who are thoughtful and
religious not set on by others, not croel and are devoted to

Diarma.

In the thick of life’s battle, there may arise situ-
ations in which there may be a doubt in your mind
as to what is the ideal way to live. In all such cases
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the Hindn youngster is advised to follow other clderly
members of the society who are the accredited
champions of our culture.

This cultural perfections should not be in them-
sclves the qualification necessary to make a man
perfect enough to be followed by others. He must be
thoughtful—meaning one who is not blindly following
the Sastras, but is one who is capable of independent
thinking - and correct judgment. He must not be
onc who is merely secular in his concept of things,
but should have respect and reverence for the sanctity
of the sacred.

A true Brahmin is he who is not only a2 man of
independent judgment and truly religious, but he
must be also a man with full freedom to express his
ideas, This is exactly the quality absent in the
present-day Brahmins of the world. The Eutopean
philosophers and the Indian Pundite, including the
presidents of the muifs, find themselves, in an
unenviable position, compelled to dilute their opinion
to court the attitudes or even the prejudices of their
patrons !!

Such Acharyas are not considered here as the
ideal ones to be followed. An ideal Brahmin should
be one who is not sct on by others, He must not be
cruel. He must be a scli-dedicated champion of the
greater values of life as explained in the immortal
scriptures of the Hindus. Such men of dedicated life
firmly established in their ideas and stoutly independent
are the true sons of the Hindu culture, and you have
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been asked to follow them whenever there is a doubt
regarding either your action or your conduct,

Karmavachikitsa,—Regarding ritvalism there
are some fundamental doubts upon the various rules,
since we can meet with contradictory statements in
the text-books. Some branches believe that the fire-
worship should be before sunrise, Others insist that
it should be after sunrise. Regarding the Devats also
there are doubts as to whether they are masculine or
feminine, since, both genders are found to be used in
some cases in the Puranas. In all such cases the boy
is asked to follow what the ideal local Brahmin pursues..

Vrithavichikitsa.~~These represent certain doubts
regarding man’s conduct; for an example, in a
country like India which incorporates in its vast
embrace a variety of geographical conditions, habits
and customs, flora and fauna, we find even contrary
and opposite conducts are recognised as ethical and
moral in different parts of the country. In Malabar,
under the matriarchal system, uncle’s daughter can be
married by the nephew, while in other parts of India
it is tabooed. In one place the bridegroom is
purchased with a dowry for the sad privilege of
accepting his daughter as wife, while in the Himalayan
villages the girl is purchased as cattle for agricultural
purposes ! In all other provinces of India if one
husband for a woman is considered a5 normal, among
the Pathans, it is a code of morality that three or four
brothers can together co-operatively maintain a single
wife. In such circumstances it is possible that the
student .comes to doubt as te what is the right
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conduct; and he 1s directed in all such cases to follow
the eminent men of culture, in the district.

Uy SIRW: | ¢¥ IRy | v9 Wefwg ww®E
o, | ruiREs | TagRagned |

[ IR owmedisgars: |

Esha adesaha, Esha upadesoha. Esha vedopanishat, Etodos
muvasanam. Evamupasitavyam. Evemuchaitedupesyom,

(It} Ekadase Amivakaha]

oy : this, wiem : (is) the command. g : this,
g% (is) the teaching. war : this, Reyafires (is) the
secret of the Vedas, waey: this, wgarewy : (is) com-
mandment. Qgq : in this way, IqTiEasas : one should
live one’s life. woaa @ thus, 3 : verily, & :and, qag:
this. IYTEER : one must act,

This is the command. Thisis the teaching, This is the
secret of the Vedas. This is the commandment, This should
be observed. Verily, having understood this fully one must
act in the way taught above, continuously till the last—and not
otherwise,

With this seventh wave of thought this section
concludes and the master is here concluding his
discourses. When we follow merely the word-meaning
we are.apt to misjudge these words - as a vain
repetition’ of similar words already used, almost
tonveying the same sense. But on a closer analysis
we can discover that in the dramatic layout of the
Upanishad, as a conversation between the teacher
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and the taught, these words declare the character
of the student as well as the temperament of the
teacher.

Concluding his exhortation the teacher declares
that *this is the command” {Addesa), In the next
sentence he amends it by a much more tamer term
ag ‘“ This is the advice” (Upadesa). In the dramatic
situation here it should be amply clear to any reader
what exactly must have made the teacher amend his
words. As soon as he declared that this 15 the
‘command’, in spite of their reverence to the Guery,
the Hindu students—temperamentally not very willing
to accept a command on ethical and moral rules
from anybody, even if it be from their own Guru,
unless he pauses to explain and make them understand
the logic of it-——they expressed a revolt in their lTooks,
This attitude of their intellectual dissatisfaction
might have expressed itself in the sparkling eves of
the young student and so the Guru dilutes his
emphasis by his amendment.

Again, the discriminative intellect of the Vedic
generation even in their youthful days were audacious
enough to question the teacher until they got a
complete satisfaction, and the teachers also never at
this misunderstood their students. They on the other
hand always expected and encouraged in their
students all intellectual honesty and freedom. Seeing
this healthy sign of revelt against an individual’s
intellectual dictatorship, especially in moral and
ethical values, the teacher again appealed to them
to accept what he said since his arguments were in no
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gense a mere intellectual hypothesis born of his own
independent intellectual calculations but it was, he
declared, the declarations of the Veda {Vedopani-
shad),

Those who understand and will enter into the
spirit of the Veda understand that the declaration of
the Vedas are no subject matter for doubt, since
they are rall declarations of the saints and sages
who report their own transcendental experiences

rather than enunciate with their finite and limited
intellect.

Once the teacher remembered that what he had
declared was the Cream of Hinduism, as declared by
the endless hierarchy of divine masters, then he
gained a self-confidence, as it were, in himself and
exploded to say that this is the Commandment of the
Lotrd, the very Creator of the life (A nusasanam).

The above passages starting with ‘Safyam Vadae’
consisting of 25 items and divisible into & waves of
thoughts, constitute the sacred Commandments in
Hinduism. The waves of thoughts as indicated in
this section are (1) advice regarding the idividual
himself; (2) his relationship with others, (3} his right
action in the world, (4) his attitude towards the
eminent men of culture, (5) the laws of charity and
(6) his duty to follow the eminent living men of his
own times,

In the seventh wave of thought the teacher
concludes saying that these Commandments are to be
followed diligently by every intelligent seeker who



108 TAITTIRIVA UPANIBHAD  [CHAPTER 1

lives a life for a higher cultural purpose—besides his
wordly ambitions, and secular activities, In short,
over the shoulders of the students, as it were,
the fishi of Tailtiriya Upanishad is addressing
the entire Hindu community to follow these Com-
mandments.,

wIA™: R | Section 12,

& &t fem: of g0 | & < wadm | o 7 g wmwaf
&1 AT AcueeRA: | 9T AW | A AT ) @ g A
T9T qef WREeT | wawafRey ) emwaifRe | &=

afig | agwmE | IR | SEERE
5 i mia: ofFa
[gfa FrEasgars: ]
[ gt fom 2wt ]

Sam no Mirrah sam Varunaha, Sam no bhavatvarvama, Soem
na Indro Bruhaspatihi.  Sam no Vishru rurvkramaha, Namo Broh-
mane. Namaste Vaye, Tvam eva pratvaksham Brahmasi. Tvam
eva pratyaksham Brahmavadisham. Rurtam avadisham. Sotyam
avadisham.  Tanmamavegt.  Taodvaktaramaveet,  Avegnmon.
Aveetvaktaram.

Om Shantih Shantih Shontihi
[Iti Dwadase Amivakaha]
[ITT SIKSHA VALLI]

#7 : Om, T : propitious, ®; : to us, fiyers : Mitra,
ey propitions, AEW: : Varuna. ' ey, : propitieus, #: :
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to us, &g : may be, ®GRY : Aryama. W : propitious,
#: :to us, #x::Indra, agewiE : Brahaspati, e :
propitious, #: to us, fgvey: Vishnu, sw%m: : the all-
pervading (wide-striding), #A: : salutation {s), ®m9 :
unto Brahman. a®: : salutations, & ; unto Thee, FraY
O Vayu. #g8: Thou, g5 : alone, Swmegg : perceiv-
able, mmr: Brahman, wmfg: art. wgig: thee, ¥
alone, wayws : perecivable, siw : Brahman, sigfges :
I have declared. wasy : the right, wsaifgag: I have
declared. ®egq : the good, warfges : T have declared.
a7 : that, ®iq : me, wrfaw : has protected. an: that,
g&eq the teacher, siefia : has protected. =i : has
protected, Arg : me. wgpy has protected, qwRH !
the teacher.

# Om wmifRr: : Peace, wrifem: : Peace, wyifea:

Peace,

May the Sun be good to us. May the Varung be good to us.
May Aryama be good to us., May Irdra and Brushaspati be
good to us. May the All-pervading Vishau be good to us.
Prostrations to the Brahman. Prostration to thee Q! Vayu
Tkou, indecd, art the visible BraAman. Thee I have declared
the *Right®; Thee I have declared <Good®. That has
protected me. That has protected the teacher.

[Om Peace! Pezce! Peacel]

For the word-meanings and the implications of
this invocation we may refer to the discourses
reported on the same Peace-invocation at the opening
of this chapter. But there is a difference in the tense
of verbs used in the second half of this closing Peace-
invocation. Whilein the opening passage the invo-
cation expressed a humble submission to the Supreme,
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here it is the joy-cry of the devotee who feels himself
the recipient of the grace, There if it was a cry to be
blessed, here it is the cry of satisfaction at having

been blessed.

In short, the student feels here that the study all
through this chapter has been fruitful and in this
invocation he is expressing his gratitude for the
blessings received from the Cosmic Powers, whom he
had invoked in the beginning of the lessons.

[ HERE ENDS SIKSHA VALLI ]
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9t 9 T9ag | 8% A wEg | W oY swnd
Jeframieiansg a1 fafEaEd |

| o mifa: @i @fe )

Om soha navavamu.  Saha nou bhunakes.  Saha veeryam
karavavohai. Tejasvinavadheetamastu ma vidvishavahal,

Om Shantih Shantih Shantihi

&% : together, A : us both, w3y : may He protect,
ag : together, A : us both, g4%g : may He help us
enjoy (the fruits of scriptural study). |ax : together,
a'ﬁq : with enthusiasm, sTara® : exert together (to
find the true meaning of the sacred text). #whR:
fruitful and effective, qY: of both of us, ey :
study, s ; may be. @T : never, fafyara® : may we

two quarrel.

@ : Om, wmrféa: : Peace, wmifin: : Peace, wmrfew: :
Peace.

Om, May He protect us both. May He help us both to
enjoy the fmits of scriptural study, May we both exert
together to find the true meaning of the sacred text. May our
studfes be fruitfzl. May we never quarrel with each other,

[{Om Peace! Peace! Peace !]

This Peace-invocation is chanted both by the
teacher and the taught everyday during the study of
the rest of the book, In thus reminding themselves
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before their study each day that they are to exert
themselves together in order to experience the Truth
of the Upanishads they get more and more turned up
with each other. This condition of perfect unisen
between the teacher and the taught is unavoidable in
. the study of the Subjective Science, Vedanta.

As in the modern colleges, Vedanta cannot be
learned merely from the bazaar notes. A deep and
intimate personal experience is to be conveyed by the
.teacher in teaching the students. A transcendental
experience, that inspires the experiencer to a
complete sublimation of his ego-centric consciousness,
cannot become a theme that can be sung through the
flimsy instrument of language. Therefore, the success
in understanding the Vedas and ultimately gaining
the experiences of its Truth is dependent entirely
upon the secker’s capacity to tune himself to the
master’s own intimate experiences whichiare expressed
-vaguely in the intuitive song sung by him in the finite
language of the text.

This perfect unison between the teacher and the
taught generally gets molested by some misunder-
standing between them. It may be either in the
form of the teacher’s dissatisfaction towards his
student or it can be due to the student’s misjudgment
of the teacher’s attitude or words. If either of them
suffers from a similar clogging of the heart they
become, as it were, ‘ short-circulated”’ and the trans-
ference of knowledge is immediately blockaded. In
‘order to avoid such a sad plight and to assurea
perfect tuning up=—both from the teacher to the
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taught and from the taught to the teacher—this
stanza with all sincerity is chanted daily by the
preceptor and the disciple,

The thrice repeated Peace-chanting and their
significances have already been explained at the end
of the opening stanza of Chapter 1. |

WFATE: ¢ Section 1
& ARALAR WE | FRASGH | 97 FrATd a9 |
F 3 fRfgd wmat o AmT ) ATy o WA 6
awor Fafirfa i

Om  Brohmavidapnoti param.  Tadeshabhyukta, Satyam
Jjranam gnantam Brakma. Yo veda nihitam guhayam porame
vpoman, Soasnute sarvan kaman saha Brahmana vipaschiteti,

g9 : Om, =mmfgy: the Knower of Brahman,
M : attains, qey :the Supreme, % @y © with
reference to that, W¥YHT : is recited (the following
hymns). swgq : Truth, g : Knowledge, wa=ad :
Infinity, = : Brahman. @:: he who, 3% : knows (It}

fslgan : as existing, ugTam™: In the cave of the
heart, e ¢ in the transcendent, AT : Akasa, ¢

he, wggh : realises, &aiq :all, ®@FL: desires, |y :
along with, mgerr : as Brahman, fegfamr : omniscient
xhx : thus.

Om, The Knower of Brahman attains the Supreme. With
reference to that there is the following hymn recited, ““Brahman
is the Truth. Knowledge, Tefinity. He who knews It as
existing in the cave of the heart, in the transcendent Akasa,
realises all his desires along with Omuiscient Brakman,”

Sandwiched between the first and the last
chapters we have in this Brahmananda Valli the
9
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philosophical essence of the Upanishad described in
the inimitable style of the Taittiriya Upanishad.
Extremely scientific and incomparably analytical, the
Rishi brings the wealth of his psychological under-
standing into the method of its exposition. Artistic
in finish, the master leaves no missing link in the claim
of his arguments that the thesis, so complete and
well-rounded off, comes to stand out embossed attrac-
tively upon the background supplied by the earlier
and the later chapters of the book. In the first chapter
the students were initiated into a series of different
methods at concentration so that at the end of it
all, they may come to possess 2 more developed and
better integrated mind and intellect so that they can
- much more easily journey themselves into the subtler
heights of the transcendental thoughts, After thus
preparing the instruments of mind and intellect the
teacher here initiates the students for the great
operation of Selfi-discovery.

In the Taittiriya Upanishad the goal is pointed
out as the core of the individual seeker himself and
ultimately this Centre of the different concentric
Whirls of his own personality is brought within the
cognition of the seeker by making him realise fully
each of the outer layers of matter around him, One
by one these outer layers are transcended and the
individual is ultimately made to become fully aware
of the innermast essence.

For the purposes of this scientific analysis, in

this Upanishad for- the firgt time, an individpal is
considered as constituted of five different sheaths of
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matter each covering the other with varying degrees
of grossness, the outermost being the grossest.
Nowhere else in the literature of Vedanta do we get
this analysis so completely and exhaustively, and the
theory of the five kosas has been sanctioned for the
first time here in this chapter.

The chapter opens with the declaration of the
goal, “T ke knower of Brahman reaches the Supreme’,
The Upanishad is addressed to those seekers who are
struggling to understand what is the goal of life and
how to reach it. They were first of all assured that
the goal is “{fo Anow the Drahman®, and having
known, *the knower reaches the Supreme”. This
reply to the seeker, though it is a declaration of the
Truth, cannot be very satisfactory since it does not
say anything about the goal. In other Upanishads
too, similar assertions have been given, especially in
Mundaka Upanishad®; “he who knows Dralman
becomes Bralhman ™.

These assertions are apt to be misunderstood or
even criticised as impossible idealisms preached to
canvas the beliefs'of tHe unintelligent. The critics
argue that, by knowing a table we don’t become a
table, nor do we reach or come to the wealth of
another by merely kiowing his bank balances, “If
by knowing we were to come to pussess and live our
knowledge”, laughs the hasty critic, “in the world
there would not have been, perhaps, a gredter
Professidhs than to bre a cashier in a State Bank (7

* Rifer Diamiji's Discouiues on Muhdaks Upanishad 1T 2, 9,
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This is exactly the mistake into which one
would naturally fall when one tries to read and under-
stand the Upanishads by the literary meaning of the
words, In the Upanishadic literature words borrowed
from the finite language are being made use of for a
higher and a special purpose of indicating the Infinite.
As such, these borrowed words are to be understood,
in their special employment, to have gathered some
special meanings and imports. Thus, the word Fnow-
tng here i3 not meant in the sense in which we
generally know things of the world, wherein the
‘knower’ is always different from the ‘known’ and
the “knowledge®’. Here the word &now is used in
the sense of discover or realise. -

Often it happens that we keep on desperately
searching for a key, or an important paper all over
the room, until somebody points out to us either the
key that is in our own hands, or the paper that is
just in front of us on the table. The knowledge that
the key that I was searching, is in my own hand, is
a knowledge that gives me back the key that T had
lost! When we say that by ‘knowing® the thing, we
‘reach’ the thing known, we only mean that the
thing was already with us, and yet, it was screened off
from us temporarily by our own ignorance of it. The
ignorance of it i3 removed by our knowledge of it;
and the thing that was already with us becomes
available for our experience. Similarly, he who
realises that Divine Spark, he Self within himself,
comes to know it, in the sense that he rediscovers that
which was already within him, but it lay, unfortue
nately, veiled off from. him by his own ignorance..
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The students to whom the Upanishad is declared
are all great seekers, wanting to know what life is, and
whether there be any goal in life worth achieving.
They are all great intellectual enquirers who had
come to investigate upon the universal happenings in
Nature and have come to question if at 3]l there is a
purpose to be gained or a goal that is to be reached
in life. This question is completely answered here in
this short and pithy declaration by the great Rishis,
‘The Goal is the Brakman, and one who realises it
reaches the Supreme.

When the Gurx has d:clar:d in one summary
statement the goal of life, the Aryan students of the
true Hindu stock, as we have found earlier, are not
very ready to accept it immediately unless the state-
ments are fully supported by the Eternal Vedic
declaration. The teacher knew this tradition, and
therefore adds, *in that sense is the following hymn
recited . He is quoting a Vedic definition of Truth
Absolute as indicated by the term Brahman.

The Infinite Truth can on no account be fully
defined In words; Infinite defined, i3 finitude ill-
expressed!  And yet, we have here three words which
in their indicative meaning completely give us an
appreciable suggestion of what the Truth is.

Satyam.—It 1s generally translated as Truth, In
itself this translation is mum and does not express
any idea. The words gather their mementum only in
intellects that are familiar with the full import of the
words. In the tradition of Vedanta Satyam is that
which is the changeless substratum for all changes
and modification,
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For example, the post is the “truth’ in the ghost
vision ; the rope is the ‘truth’ behind our misunder-
standings that it is a serpent or a dry twig or a crack
on the surface of the earth or a streak of water., The
idea is that in all honest enquiries ultimately, the real
substratum comes to be discovered; when we dis-
cover the post-in-the ghost we all know how imper-
manent, relatively, ,is the ghost, Therefore, the
super-imposition, the Ghest and its ghastly grinnings
are all declared as *‘ false ”* while, relatively of course,
the post is considered as **Truth ™

In the life of plurality also we are watching an
endless variety of change; time changes; seasons
change ; individuals keep on changing in their body,
mind and intellect. Nothing is permanent even for
a moment ; in this general and continuous state of
flux there must be a changeless Eternal Factor, that
is the Ground which makes the changes possible upon
It. That Saiyam is Brahman,

Without the steady, spotless screen behind the
ever-changing play of lights and shades, they cannot
give us the illusion of a thrilling play in the theatre;
without its permanent and motionless bed, the waters
of a river cannot maintain their endless flow ; without
the solid and inert rails, the flying wheels of the 'train
cannot move on. The screen in the film-theatre, the
river-bed in the river, the rails in the Railways—these
are the changeless, the permanent, the ‘truth’. That
Factor which is immutable upon which the finite
changes are rendered possible is Satyam, the Brah-
man of the Upanishadic literature.
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Jnanam.~—This is generaily translated as Know-
Jedge. But in order to warm ourselves up to the
inspired meaning of the Rishis we have to seck a
fuller understanding of this term,

- Knowledge is of two kinds: (s) Knowledge un-
conditioned. () Conditioned-knowledge, We generally
experience in the world only “knowledge of ** things.
Herein Knowledge is conditioned by the things known.
These conditioned-knowledge-bits change from place
to place and from time to time since the objects that
Pure Knowledge happens to illumine are different
from one¢ another,

When Ganges water is poured and kept in different
types of bottles the shapes of water conditioned by
the different bottles should necessarily be different,
since the bottles are of different shapes, But this does
not mean that water has any definite shape at all,
Similarly, though the knowledge-bits conditioned by
different objects are seemingly different because of
the plurality of the objects themselves, the Absolute
Knowledge in its pure nature is unconditioned by any
of the abjects that it illuminates,

The term Jrana indicates this Absolute Knowledge
which illuminates for us the objects of experiences in
the outer and in the inner worlds. The Conscious
Principle beaming out in its Awareness illuminates
all objects that It comes across, just as the sunlight
has no preference, and blesses all objects with its light
and grace irrespective of their nature and quality,
when the objects come into the flood of the sun’s light.
By the word Jnanem, this Consciousncss in us is
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indicated. We have already seen that it is this Life
Spark that is the substratum, immutable and cternal,
which makes the changes of the body, mind and
intellect possible and realistic.

Anantham.~Itis translated as Infinity. Since by
the word Satyam Brahman was indicated as the Real,
the substratum from which the entire world of the
finite had, as it were, merged, it has become the cause
of the phenomenal world, The cause from which
effects arise (as pots or ornaments from mud or gold)
is generally inert and inorganic and as such the
doubt may arise that the Supreme is an inert and an
unintelligent principle (like mud or gold). To remove
such a hasty conclusion, it is insisted that Saiyam,
though the cause of the world, it is Intelligence itself.

This Consciousness that the substratum of the
created world may itself one day end, is yet another
doubt that can possibly come in the mind of the
uninitiated. To refute this idea and to show that
Pure Awareness which is Safyam is Itself not the
effect of any other cause and as such is Infinite in
nature, we have the term Anandam used here. This
term cxplains that though Truth be the cause of the
pluralistic mutable world, it in itself is the uncaused
cause. Unborn and eternal that Truth revels as
Infinite and Conscious.

This is the core of man’sown personality since
without this Consciousness or Awareness, however
strong he may be physically, however noble he may
be in mind, however powerful in intellect, the indivi
dual will be considered dead by the world. Life
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means expression of awareful experiences. When an
individual ceases to live his experiences, to live
awareful of his outer and inner worlds, that mass of .
matter having the shape of the creature is considered
as dead, and the carcass is claimed by nature for

reconversion into the five elements from which it had
emerged !!

Thus, in this irrefutable definition, made up by
inimitable usage of the pregnant suggestions containeéd
in these three terms “ Satyam, Jnanam, Anandam”,
the tmmortal text of the Hindus, the Vedas, indicate .
the Absolute Reality which is at once immanent and
transcendent. To seek this Truth within and to
rediscover It is the Divine unfoldment of the mortal
to his own immortal stature, of the finite to the dignity
of the Infinite, of the bound to the joys of the
freedom.

If there be thus a Truth as defined above, how
do we reach that Brahman? The terms Satyam,
dnanam, Anandam have a flavour as though they are
expressing some definite qualities and in the ordinary
usage of language, qualities qualify objects. As such
the students, who are familiar with this word-usage in
Janguage, arc apt to misunderstand from these qualifi-
cations that Truth is an object separate from the
secker.

He who rediscovers this Conscious Principle
within himself is one who it considered as fully
awakened to the Divine Nature in man. This
awakening makes him drop once for ever all his
identifications with the false matter envelopments of



122 TAITTIRIYA UPANIAHAD  [CHAPTER 1

his body, mind and intellect and the choking world
of plurality created from these three levels. Just as
in any dream we, identifying ourselves with our
mental creations, come to suffer dreadful sorrows
within ourselves, so too, in the dream of plurality,
our false identification with matter ends when we get
ourselves awakened to our Real Divine Nature,*

Practical-minded as they all were, the children
of the Aryan stock were not very much enamoured
by the fact that the Vedas had thus declared a highly
poetic and extremely consummate goal of life. They
wanted to know how this great realisation of the
divine in them could facilitate the individual in living
a more intelligent and healthy life. Their’s was the
cry for a life of subtler joys; their demand was a
complete freedom from the sorrows of the finite,
However noble a goal the philesophy may point out,
to the impatient seekers it was not acceptable unless
it could guide them to the goal that they wanted, The
teacher knew this character and the healihy impati-
ence in the dtudents of that generation, and, naturally,
he concludes, as it were in the same breath, that
he who realises this Conscious Principle in himself,
“he enjoys all his desires, all at once, along with
Brahman.”

The Consciousness in the mdividual being the
same as the one Life Factor in all the living world,
it is the lluminator of all joys enjoyed by every body
at all places and times, and, therefore, in experiencing

* For further clucidations refer Swamiji's Discersas on Mandukya
and Rarika.
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the Spiritual Centre in ourselves, we may say, we are
at once experiencing thereby all the joys experienced
by all the living kingdom.

In Vedanta, the great Scientists of Life, the
Kishis, had made an exhaustive study of the sburces
of joy in our ordinary life. The material preoccupa-
tion of the world today does not provide the required
amount of intellectual poise for such a close study of
life, for the purposes of investigating into the mecha-
nism of the joy transactions. Ordinarily now-a-days
even the best of us only feel that there is a joy when a
desire is fulfilled, but we do not pause to make a
scientific analysis or an investipation into the
principles underlying and governing the sensuous joy.

Vedanta does not deny the fact that in our finite
world there are joys. The flickering joys tantalizing
man, with their flashy charms, are not a satisfying
fulfilment to those who are really hungry to live fully,
In their dissatisfaction they were goaded and encour-
aged to make exhaustive enquiries into the structure
and composition of the sensuous happiness,

No doubt there is a joy when a desire is fulfilled,
but enjoyable only by the one who entertains the
desire, The joy that an object provides is, it is found,
directly . proportional to the amount of desire with
which the individual has struggled for it. We also
find that a given object that gives joy to one can itself
dole out a measure of unhappiness to another! The
same given cup of coffee if it gives eighty units of
happiness to a South Indian, it gives, perhaps, an
equal amount of unhappiness to a Pathan who is not
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familiar with the embittered sourness of the Madrasee
Coffec! A young lady after days of struggling at
last fulfils her deep desire for a blue Mysore Saree—
which provides her with a great satisfaction,
while, the same Saree spills disastrous sorrows and
a crecping sense of disgust in some of her dear
friends!

If happiness were in the objects, the coffee or the
saree should have given the same happiness to all of
us, but it seems that the same object provides different
units of happiness to different individuals and the
same object graces the same individual with different
textures of joy at different places and times, On the
whole we can say that the joy is not in the object, but
the object is only an foccasion’ when the required
mental condition is gained by the individual which
provides him with a sense of joy which he experiences.

The Seers of Vadanta explain this exhaustively
and their convincing arguments have in them a com-
pelling force of persuasion and we are compelled to
accept them. A desire is a tortuous mental state
.wherein we fail to take our mind off from a given
thought-disturbance which demands an immediate
satisfaction by physically possessing or mentally
-enjoying or intellectually appreciating some object or
objects other than ourselves, Thus, the commotion
of desire is a mental disturbance and thicker the
desire, more powerful is the commotion, At the
-satisfaction of the desire the commotion ends and the
peace in the mind allows the Joy of the Soulasit
‘were, to beam out undisturbed and unmolested.
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The Rishis cry that the Self is the repository of
all joy, since the Pure Awareness or the Reality is
itself Bliss Absclute. The mental thought-disturbances,
like thick monsoon clouds, veil the beam of joy and
the attempt of the individual in procuring and keeping
sensuous objects is an unconscious act of .the indivi-
dual to bring about the necessary condition in his
mind so that the joyous soul may peep out shedding
its infinite joy.

Thus the Biski declared that all joys come from
the Self and the sensuous joys are all flickerings of the
Self seen through the intervals of peace in the mind’s
natural state of thought-chaos ! |

With this idea in mind if we re-read the Upani-
shadic declaration it cannot be very difficuit for us to
understand how an individual on realising his Self,
comes to experience all the joys of every living
creature—all at onge,

GRIF! TAWETRT AT G | ST | DA~
T | s ) g IR | e sava: | s

59 | HARIET: |

Tasmadva clasmadatmang akasah sambhootaha. Akasadvas
yule. Vayoragnihi, Agnerapaha. Adbhyah pruthivee. Pruthivya
ashodhayaha. Oshadheebhyo annam. Annatpurushaha.

aerq : from that (Brahman), & verily, Ta@Ty !
which is this Atman, ®rem: : space, &qa: @ 1s born.
Wrerany ¢ from space, |IY:: air, gran:: from air,
iR : fire. wol: : from fire, AIW: : water. wg¥n ! from
water, qhafy : the earth. gfgsgr @ from the easth,
wrawy: : herbs. @y : from herbs, swny : food,

gu® : from food, Y& : man.
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From that {which is) this Atmem, is space born: from
Akasa, air ; from the air, fire ; from fire, water ; from water,
earth; from earth, herbs; from herbs, food ; from food, man.

Since, to the Hindu seeker, theology and philos-
ophy are not in themselves a fulfilment, no true
Aryan seeker feels happy or considers himself fulfilled,
at this. He demands out of philosophy & way of ltving
by which they can actually come in contact with the
Truth and raise themselves to live on par with it.
Self-experiencing and the consequent Self-perfection
alone satisfies the Hindu seeker.

Looking in and through the words of this passage
no ardent student can miss the picture of the salient
beauty of the Himalayan Valleys against which the
Ashram nestles, swathed in divinity and comfort and
in the open porch of it sits the sacred master instruc-
ting a gathering of his disciples! In this dramatic
layout the master’s declarations are all coloured by the
appreciation and opinions expressed by the student’s
faces. When first the teacher declared that the
Supreme is realised by those who know Brakman, the
gurgling question in the heart of the student was,
““ what is this Brahman ?” The teacher defined that
Brahman as Truth, Knowledge, Infinity. Even
then, the disciples were not satisfied, since if there be
an Infinite Truth, they had not been told where exactly
was this Truth to be contacted.

If, for my illness, the doctor says that there is &
specific treatment and the medicine is “Geolalopatte”,
naturally, those who are ailing would like fo khow
first of all what it is. On being told that it is a
medicine to be taken orally twice a day, once aftef
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breakfast and another after dinner, then the question
comes where it can be procured, If at this juncture,
we are told that the original company is no more
preparing this medicine and it is not available any-
where, then the medicine prescribed is not even worth
the paper upon which it was written !!

Hence the doubt of the disciples: the teacher,
therefore, explains.

Here we find that the Brakman defined can be
realised in the innermost recesses of the seeker’s own
personality. The realm in which we can rediscover
this Absolute Nature in us is explained here as the
Supreme sky which is exactly what was meant by the
term the “cave of the heart’ used earlier.*

‘The Pure Consciousness described at first objec-
tively and later on indicated subjectively is one and
the same. The Reality, being one, All-pervading and
Eternal, cannot be limited in any sense of the term
and, therefore, to assume that the Reality is not at
once immanent and transcendent is to misjudge the
Divine Nature. To say that the Divine is yonder
there to be realised as the Sultan of the Skies is a
terrible blasphemy, for, it will be attributing a limita-
tion upon Its Infinite and All-prevading Nature, and
if T'ruth be within also then it is certainly realisable
there in ourselves. It is to indicate this fact—that
the Consciousness within and without is one un-
broken homogeneous Truth, that in this section we
are told, “ from That (which i) this Atman’.

.. % Refer Discovysas on Eathopanishad, by Swamiji/
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This idea is brought out fully and clearly in
Vedanta through an analogy of the outer-space and
the room-space or pot-space. Space being a subtle,
all-pervading element it cannot be limited either by
the walls of the room or the material of the pot.
And yet in our gross concept we generally identify
space with the four walls of th¢ room or consider
space as conditioned by the material of the pot, and
declare it as the ‘room-space’ or the ‘pot-space’,
Space, being homogeneous, is one and the same
within and without. The very material of the pot
ot the walls of the room are themselves standing in
space and so space is not limited by the material
walls.

Similarly, the cause-of-space, necessarily subtler
than the space itself, the Reality, is one-without-a-
second—both within the pluralistic world and without
it. This onencss of the spiritual essence i1 man with
the Infinite Reality, which is the substratum of the
entire phenomenal world, s indicated here when the
Bastra says, ‘from That which is this Atman’,

To every real seeker of Truth there is a period
in his intellectual quest when he comes to wonder at
and feels bewildered at the why and the how of the
Universe. This doubt is to be first of all answered
thoroughly by the teacher or else the student will
not be able to harness all this mental energies at the
true scientific analysis of himself, and, through deeper
meditation, reach the realm of the subjective experi-
ence of Truth.

Therefore, we find that all teachers have to give
some explanation, which would suit the mental
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temperament of the student and give him the neces-
sary satisfaction, at least temporarily, It is in this
sense that we find in the Upanishadic literature
varied explanations on how the creation first came
into being, One such explanation which can tempo-
rarily give a sense of satisfaction to the seeker is given
here by the Rishi of the Teaitéiriya Upanishad. He
narrates the story of how the five Great Elements
have in an unbroken sequence emerged eut of the
Supreme.

First of all the subtlest of the Five Elements,
Akasa, emerged from Truth and from it a grosser
element the A+r came; a more grosser Fire came
from Air; and a still more grosser element Water
manifested itself from the Fire; and the series ended
with the grossest manifestation, the element FEaréZ.
These Five Elements have been accepted as the
fundamentals in the manifested world of matter, by
almost all the philosophers and scientists of the
world, according to whom the entire pluralistic
phenomenen is an endless varicty of combinations
and manipulations of these five Great Elements.

These Five Elements are arranged in their order
according to their relative subtlety, measured in
terms of their qualities. A4kasa considered to be the
subtlest has only one quality, sound ;: and we know
sound cannot be created where there is no space,
The Air has the quality of sound and also its own
special quality, the fouck; and to that degree air is
considered grosser than Akasa. Next in the series,
Fire, has all the qualities of Space and Aér apart

10
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from its own quality of form; water, besides the
quzlities of all the previous ones,—namely sound,
touch and form—has its own special quality of aste.
And Farth the grossest of the lot has all the four
qualities described, along with its own specific quality
of smell.

Thus, we find Great Elements—each representing
one or the other of the sense-objects, here the cog-
nisible by man through his sense-organs— are
described, in the poetic Janguage of the scriptures, as
the deities of the five sense-organs: Ak%ase in the ears,
Avir in the skin, Fire in the eyes, Water in the tongue
and Karth in the nose.

We are explaining these conceptions in the
Vedanta in such detail here only to give ah idea, how
clearly and precisely must have the ancient students
understood their teacher’s words, at the time of the
delivery of the text, when the students were already
familiar with this idea that the Eiements represent
the sense-organs. Therefore, though microcosmically
this portion reads as the story of the Elements and
their manifestations from the Supreme, microcosmi-
cally it at once expresses how in the individual, the
five great scose-organs, the cars, the skin, the eyes,
the tongue and the nose rose as though a separate
creation from the Aiman. |

From Earth, the Food.—Out of the gross Earth
rose up the entire world of vegetation and ambug the
herbs, plants and trees are the food materials which
can maintain the physical health and stamina of the
individual, The food that is taken in large quantities



B, VALLI] TAITTIRIVA UPANISHAD 131

by the father crystallises into its essence as the seeds
in Bim and a seed fertilising an ovule in the womb
of the mother grows into its full maturity, to be born
as an individual called Purusha.

@ &1 Q¥ JeRiswan: | aragay g =4 gfgw:
9 | qUEeE: U | SR | 35 999 AfE | AEeA €
wafa 1

[ R’ sudisEEm: )

Sa va csh1 purcosho anndrasamayaha. Tasyedameva siraha.
Avam dakshirak pakshoha. Ayem wiigrak paksheha. Ayamaima,
idam puchcham pratishie.  Tadapyesha shioko bhavati,

{11t Prathame Arwvakaha)

q:: He, 5 : indeed, ww: : this, g&T: : man, @¥-
TaAg: © consisting of the essence of food, wwg : His,
¢33 : this, wx : indeed, fT: : head. sty ¢ this, gy

+ {his) right, qs : wing. =rge : this, g : (his) left,
T L wing. W this, stremn @ (his) trunk, ¥%y ; this,
M hind part, stirgr : (his) support and founda-
tion. # : about that, atfq': also, ma; ¢ this, X3
verse, wafdr : is there.

He indeed js this man consisting of the essence of food.
This 13 his head, This is his right wing. This is his left wing
(side). This is his trunk. This is the hind part forming his
support and foundation, About this also is the following
verse,

After describing the outer world and how it was
caused the teacher is slowly gliding his discourse to
the subjective theme of self-analysis. The goal of
the-spiritual quest is the Supreme and the subjective
search is the technique adopted in Vedanta,
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This physical body born of food is described here
as the essence of food, 4dnnarasamaya, When man
15 thus explained as made up of food the students
might misunderstand the theme indicated by the term
to be man with his physical, mental and intellectual
personalities.: The Kishi here is definitely gpuiding the
student’s attention to the purely physical structure of
himself. He at present is talking merely of the
physical sheath in man. 'To indicate exhaustively
a physical sheath in all its entirety the teacher is
pointing out the five main parts of the body as the
head, the right and the left sides, the trunk and the
lower limbs.

Sureswaracharya while commenting upon this
portion describes it as a metaphor drawn from the
hawk-like arrangement of the sacred Fire-places in
some special types of Yagna. The Rishé is here
dramatically pointing out to his own head, limbs
and trunk, and is describing the parts constituting
the Annamaya Kosa—the Food Sheath. The descrip-
tion indicates that what the His/is meant by the Food
Sheath is the physiologist’s man-structure, constituted
of the head, the trunk and the limbs.

Strictly following the tradition of the Vedic faith
the teacher after making this boid assertion immedi-
ately hastens to add that what he said was not a
mere individualistic philosophy, or a mere intel-
lectual hypothesis, but that it is {fully supported by
the words of the Vedas, The Vedic stanza is quoted
in the next sectiom,
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waare: X1 Section 2,

AWy o WY | Ak & gy | ey
wEAy dtafe | SEMgferoRdE: | oW @ qamt e
qeEaTE=as | &% ¥ dswArmafy | IsH mwEy | o
R qaat 987 | qweedlETa | SEIgHaN wweR |
AR 90 | Hrgash T qmfy | aenzd a3 g 0

Amnadvai prajah prajayvante.  Yaoh kascha pruthiveem sritaha.
Atho gnennaiva jeevanti. Athainadapi yantvamataha. Annam hi
bhootanam jyeshtam. Taesma: sarvaushodham uchyate, Sarvam
vai te annam apmwvanti. Ye annem Brahmoposate. Anmom ki
bhootanam jyeshtam. Tasmat sarvaushadham uchyate. Annedbhoo.
tani jayante. Jatani annena vardianie, Adyate atti cha bhootani,
Tasmatannam taduchyata i,

wsry : [rom food, & : indeed, wsr: : beings, -
et : are born. g7 % @ : whichever and whoever,
ghefisg : on earth, fwrars: exist. @l : thereafter,
Wed : by food, wx : alone, fygfa : live. ww: : again,
A : to it. wegA: : ultimately, nfgmBa : (they) merge
into. Jray : food, fx : verily, garard : of all creatures,
WEd : the eldest. amy : on that ground, G’foﬂﬂ:(:
medicament for all, g : it is called. ewg : all, §:
verily, & :they, @wq : food, wsrgafia : obtain. §:
those, waa : food, mm : as Brahman, sqra® : medi-
tate. wasy : food, fi : indeed, sgarany ; of all creatures
sAgq : the eldest. asra : on that ground, Hq"fqa'l{:
medicament for all, I5q® ; it is called. wurg : from
food, wenifiv: all beings, wrge& : are born, wrarh :
the born, wilw : by food, ede : grow. wud : it is
eaten, Wi : cats, @ : and, Warfa: beings. Iy .
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therefore, www : as ‘Annam’ #%: that, wead: is
called, gfir : thus.

All beings that exist on carth are boen of frod. They
thereafter live by food; again, they ultimately go back to
merge to become food. So, verily, food is the eldest of all the
creatures, Qo that ground it is calied the medicament for zll.
From food elf beings are bore; having born they grow by
(consuming) food. Food is that which is eaten by the beings
and also that which in the end eats them : therefore food is
called Annam,

A pot that is created from the mud exists no
doubt only in mud, for, if we remove the mud the
pot cannot exist! Also we know that when the pot
i3 broken it surrenders itsell to become the mud!
That is, an effect arising from the cause, exists in the
cause and ultimately merges back again to become
one with the cause. Therefore, the pot is called as

mud-pot.

Similarly, the physical body of man born from
the food taken by his father, maintained and noun-
shed by the food consumed by itself, and ultimately,
since the physical body of every one must go back
to the earth to fertilise and become food for others,
this physical structure also iz called the °Food
Sheath’. This idea is indicated here by the Vedic
Muanira which says “AIl living creatures of the world
are born of food ; live by food, and at the end they go
back to becoms food”. Therefore, saysthe Rishi, food
is the eldest creature which is self-evident without
any special explanation.

The etymology of the word ‘Annam’' is also
‘given by the Sruti to justify what she had already
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explained in word. She says “that which is eaten
(Adyate) and that which eats (A#); it is called food
(4nnam)”. The medical science also openly explains
now-a-days that the general deterioration of health
in the world today is because man is over-eating.
Over-eating saps his vitality, ruins his health, and
in the end kills him. In small doses even poison is a
curative medicine; similarly food also, in right
healthy proportions, is a blessing to the bedy but
when we learn to over-eat and indulge in gluttony the
individual slowly deteriorates in his health and soon
dics away.

This idea is so beautifully put in the words of
the Srufi when it says that food is *“that which is
eaten by the eater and which in the end eats the very
eater” Food is also called, therefore, a great Universal
medicine ; in right doses it blesses; in over-doses
it kills. ** Those who worship food with this under-

'{ * L] - ] ]
standing will become,” declares the Rishi, “rich in
food ™.

This portion is generaily passed over by merely
declaring that this is a methed of Upasana or Medita-
tion. To understand it as a method of meditation
which promises the meditator more and more wealth
and food, is to almost insult the passage. Vedanta is
a literature that is generally prescribed by the ortho-
dox Pundits only to those who are well-fitted for the
same, and these Adhikaris are men of detachment
and. renunciation. And therefore, it should =it ill
upon the lips of Pundiis to translate the passage as
a mere *method of worship” {Upasana) which would
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provide the seeker with a lot of material gains and
food !

This seems to be a passage which justifies the
Hindu attitude of sanctity for food. The portion now
under discussion should be considered as a secret
knowledge not only for the happiness of the indivi-
duals but of the community, of the nation and even
of the world.

The food problem of the world can directly be
attributed, in almost a majority of cases to the
irreverence with which we handle the problem.

Food is insulted through over-eating. Idlers who
have not contributed their share of “Upasana™ in
its cultivation hoard the foed! The honest “ Upa-
sakas” who bhave done the Sedhana in the field are
at the end plundered! When in one part of the world
there is scarcity in another part we either find food
insulted through bad storing or ignerant cultivation
and some times through deliberate criminalities such
as the burning down of crops or throwing the collected
crop into the sea with 2 view to raising price in
the world market. Even in our country—where
famine is so natural and regular that we have learnt
now to accept it with the philosophical resignation of
the milestones on the roadside—any average ¢cono-
mist would declare from the housetops that famines
in India are always due to our irreverense for food in
the present and our long and continuous blasphemy
against food ifv the past. Neglect of agricultural
facilities like irrigation, of livestock, of implements,
of manure, etc., and the irreligious way in which the
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priests of the “temple of food” are behaving or in
the modern language it is because of the ignorance of
the cultivators themselves,

In case we knew how to respect food knowing
fully well all its implications that it is pre-eminent
among all the beings and that it is the greatest medi-
cament known to man certainly that individual or
community or nation can expect to gain more and
more food to themselves.

SNIE] TEWEATGAYIT | 9 sal e SI9HE:
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[ gf fgdvrsgarms: ]

Tasmadva elusmat annarasomayat.  Anyontara atma pravamags-
yaha, Tenaisha powrraha. Sa va esha purushavidha eva. Tasya
purushavidhatam.  Anvavam purushavidhgha,  Tasya prana eva
siraha,  Vyano daokshinah pakshaha. Apana ultarah pakshahg.
Akasa atma. Pruthivee puccham pratishia, Tadapyesha sloko

bhavati.
[fti Dwiteeyo Anuvckahal

ey : other than that, % verily, qagrg : than
this, sEcEWyYTs : than the one made of the essence of
food. @y : other (there is), @7ax: : inner, WY
snul SR . nf Prana. #® : with it, ow : thls Ti;
is full, &1 : he, § : indeed, T : this, gyafeag: : of the
form of a person, a : exactly. &g : his, geafnaany :
being in the form of a person. g : similarly, wqyq :
this too; gwwfaa: : of the shape of a person. a® : of
that, st : Prana, wa:alone, fore:: head. sqm::
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Vyana, qﬁjul TNt & is the right side. e - ﬁpana,
gwe: W ¢ is the left side. wWMRMT: : space, wWTRT: is
the trunk. gfirdt : the earth, qegey : the hind part,
sfégt : as support. % : about that, =iy : also, am: ;
this, agts: : Verse, srafx ; there is.

Other than thet (Sovly made up of the essence af food,
there is an inner soul (Sheath) made of the Prang. With it this is
filled. This (Prenomaya} is of the same form asthe previous. Its
human form is exactly as the buman form of the former. Of
that, Prona is the head, Pyama the right side, 4paonag the left
side, Akasa is the trunk, Earth is the tail or the support. About
this also thers is the following verse,

In this portion the preceptor is guiding the atten-
tion of the disciple to a point interior to the gross
physical structure which had been already described
fully. The second sheath is constituted of the pranas.
Here pranag is not AIR; this generally is the mistaken
notion entertained by all hasty readers, who thereby
come to misunderstand the entire Sasfra. Prana
only means that vitality which expresses itself in a
body when it is alive, This vitality of life expressing
itself from various centres in the physical structure
and pursuing different functions is together indicatéd
by the term Prana in the Vedas.

The Vital-Air-Sheath is described here as one
interior to the Food-Sheath forming as it were a silk
Ening to the outer sheath. Molten metal poured into
a mould should necessarily take the shape of the
inould, so too the Pranamayae 1s occupying fully the
Food-Sheath.

Vital activity of life is not centred at one specidl
point nor is it scattered at different points of the
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Physical Sheath. It being the very nature of the life
it expresses its nature through every conceivable
point in the body.

When into a mould of a God-form metal is
poured and in another mould of an animal-form.a
sample of the same molten metal is poured, it 1s véry
well known thai on destroying the mould the shape
within should exactly correspond with the shape of
the mould. Similarly, the Vital-Air-Sheath when it is
full in the Food-Sheath it must have the same shape
as the physical body, and therefore, the teacher goes
on to describe the head,trunk and limbs of the
Pranamaya-Sheath.

The tatal life’s vitality as expressed through the
physical body has been very carefully noted for
purposes of scientific classification. Though life be
one it: exprewes itself in different departments of
activities and, therefore, the FPrema is considered
under five main classifications by the ancient tea-
chers. To understand them as five distinct Pranaa
will be a misreading of our scriptures; the Prena
remaining one and the same the five different names
have been given to it to indicate the various depart-
ments of its activities.

Just as the same individual is father at heme, an
officer in the office, a friend in the club, 2 mere
devotee in the pilgrim-centre, so too the same Prana
is known by the five different names, To indicate its
five different activities: life’s vitality functioning in
the organs of perception is called Prana; expression
of life as the vitality that presides over the actions
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that throw out or reject the by-products from the
physical body is called Apana; the strength in us
administering the department of digestion is called
Vyana ; while the energy behind the distribution of
assimilated food to the various corners of the bhody
politic is called Samana ; and the energy which helps
the ego-centre to leave one physical structure at the
time of its death—to pursue its transmigratory pilgri-
mage seeking ‘fresh woods and pastures new’ where
it fulfils all its matured desives,—is called Udana.

These five Pranas together constitute the life's
vitality as exhibited in a living creature. Therefore in
the consideration of the structure of the Vital-Air-
Sheath the teacher explains that its anatomy is con-
stituted of these five Pranas. As before the descrip-
tion explains that the Prana is the head, Vyana and
Apana are the right and left sides, The trunk of it
is described as 4 kasa (space), which is gquite natural
because energy or vitality can be expressed only in
a fit field for his expression, and therefore, space 1s
considered as the very stay of the Vital-Air-Sheath,
inasmuch as no vitality can ever be expressed where
there is no space !

Its lower limbs are explained here as Earth.
This is very scientific and indeed quite acceptable to
us since we are the children of the knowledge of
Newton. The gravitational force is that which keeps
us on to the surface of the Earth but for which we
would have been all weightless things floating in the
atmosphere like cotton! That we are able to live
under the influence of Prang is due to the fact that
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we are planted on the surface of the Earth, chained
to its centre by the unseen forces of attraction called
gravitation; or else we would have been under the

influence of the Udana and fleating about without any
permanent mooring.

This idea also is fully endorsed by a Vedic
Manfre which is given in the following section.

AgaIE: 3| Section 3

mu ¥M ug AmfE | Ao ogaad | omor f
qAAMI: | AEEOIVEAY | 9909 o wrAka | ¥ oot
FRSES | oo & e | cweaiggeE gi

Pranam deva anu prananti, Manushyah pasavaschayve. Prano
hi bhootanam ayuhq, Tasmat sarvayusham uchyate. Saervamevg
ta ayuryanti. Ye pranam Brahmopasate. Prano B bhootanam
ayubs, Tosmart sarvayusham uchyata iti.

arory : Prana, ¥am: : Gods (Indriyas), g : depend-
ing upon (Prana), wrufeg : live. @gsar: : (so too) men

TY: : animals, & : and, § : whatever (beings}. mmony

: Prana, ff : indeed, sqamag : of all beings, stq: : (is)
the life. agmg : therefore, mi‘gert[ Universal Life,
Feq¥ : it (Prana) is called. @ : all, uy : verily, ¥ :
they, wrg:: full span of life, uffar : reach. ¥: those,
qrorsg : Prana, wgr: as Brahman, sqraw: meditate
(worship). &trer: ; Prana, fi : verily, 3@z : of beings,
wry; : the life. amq : therefore, wuiges : Universal
‘Life, woui ! it (Prana) is called, ¢ff : thus.

Through Prana the God's (Indripas) live and so also do
men and the animal kingdom. Prana is verily the life of
beings. :Therefore it is called the Universal Life or the Lifs
of All. Those who worship Prans as Brahman come to tive
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the fall span of their Life, Prana verily is the life of beings.
Therefore it is called Universal Life or the Life of ALl

The translation itsell is amply clear especially to
those who had been initiated into the special attitude
in which similar ideas have beén ' expressed in the
carlier sections. Here also there are Pundits who
believe that this is (Upasane) method of worshipping
Prana as Brahman. To assume that it is only a
mcthnd of worship, without havmg any 1mphcatmn of
fife is to scandalise the wealth of i import in our scrip-
tures. From what we have already seen it 1s evident
that one who worships the Prana in all its five fields
of activities and lives in self-control and thus econo-
mises the expenditure of vitality can certainly come
to live the full span of the human life—which is
recognised by our Sastras as hundred and twenty

smiling years.

Any doctor, who s not so fully precccupied with
his own income and therefore is totally blind to the
world and its health, would endorse the statement
that the faster we live the quicker does the generation
get wiped out of the face of the world by their relent-

less lord of justice, Lord Death.

Because vitality in the individual is a sign of that
subject’s life, the Total Prana is called the Total Life.
Thus describes the Vedic Mantra all about the Prang
in us and the infinite reality, Therefore the Veda
says that he, who realises this sacredness of the very
vitality in him, comes to economise- in his physical
expanditures, and thus by avoiding all foolish dissipa-
tions lie comes to live the full span of hiy life.
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Y qx grfe S | SgiE | R AR |
SRS AW AR | AR g | @ Ay qeviie o
T TR | Aad genlen: | AW agie AR | my
RO o5 | GIRIOT 9§ | AW ST | AT g7
qfdEr | sy drer Wk |

[ gt gfrsgars: ]

Tasyaisha eva sareera atma. Yah poorvasya. Tasmadva etasmat
pranamayat. Aunyontara aime manomayaha. Tenaisha poorngha,
Sa va esha puruskavidha eva. Tasya purushavidhatom. Anvayom
purushavidhahs. Tasya yajureva siraha. Rig dakshinah pakshaha,
Samoitgrah pakshoha, Adesa aima. Atharvangirasah puccham
pratishra. Tadapyesha sloko bhavati,

[1ti Thriteeyo Anuvakaha)

aw1 : of that {Annamaya), ws; ; this, g : verily,
wtc: Aredr @ (is) the embodied Atman, g : who,
Q€ : of the former. awTy & TAwny : from that very,
Aoy : consisting of Prana {Atman). wg: : other
than, different from, wsacrEar: inner Self, amAy: :
constituted of mind. % : with that (Sclf), wx: : this
one, l[tﬁ: : (is) full. & @ it, & : verily, @w : this, gE-
fisr : in the form of a person, g :only, F&: its,
gewfirqard, . human form. ey : depending upon or
according to, wa : this one (Pranamaya), qoufag: :
of the shape of the person. & : of it, qY: Yajus,
o : only, fxx: : the head. =g : Rik, ghgm: v ¢ the
right side. &% : Sama, IET T : the left side. wrdwm:
: the scriptural injunctions, arem : the Self. Wity
@ ¢ the hymns of the Atharva-veda, qegey sioer : the
hind part and the support. a%: about that, wi¥:
also, T & this, Ig't.ﬁz.,: VErse, ?FHFE ; there is.
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Of that Former (Annamaye) this Praramare is the Atman,
Different from this Pranamaya-Self, made up of the Prangs
there is another Self constituted of the mind. With that Self
made of mind the Pranamaya is full. This aiso is of the form
of man. Its human form is according to that of the former,
OF it Yajus is tre head, Rik is the right side, Saman is the lefi
side, the scriptural injunction (Adesa) is the support. There is
the following verse about it.

As described earlier here also the Mental Sheath
is described as filling the entire area of the Vital-Ajr-
Sheath, which in its turn fills up the form of the Food-
Sheath. For this Manomaye Kose the Yajur Veda
Mantras form the head and the Rig Veda and the
Sama Veda Mantras form the right and lcft sides.
Yajur Veda contains Maniras which has ne strict
rules regarding the numver of letters in each line,
nor is there any definite rule regarding the ending
letter in cach line. Kig Veda Maniéras are those that
are strictly bound by the laws of mectrical compo-
sition,

These Vedic Mantras are exiernal sounds and
how they can be considered as parts of the human mind
is a doubt that can certainly come te an intelligent
reader’s alert mind. Inall Upasanas an individual
is advised to superimpose certain desirable meanings
upon & substratum for purposes of invoking the
greatest concentration. Ordinarily no explanation
can be expected in the prescription for Upasanas,
since the worshipper never comes to demand any
explanation. One training for good marksman.
siip- will not question the why and the wherefore
for the fixed point of concentration. However. here
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it seems to have a fairly good logic about it The
Veda Maniras are in themselves impotent unless the
practitioner is ready to approach them in a spirit of
total co-operation investing his entire intellect and
mind. Mantra means that symbol upon which we
do our reflection {Manana). As such to indicate to
the students of Vedas, in those days, especiaily when
they are pure Brahmacharins, that the Mental
Sheath is nothing but the Vedas is quite striking and
appropriate, This clearly shows how single-pointed
and truly devoted to Knowledge the students were
rendered in those days, during their education
career.

The injunctions prescribed in the Vedas which
detail all the rules of conduct during ritualism, con-
stitutes the trunk of the Manomays Kosa, and the
Atharvana Veda, constituted of Manésas * seen™
by Bistis Atharvan and Angiras, 18 considered
as the foundation upon which the mind exists.

When we understand that the Aiharvana Vede
contains (or contained !} all the knowledge of secular
sciences as machines and charms (Yantra, Manira,
Tantra, etc.), the statement that it is the foundation
of the mind, gains a deeper and an irresistible signi-
ficance. Unfortunately today in this country we have
only a very scrappy skeletonal portion of the Veda
available in its original manuscript.

In saying that Atharvana Veda is the stay of the
mind and the entire edifice of the mind is built up
with the other three Vedas we understand with what
gacred eyes of understanding and sympathy did the

i
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Reshis of old look upon the secular activities of the
State and the society.

To say that Vedanta closed its eyes at the mate-
rial side of life is the undigested understandmg of our
spiritual culture and material science as interpreted
in the Eternal Vedas. Unprepared and unhealthy
students of the Hindu literature alone will have this
shameless courage! An unprejudiced study clearly
shows that the Rishis entered the vast arena of the
subjective experience of the Self only when they had
walked along the unending corridors of their Libraries
and laboratories, Today we know not the recipe of
the 12th century magicians, sorcerers and devil-
beaters; for, on reaching a greater knowledge through
science and its experimental investigations we had no
more any need to go back into the witcheraft or
sorcery of that barbarous age: So too, when the
Rughis and their children came to experience this
staggering ttruth of the inward perfection and the
essential divinity of man, they came to neglect, if not
totally reject, the other sciences and their conclusions
or achievernents,

How much they recognised the importance of the
secular well-being through material knowledge, which
has a great contribution to make in the development
of the mind and the intellect of the successful Vedanta-
seeker, 18 evidently clear when they assert here that
the Mental Sheath or the psychological personality
in man is rooted well upon the 4 tiarvana Veda ! This
idea above described by the daring Rishes of Tartti-
riyas Upanishad is not the whim and fancy of that
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master but it is a truth that had been endorsed by a
long line of seers and has, therefore, come to be
recognised as part of our Vede. The Mantra is
quoted in the following section.

aTEr®: 8| Section 4

alr 4 faded | amen aRm Az | wed e
fagr | @ Ry smadfa | 99n <1 wdr s 2 gl

Yate vache nivartante.  Aprama manase sghy.,  Anandam
brahmano vidvan.  Na bibneti kadachaneti. Tasya esha eva sareera
aima. Yah paorvasya.

ga: : whence, FEn @ all speech, frgas® : turn
back. =g @ without rcaching it, Ragr |z : along
with the mind. saege : bliss, smon : of Brahman,
g : he who knows. & : not, fafE : fears, waram:
at any time, gfg : thus. #e1: of that, wy: : this, ui
verily, TR @raAr | (is) the embodied soul. g3 @ who,
"{&El : of the former,
~ Whence all the speech turn back with the mind without
reaching it (that is the Eternal Truth the Brahman}). He who
knows the bliss of the Brohman fears not at any time. This
mind is the embodied sout of the Pranmnaya. OF this (Prana-
maya) the Manomaya is the Self.

Sankara in his commentary happens to drop this
Iline without commenting on it word by word, since
the same Manira is again quoted in the ninth section
where he goes into it exhaustively. Following San-
kara’s commentary there are a host of Pundifs who
have dared to claim that this is an unnecessary
portion worthy to be eschewed. Personally 1 would
feel that this claim can be justified only if we accept
that the critic has failed to appreciate fully the work
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of a teacher among a host of his discipies. If the
teacher took his profession seriously, and he is.
faithful to his duties, then, he has not only to explain
the theme which he is expounding in a masterly way
but he has also to prepare his grounds to guide the
students to a greater state of knowledge.

This Vedic Manira quoted, though it indicates
the Supreme Infinite Reality, it is here used by the
teacher of the Upanishad to indicate the mind. In
a human life mind plays such an all-important part.
that to consider the mind as the very truth in the
body is but a pleasant and poetic exaggeration,

The students of that age, unpardonably impatient
to know and to live the perfections promised in ‘the
Vedas, cannot -brook any lengthy discourses which
expound theories of matter and spirit, unless they
directly indicate a path by which the students can
come to experience it.

By now, listening to the teacher’s talk in the
Upanishad, the students were getting rather intellec-
tually impatient, and, perhaps, traces of it were
evident on the face of the children, The description
of how the five elements came; the details of the Food-
Sheath ;—all these endless narrations excited but
impatience in the mind of the students, who were
hungry to know and thirsty to live the experience of
Truth. The teacher being so well tuned with all the
disciples that he implicitly understood the mind of
the taught and, therefore, in order to keep them
engaged in a better spirit of thrilled joy and deep
carnestness, the teacher gave a talk which would seem
to us out of placehere, in our hasty reading.
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Again, this Manira gives a necessary warning to
those of the students who are not giving the necessary
amount of their intellectual co-operation, but are only
blinking on depending upon the Guru's words which
are so far very clear and precise, in the hope that at
one point of his discourse, the teacher will be able to
point out the Atman and indicate it as an object !

The theme of the Upanishads is the spiritual
entity in ourselves. The Ad#fman being the Eternal
Subject, it cannot be objectively indicated. All other
sciences are in varying degrees objective in their scope
and treatment, and therefore, an ordinary educated
student would expect the teacher to conclude his dis-
courses, ultimately holding upto their gaze the Self.
To indicate that the Self is meither available for
physical perception, nor for the mental and intellectual
comprehension, we have this Mantra here quoted
by the teacher so that the students may nicely sharpen
and finely adjust a little more, their attunement with
the teacher. And this is unavoidable; the subject-
matter so far was relatively grosser and could be easily
comprehended since they were talking about the gross
body and the expressions of vitality in them-selves.
But the meatal and the intellectual persenalities, into
which the theme of the discourse is now introducing
the students, are indeed subtler and, therefore, this
warning i3 quite timely and highly useful to the
students.

“Whence all speech turn back” —All other
themes in the world can be fully and forcibly expressed
or painted in words but when it comes to the Self,
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words fail. By saying so, the Rishs are not trying to
avoid a direct demand of the student clags. They are
only giving expression to a fact that is accepted by the
very science of language.

Though words have mighty power and they can
paint ideas, report incidents, express emotions, and
enunciate truths, they have their own ‘limitations,
There are occasions in life when the words must
necessarily fail when we try to express them, The
great Rishis of old, with their acute intelligence, had
very scientifically analysed the capacities in words,
and they had found that the entire realm of things
and happenings that is expressed in terms of words—
can all be conveniently grouped under four headings.
Words can explain the species {Jatke), the attributes
(Guna), ;the activities {Kriya}, and the relationships
between things called (Samlandha).

If a thing falls under any species, it can be
expressed in terms of words as: table, chair, sugar,
etc. If it has any attribute like: good, bad, black
or white, it can be capiured in words. Ifitis a verb
like @ cooks, eats, walks, jumps, smiles, etc., it can be
conveyed. And if it is a relationship as: wife,
husband, friend, father or mother, it can also be
expressed. But, if there be a Factor which, like the
Infinite Reality, is One-Without-a-Second, without
Jothi, without Kriyga, without Gure and without
Sambandha, necessarily words cannot function in that
realm of experience, Therefore, here the | Rishs
cxplaing the Truth as that from which all words get
recoiled, declaring their failure in all their attempts at
capturing the T1uth in their forces of expression,
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The words do not return from the Infinite all
alone themselves, but they are faithfully accompanied
in their retreat by the mind, The mind cannot feel
the Truth nor the intelligence know It, hecause the
mind and the intellect are but inert matter and they
gain their capacity to feel and know only when they
are dynamised by the Conscious Principle in us. Just
as with a telescope we cannot afford to see ourselves;
just as a driver cannot be run over by the very car
he is driving; similarly, mind which is functioning
because of the Conscious Principle behind it, cannot
itsel{ feel or know _._is Life-Factor as an object other
than itself.*

He who has come to realise this Aiman within
himself thereafter, feels no fear at any time, The
State of Fearlessness is here equated with a State of
Perfection and lives of all great men remind us that,
they, after attaining Perfection, lived a life of fearless-
ness and daring adventure. They alone had the
courage at the historical periods to stand against the
floods of criticism, and vet, break the wrong and
dangerous flow of thoughts of that era, and redirect
them towards better fields in man’s life. Infinite
alone is the fearless harbour where threats of finitude,
though howling or shrieking without, cannot penetrate
and toss the ship of life.

Sl CIEFANIRGIT | SFAISE HIAT AEma |
WY g ) § O O gA wd| dE A
weqt quafia: | Tw ey R | wG afior: o)

* Refer for more details Distourses on Kenoparirhad, by Swamiji.
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wREe: oy ) fw oswr ) ag: F qfwr ) axsw

o | n
[ ot ~gdlsqare: ]

Tasmadva élasmat manomayat. Anyomtara atma vijnanamee
vaha. Tenaisha poornaha, Sava eshu purashavidho eva. ;Tnsya
perushavidhatam.  Anvayam purushavidhoha. Tasya sraddha eva
sirgha. Ritam dakshinah pakshaha. Satyam wuttarah pokshaho.
Yoga atma. Mohaoh puccham pratishta. Tadapyesha sloko

bhavati.
[fii Chaturthe Anuvakaha)

ma aaEATy : from that very, sawgmy: con-
sisting of mind. W¥q: w*AT: AR : another inner Self,
faxmAmy: : made up of intelligence. &7 : with that
(Self ), mw: : this one, '{lﬁ: : (is) full, & 1 it, ¥ 5 verily
qm: : this one, gafgm: : in the form of a person, ¥ :

indced. amg: its, gewfgwarg: human form. wg:
according to, @rgq : this one (Mano-maya), geafay: :
of the shape of a person. awy : of it, wyr : faith, gy :
indeed, f5w: : the head. many: Ritam, gieror: qu: : is
the right side. gy : Satyam, 39T g the left
side. gy : Yoga, mwAr & is the trunk, #%s : Mahah,

geod afawr : is the hind part and the support. W
about that, sfiq : also, aw: : this, %FI%: ; verse, W ;

there is.

Different from that made of mind is another inner soul
made up of intelligence and by that, this is filled. It also has
the shape of man. According to the human shape of the
previous is the human shape of this one. Faith is its head,
Ritem is its right side, Satvam its left side, Yoga is the trl;mk
and Mboha is the tail, the support.

After indicating the Mental Sheath in the human

personality, the Rushs is guiding the disciple to a still
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more subiler and, therefore, interior sheath of matter
——identifying with which the individual comes to
claim his intellectual personality, This Intellectual
Sheath, as before, pervades the entire area of the
Monomoya and, therefore, it also is to be conceived
of as having a human form,

This Intellectual Sheath having the form of a
man is described as having faith for its head.

In this anatomy ot the Intellectual-man in us, as
described in the Upanishads with faith as head,
Ritham and Safyam as sides, Yoga as the trunk and
Maha as the lower limbs, the attempt of the Bishis
is to bring out at one stroke, through a clear-cut
caricature, the essential scientific details about the
intellect (that were available then) to the memory of
those vigilant students of that time. Unfortunately
today, we, having none of those preliminary kngw-
ledge, come to despair at the vulgarity of such rude
statements that the Intellectual-man in us has an
anatomy and a shape !!

When we approach the statement with the neces-
sary understanding it becomes very tame and yields
its milk of satisfaction. Faithiis not that ridiculous
intellectual tyranny of one over a community or a
caste; though such a silent and dumb-following of
a Prophet or a revelation is generally considered now
all over the world as Faith: so that the priest class
may conveniently trade upon the ignorant laity !l

In Vedanta, Faith is essentialiy the inward
courage in us to live consistently attuning ourselves
to the ideal that we have ourselves intellectually
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grasped. In short, we may understand faith as some-
thing like scl-confidence in ourselves. It is very well
known that even in our ordinary life our successes
depend not only upon the chances or upon our gualifi-
cations but mainly upon our confidence in ourselves,
Without a certain amount of self-confidence we cannot
live even an average life successfully. One who has
lost completely his own cofidence in himself is a
lunatic who is a danger to society and a sad encum-
brance upon himself. Intellect can grow and assert
itself therefore only if there be an unbroken flow of
s¢lf-confidence init. The Upanishad rightly expresses
the very head—meaning the sacred and the most
important limb—of the intellectual man in us, 13 self-
confidence, termed here as Nraddha.

Similarly, its right and left sides are the intel-
lectually digested and appreciated essence of the greai
text-book {Ritham), and the courage of conviction
that propels ene to live upto the Ritham, which is
called as Satyam. It Is cvidently clear that a man
¢an grow in his intellect only through study and
training in every walk of life,

The trunk or the essence, in the sense that it is
the main seat of vitality, which distributes its essence
and nourishes all the parts of this intellectual man
is explained here as Yoga. The word Yoga should
not bring before your mind the picture of twisted
human forms or bellowing pranayam-practitioners.
The word Yoga comes from Yy to join, and any
attempt of any individual to live in life through
contemplation attuning his own imperfect. being of
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today to the greater and nobler concept of the true
is called ¥oga.

Any method by which we can live upto certain
nobler and diviner goal, and thereby come to drop
our weaknesses and imperfections under which we
are today suffering—all such sacred activities, divine
in concept, noble in spirit, are called Yage. Mainly
the success in Yoga rests upon the individual’s capacity
to concentrate and his ability in the deeper medita-
tion, Therefore, to say that the very ‘trunk’ of the
intellect is the power of concentration and its appli-
cation in deeper and faithful meditation, is but
expressing a fact which even modern scientists must
accept without any complaint,

This individual intellect is rooted in the Mghat-
Tattwa says the Upanishad, Mahat-Tatiwa is the
concept of the Totalmind or intellect. How the
individual intellect is conditioned by the Total intellect
is very well experienced at every moment by every
one of us although rarely are we conscious of it,
Take the example of 2 young man sitting in the
verandah of his house rather restless, because of his
incapacity to visit as many pictures as he wishes or
because he has not yet come to possess a radie all to
himself ! Compared with his grandfather’s genera-
tion, we can say that this young man has started
worrying for a thing over which our grandfathers
never thought of complaining or grudging. The
young man is now thinking in terms of his age and
to that extent we may say that he is a product of the

thought of his times,
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This idea is elaborated to include even its
subtlest implications in the story of the Ten Great
Incarnations accepted by the mythology in Hinduism.
According to the age and the conditions, the Avafar
also had changed in its physical siructure, mental
capacity and intellectual accomplishments. From the
Fish to Krishna is the entire story revealed of how
the great man-gods of each era had to prove them-
selves a faithful replica of the total intellectual
throbbing of their respective ages.

A Mahatma Gandhi in Italy would have been as
complete a failure as Mussolini would have been in
India. Not only the great leaders and the prophets
are thus the product of their ages but every one of
us is guided entirely by the influence of the age that
we can almost say that there 15 but a very meagre
fraction in us which is original. This idea is expressed
here by saying that the intellect is rooted in the total
intellectral influence of our era.

The next section gives us the required Vedic-
quotation to substantiate the statement of the Tartéi-
rige Upanishad expounder,

WIATE: 41 Section 5

Rt 3% od | wAr qasi 91 famd X o
ag AgwEd | By T gg | aweew mER ) 8l
g B | s TR0

Vijnanom vajram tonute. Karmani tanute api cha, Vijranom
devah sarve. Brahma jyeshtam upasate.  Vijnanam Brahma
chedveda, Tasmechcherma pramadyati, Sareere papmano hitva,
Sarvan kaman semasnuta iti.
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fergung © knowledge, wway : sacrifice, agd: per-
forms. wayfm : actions, ayk : performs, wfe : zlso,
o:and. Fwm : knowledge, ¥8m::the ‘Gods’ & :
all. mw : as Brahman, Rgq: the cldest, Farad:
worship, fiygraq : knowledge, ®m : as Brahman, o
if, ®g:knows. xge: from that, ¥ :if, % : not,
aarqfy : swerve from. it : in the body, qmam::
sins, fgear : having abandoned. waf: all, ®m:
desires, smea® © attains, xfr : thus,

Krowiedge performs the sacrifices and it is the real agent
of all the physical activities. Al the “Gods ™ worship know-
ledge as Brakman, the eldest. If 2 man knows Knowledge as
Brohmon and if he does pot swerve from it, he attains all
desires and comes to abandon all the sins in the body.

All ritualisms have deep significance and sugges-
tiveness. One who does not keow the exact
implication will only be following the routine
process of chanting and doing the prescribed action
without benefiting himself and feeling any sense of
inspiration. The Upanishad is very insistent and the
Vedas, with equal emphasis, roar that without a
correct knowledge of not only the rules of the Karma,
but the full significance of it, ritualism has no effect
at all. Therefore the Rishi here says thatitis the
intellectual faculty that is the true performer of all
rituals.

Similarly the Manire insists that the intellect
alone is the true agent who does all actions in our
transactions in our life. As soon as an external
stimulus is conveyed by the sense-organ to the mind,
the mind informs the intellect of the impulses receivet
and it is the Jetermining faculty in us that issues out
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definite instructions as to what is to be done and how
best we can make vse of the external experience so
gained. In short, when we analyse the theories of
perception  and the working of experiences as
expounded by the various schools of philosophy in
India and eclsewhere we find in almost all cases the

inteliect is considered as the trne agent in all our
intelligent transactions with the world outside.

Again, intelligence is considered as Bralman or
the Eternal essence by all the *God’, To understand
this word Deva as the celestial being or angels, etc.,
would be io confuse ourselves with ridiculous mis-
understandings. The word Deva comes from a root
which means ilumination; Deva means illuminator.
The Devas in us are the Five Sense-Organs and the
Mind ; they consider intellect as the true factor behind
them ; without an active intelligence the Indriyas are
incapable of receiving their impulses and acting
readily to meet the challenge in the outer world,

He who Jives in the consciousness that every
perception of the sense-organs is an expression of a
deliberate grace of the intellect, he comes to develop
more and more his iotellect. Naturally he ‘cannot
make any new mistakes and he comes to live much
more happily fulfilling all his ambitions and desires,
A fully awareful existence at once intelligent and
conscious is sure to take us from success to success and
to such a vigilant individual therecannot be any sense
of frustration in his desires,

The sorrows of life are all due to our nusunder-
standing ourselves to be nothing but the fleshy body,
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This body-consciousness circumscribes our capacity
and burns with terrific responsibilities and false duties.
These are the sins of the body mentioned here. One
who lives in the intellectual zone as a masterly intelli-
gent being will thereby be getting himself redeemed

from his bodily presccupation and to that extent he
will be feeling free and liberated.

qorT oF T W ) 1 gde | T R e
RAW | SIS HTAIFERA: | A7 901 | & a7 o geTi
04 | T UM | Sad erEd: | dea (e f )

R gfRor: gy | 9NE SO O&: | IR WRAT | AW 9O
SR8 | AT S\

[ gfd vERISqaI®: ]

Tasya esha eva sareerg atma. Yok poorvasya. Tasmadva
etasmat Vijnangmayat, Anyontata atma anondemayaha,  Tena
esha poorncha.  Sa va esha purushavidha eva.  Tasya purushavidfe
atam, Anvoyam puroshevidhaha. Tasva privem eva siaka.  Mode
dakshinah pokshaha, Pramoda uitareh pokshah, Ananda atma.
Brahma puccham pratishta. Tadapyesha sloko bhavati,

[Iti Panchamo Anuvakoha)

aw : of that (Vignana Maya),, ww: this, ag:
verily, Wit wrwr: (is) the embodied Atman. gi:
who, lﬁm : of the former. ammﬁ a@Ig : from that
very, fwrasd: ; consisting of Vignana {Atman). st
: different from, wagrenr: inoer Self, wrasgay: :
constituted of Anandamaya. = : with that {(Self),
ay; . this one, qﬁ" : (is) full. sty g : verily, qm: ¢
this, g@afira: : in the form of a person, &Y : only.
¥ its, gESfgaRy : human form. &g : depending
upon,. wyq : this one (Vignana Maya), ganfgy: : of
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thg shape of a person. #®t of it, frey : joy, wy fire:
is indeed the head. ®¥q: : rejoicing, wfgon e : is the
right side. waty: ; bliss, 3we: qw8: : is the left side.
ur&s: . Ananda, @A is the Self. sy : Brahman,
qeg] afagr @ is the hind part and the sopport. a9 :
about that, wfg : also, gw: : this, tam: | verse, wyin
: there is.

Of that, of the Former, this one verily is the embodied
self. Different from this self made up of Intellect {Fijnane.-
maya} is another self within formed of Biiss (Anandamaya).
By this that is filled (dy Anandcmaya the Vijranamaya is full.)
It afso has the shape of man. According to human form of
That, is the buman form of this. Of it Joy (Priya) is the right
gside, rejoicing (Meoda) is the left side and Bliss (Pramoda) is
the trunk. Brohnan is the tai]—suppn;rt. About this there is
also the following verse.

As before we are told that deeper within the
Intellectual Sheath filling it up entirely and fully is
the subtlest of the matter envelopment called the Bliss
Sheath. This is constituted of all the flickering joys
that we experience in our contacts with the finite
world of matter when the sense-organs come to live
them. All those joys put together form the subtlest of
Sheaths. In life our existence 13 conditioned by our
joys also. Just as the body and its conditions limit
oui personality, just as the mind and the intellect and
their health condition our cgo-centric existence, so
too, our share of joys in life also adds its colour into

our individual existence.

The joys that we experience in life arise from an
endless-variety of sources and it would have been the
despair of any people in the world to tabulate them
all. Butthe Rishs of old could do so. Not cnly did
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they bring into their classification all the joys experi-
enced by an individual, but they classified under three
Leadings all the possibilities for enjoyment of all living
creatures in the Universe,

This they could achieve by classifying all circum-
stances under three stages in the relationship between
the conducive sense-objects and their enjoycr. There
is a kind of happiness when an individual is mentally
brooding over a sense-object which to him is a source
of happiness. Thus when the object of love is absent
the lover cnjoys it through contcmplation. The joy
thus expericnced in the contemplation of the loving
object is termed in Sanskrit as Priya which we are
compelled to transiate as joy.

When the object of love is very near the lover,
the enjoyment at the vicinity of the enjovable is
certainly better than the delight gained in the mere
contemplation of it. This joy whichk is subtler and
greater than £riya is termed as Mode which we have
translated as rejoizing.

When the beloved object is not only near the
beloved, but he actually comes to indulge in the
enjoyment of the object, the joy arising out of this
actial experiencing is termed as Pramoda® we trans-
late it as Bliss.

As an example, a lover when he is contemplating
upon the beauty of form, the nobility of the heart
and the delicacy of sentiment of his beloved, his joys
are termed as Priya; when he is meeting her in a
secret arbour of love in the actual vicinity of the true
throbbing heart, the joy that arives is called Moda,

12
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and when the same lovipg couple come to live in
mutual embrace living the soft joys of the betrothal,
the pleasure derived from that fleshy enjoyment is
termed as Pramoda ; we translate it as Bliss.

Under these classifications all enjoyment of sense-
objects can be marshalled in: these three being the
sources of all our joys.

In describing the A nandamaya, the Rishi, there-
fore, explains that Priya 15 its head and Moda and
Pramoda are the two sides, In all these three sources
of joy, the common vital content is but the sense of a
satisfying delight and this fact is indicated when the
Rishs declares that the trunk is 4nanda.

In the above narration of joy and the Bliss-per-
sonality in man, though we explained it as the jovs
experienced through the acquisitions, possession and
enjoyment of the sense-objects, when we view it closely
we find that all bliss springs from the same source,
the Supreme Self. Bliss is the essential nature of
man, and desire or sorrow 1s a condition when the
flow of the Self is choked by the powerful agitation
of the mind. Possession of the beloved object in its
varying degrees of satisfaction calms the mind and
te the degree the mind is calmed, to that degree
beams of the Self’s Blissful light bursts upon the
individual’s cognition. This technique has been fully
explained earlier. Therefore, according to Vedanta,
sense-enjoyment 18 nothing but the Bliss of the Self
that manifests itself at certain moments, the immediate
cause being the possession of the particular object.
This truth is upheld when the Rishs declares that the
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Bliss-personality in man is rooted in or founded upon
Brahman.

What has been said here is endorsed by the
Vedns; the appropriate Veda Manfra is quoted in
the following section.

WIATH: ¢ ) Section 6.

#gA7 & W3 wegAwE 97 I | afe wwl By |
geade A fazfeld | adn o aiftc AT | 3 gia

Asanne\a vq bhavarl asadbrehmer! vedg chet. Astl Brahmeti
chedveda. Suntamenam tato viduriti, Tacvaisha cva sareera atma.
Yuh poorvasya,

#wgq : non-existent, @ : truly, &:: he, wafk
becomes, ®@q : non-cxistent, #g : Brahman, yfi
thus, 8% : knows, &« : if. aife7 : as existent, wmg:
Brahman, gf : thus, S :if, 87 : (he) knows. a@e:
then, gag ; him, @*a¥y : to be existent, fiyy: : they
{the world) consider, gfar : thus. asy: of that, qs:
this, ag : verily, 5€ic ®remt @ (is) the embodied soul,
q: » who, l{ﬁm : of the former.

If he knows Brafman as non-existent he becomes himself
non-existent. Jf he knows Brahman as existent, then (they)
the world knows him to be existent. Of the former (Anande-
mayg-kasa) the Self 1s the essence.

The theory of transcendence as explained so far
should necessarily give the student a feeling that the
Truth indicated in Vedanta is a condition to be
experienced as ‘Non-Existence’. All that we know of
esiptence can be experienced either from the body
.or from the mind or from the intellect or at least as
an inward ‘ glow of happiness’. But the Bishi was



164 TAITTIRIVA UPANISHAD  [CHAPTER II

labouring all along to explain to us all these instru-
ments in us and he had been advising the transcen-
dence of each one of them.

When we remove all our identifications with the
body, thoughthe external sense-objects become nil to us,
certainly, there are the feclings of the mind that exist
wherein we can live. When the mind is also trans-
cended there is at least a world of “deas which we can
capture and live in our intellect, When we transcend
the intellect also, we may still live, as the teacher
explained, in the ‘glow of happiness’, in the causal-
body. But when even this is transcended the goal
that we can reach must, certainly, be a complete zero,
a vacuum an emptiness, a dull and dreary Non-
existence n which all that we know of is negated.
When all the mstruments of experiences are trans-
cended we must necessarily reach a void which, as far
as our intellect could understand today in its calcula-
tion, must be a zero—a Non-existent nothingness !!

That which has its own positive qualities is called
an existent thing. This watch on the table exists
because I see it, I touch it, I can conceive of it as
my watch, and I have got an idea of its make or of
the company that manufactured it. The watch is
exisient. But when I search for my hornit is termed as
Non-eaxistent, since my sense-organs cannot perceive
it ; neither can my mind feel it nor can my intellect
conceive of its presence. When none of the instru-
ments of cognition inn me can come to experience
an object in the work-a-day world we term it as
Non-existent.
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The believers in Asat Vada, a group of Buddhists,
had come to claim that ‘ Non-existence® is the Truth,
since they pursued exclusively the path of negating
everything iu the cognisable or ¢xperienceable world-
of-objects. They declared, therefore, that ‘Non-
existence’ ¢s the Truth. In short, they claimed that
‘ Non-existence’ exists. 'This Religion of Non-exist-
ence threw the generation out into an insipid animal
life of atheistic values, and ulcerated the society with
its Jeprous sensuousness.

This Manitra clearly indicates that an individual
who realises that the Supreme Goal is Non-existent,
he during his meditation comes to realise only the
‘Non-existence’, and thereby he hecomes only a sad
negative personality and not a positive divine God-
man.

Sankara arguing against this misinterpretation,
very lovingly and tenderly takes up the logic of the
Asat Vada and declares that they are at the gates-of-
Truth refusing to go in and experience the positive
dyramism of the Supreme Essence in themselves.
Sankara says that there is a palpable contradiction,
when they declare that ‘Non-existence exists™.
Theirs is a cry that they had experienced Non-
existence in their supreme transcendental anubhave.
Since they had experienced “ Non-existence’ there
must be a positive Consciousness, an existent entity,
that illumined the state of “ Non-existence . That
existent dynamic factor is the Truth which illumined,
at that time of complete cessaiion of all the sheaths,
the natural state of ‘ Non-existence’; meaning, the
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non-¢zistence of the ordinarily known objects that are
knowable only through the sheaths—which are all
objects of these various sheaths.

Vedanta is not a negative philosophy. Its
strength lies in its positivity and it leads man away
from his present confusions and misunderstandings
and ushers him into Godhood, which is then experi-
enced there as a positive Euadsience, Without the
assertion of the positive qualities of Godhead the
Vedantic Sedhane is not complete with the mere
negation of the delusory beliefs in ourselves, Curing
the symptoms of a disease is not in itself the end of a
treatment; the treatment ends only after the con.
valescence when the patient positively regains all his
Jost health and gets established in the enjoyment of
his entire energy and vitality. Removing hunger is
not the fulfilment of eating, but it must give to the
eater the positive happiness of fulness and comfort.

Negation of our false misunderstandings about
ourselves is certainly to be pursued ; the false is to be
negated. But Vedanta does not point out this partial
method only. After the negation of the false, realisa-
tion is complete only when we come to assert and live
the vital Truth in Itself. Negation of the ghost should
be immediately followed by the assertion of the posi-
tive existence of the post!

This statement of the Veda therefore asserts that
if a seeker oversmphasises the method of negation he
may reach only a dull void which in itself is not the
fulfilment of a God-man’s inward divine realisation,
He not only understands that he is not a finite mortal



8. VALLI] TAITTIRIYA UPANISHAD 167

but comes to experience that he is the Infinite Eternal
Truth. Without this positive understanding, Vedanta
only fulfils in drawing out a melancholy caricature of
a man in imperfections rather than discover for him
the celestial beauty of a perfect God that lives in
him !!

The application of this Vedic declaration can be
found in life also. Unless the faithful followers of a
theory or a philosophy, or even the people of a
nation they do not believe in and come to experience
the existent goal in their plans or programmes,
they do not become dynamic followers, who can carve
out a successful glory unto themselves. This i3 an
era of planning. A plan should include not only a
clear and vivid realisation of the present weaknesses
and sorrows in the society, not only should it give the
details of its working schemes for the amelioration
of the existing conditions, but the plan should give
a positive picture of what would be the goal of the
nation or the country at the fulfilment of the plan.
If the people, faithfully subscribing to the plan, do
not come to realise this positive goal of the plan we
can never depend upon those peopic ever to fulfil
that plan. Unless we have a definite faith in the goal
of our existence and unless we believe, work for and,
actually come to experience the goal positively as an
existent factor, there is no hope of any plan cver
becoming successful.

8o, too, here in the Vedantic scheme of life,
which plans to raisé man from his sensuous slavery,
mental weaknesses, and intellectual impotency, into
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the stature of a God upon earth, free and efficient in
every field, noble and divine in every activity, peace-
ful and serene in every situation, cheerful and
composed in every circumstance—ever a master of
his own emotions and desires, never a slave of his
sentiments and ideas. As such, in this subjective
planning unless the seeker has a definite faith in a
positive goal, unless he comes to experience it, there
is no fulfilment in the spiritual path as indicated in
the God-making programme of Vedanta.

This positive, Existent, Divine, Consciousness
which is eternal and perfect, immertal and omni-
potent is the Adiman, which is the essence of the
Amnandamaya~kosa. To know and to realise the Bliss
Sheath is to discover the Afman. To fix our identifi-
cation with this Bliss Sheath entirely and completely
is the last act of the conscious and deliberate human
effort in his attempt at self-evolution, wherein he
comes to realise his essence as nothing short of the
Supreme Godhood.

FYRAISTTn | aiffgeg a% U | eud asefd
gy fgmd 9% Ow | wlhiwermm e !

Athato onuprasngha. Ute avidvan amum lokam pretyn. Kas-
chana gochchati.  Aho vidvan amum lokam pretya,  Kaschit

samasnila u.

oq : now (thereupon), #x: : therefore, agwwr:
the following questions. % : whether, wfuggry: the
ignorant, wgy : there (yonder), #ww : world, &7 :
having left (this world). %wmr: any, weghr: go?.
s @ or, firgr : the knower, wgs &Y : that world,
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it : having left, wife® : any, qrggh @ attains, «:
whether ?

Thereupon arise the f{ollowing questions. Does the
ignorant leaving this world go There or does the knower

leaving this world obtain That.

The diligent and daring intellectuals that they
were the children of that age in their extreme self-
integration could not only follow faithfully the highest
philosophical discourses but they could see even much
ahead of their classroom. The impatient enthusiasm
in the students, mouldering under courageous impati-
ence, seems to take wings and voice forth these
questions. The questions in their implication cover a
greater field than the words suggest themselves in
their superficial dictionary meanings. In the begin-
ning the teacher said that out of the Reality, defined
as “ Safyam, Jnanam, Anantem,” the entire world
of plurality emerged under the propelling force of
a desire. |

When a chain is made out of gold whether the
links in the chain know it or not, when it is melted
it cannot become anything other than gold itself,
Similarly, the disciples ask **Will not a human
creature even when he does not know anything of the
Atman, without any of the self-efforts at ethical and
moral living, and continuous mental secking and deep
meditations, reach the Supreme on leaving from this
world of existence ?’ This question in its implication
raises a doubt as to what is the special benehit derived
by the spiritual-way-of-living and by following the
traditiontal trainings of Self-devleopment when every
born creature would ultimately merge back to become
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its cause, which is the Supreme? Here the question
is vpon the futility of any conscious spiritual ende-
avour.

The other guestion is an antithesis of the earlier:
“Does one who knows the Reality reach the Supreme
experience, after his departure from here.”” Together
itt their combination both the questions indicate a
doubt whether there is a Reality or not, whichiis to be
achieved by man through a conscious effort on his
part. The full implication of the question will be
understood as we read more and more of the text.

QAsemaat 75 @f g9RAfa) § afsawa ) «

IR | §< qRTETa ) afkd ) awa | seEEmiEe |
T ) augawat | RS Tfes 9 1 Fesdarfaead

% | fagid arfagd 2 | a9 T9d 3 | gaanay ) sfed R
gERfaTE | aEOY @ wafd il
[ ¢l v@isErE: ]

So akamaoyata. Bahu svem prajaveveti. Sa tapo atapyata,
Sa tapastgpiva.  Idam sarvam asrwjata.  Yadidam kincho.  Tatsru-
shiva. Tudevanupravisat., Tadanupravisya. Sacchasyaccha abhavat,
Niruktam cha aniriktam cha, Niloyanam cha anilayonam cha.
Vijranam cha avijnanam cha. Safyem cha anrutam cha, Satyam
abhavat. Yadidom hincha. Tarsatyam ityachakshate. Tadapyesha

sicko bhavati.
[1ti Shashto Amuvakahal

a: : He, mxmaga : desired. w¥ms: many, #my:
may I become, 4s&a : may I be born, gf : thus,
& : he, aq: : tapas, g : performed. &:: he, 3T
tapas, aeqy : having performed, gfir : thus, wws : all,
wagna : created. 8 £ f% & : whatever that is here
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(that we perceive). &e :it, ¥exar : having created,
A%t it, o : verily, wgRian : entered into. am : it,
wgutuea : having entered. €9 ; the manifest, & : and,
@y : the beyond (the unmanifest), & :and, sy ;
became. ®&wE : the defined, = : and, wfs®ey : the
undefined, =:and. frmaaq : the housed, = :and,
wfAeaan : the houseless, & : and, famra : knowledge,
% : and, wfyyray : ignorance, & :and, g : truth,
& : and, sgay : ignorance, | : and. §WY : manifest,

: became., ¥q g7d f& & : whatever that is here.
ay : therefore, @wy : existence, gfa : thus, wmemd
it is called. @y :about that, =g :also, aw::this,
TR : verse, wgf¥r : there is.

He desired “I shall become many and be Born. He
performed Tepss. Having performed Tepas, he created all
this whatsoever (we perceive). Having created it, he entered
it. Having entered it, he hecame the manifest and the
utmanifest, the defined and undefined, the housed and the
houseless, knowledge and ignoranee, truth and falsehood, and
all this whatsoever that exists, Therefore, It is called
Existence. In this sense, there is the following Vedic verse.”

The Supreme All-Pervading Consciousness,
which is the substratum for the cntire world, is Itself
the Conscious part of life within us, called the
Aitman. This has been already explained in the
beginning verse of this chapter. Herc in this Mantra,
the teacher is continuing his discourses and is explai-
ning how the creation has actually emerged out from
the ocean of Pure Consciousness which ever remains
Perfect, the One-without-a-second.

There are many European critics who naturally
get flabbergasted at the logic of the master’s words
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here. The students asked definite and pointed ques-
tions which the master was not answering immediately
and directly. From this, they conclude that the
teacher was not only avoiding the question and its
implications, but was even frightening the children
away by the dignity of his beard and the sonorous
ccho of his thundering words!

In fact, on a closer study, it would be revealed
how subtly the master had answered all the subtle
implications of the students’ questions. In this
dramatic situation—where the teacher was giving a
discourse, to a few students, who were eagerly sitting
in front of him with all eyes and ears, with their mind
surging forward to peep over even uncovered new fields
of knowledge which the master’s words seemed to
open up to their view—the students, in their impati-
ence, asked the above questions,

‘The teacher appreciating the depth of under-
standing which is indicated in the students’ questions,
did not all of a sudden jump at an answer in a direct
‘Yes® or "No’, but he continued his discourse
covering all the fields as per his own scheme of
the discourse.

There was a smile of satisfaction on the face of
the teacher and he promised the children with his
smile that he would be answering them, Thus, the
teacher continued to explain how the Infinite came to
play the game of the lunite not by any accident, nor
by the intervention of anything other than Itself, but
It "happened to entertain a desire to become and

play the game of Iife!
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This description gives us a fallacious feeling that
the teacher is trying to explain ‘the creation’ objec-
tively. Though the words here, *“ He desired ™ gives
the reader a wrong notion that a creator, there,
among the clouds, desired, and “you and I are all
the creatures of his desire,” in the tradition of the
Upanishadic studies, the students of that age, tried
to grasp the Truth in themselves subjectively.
Vedanta, being the science of man’s subjective quest
to discover the Reality in himself, at every point in
the Upanishads, we can understand the Sasire only
if we try to subjectively experience what has been
objectively explained in their Maniras.

The Aéman, Supreme and Divine, Perfect and
All-full, revelling in Its own omniscience and omni-
potence, became awareful of a desire arising in Itself.
Thousands of desires do come every day in the bosom
of each one of us, but we do not identify curselves
with them and they immediately die away. Bat,
at moments, we get ourselves identified with one of
the desires and then starts the endless chain of
tragedies and sorrows in our effort at accomplishing
the desires and regaining our mental poise,

For example, almost every day, in the afternoon,
the idea of visiting some cinema show may ¢rop up
in our minds, but it is ignored and it dies away with-
out making any stir in us, But one day, suddeniy
one gets & desire for a picture-show, and he does not
keep quiet but identifies himself with the desire, and
then starts vitalising it with his own thoughts. He
struggles hard to Greate that ‘world of experience’ by
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reaching the theatre, purchasing the ticket, walking
in and taking the seat. Having thus created this joy,
he enters it, as it were with his enthusiasm, to enjoy
the ‘show ' and then comes to suffer the agonies of
the tragedy, smiles at the comedics, etc.

Similarly, says the Righi, the Supreme, first
desired——meaning, when a desire bumped up in that
Ocean of Perfection (in Its All-fulness, desire too is
in It} It identified Itself with that desire and per-
formed Tapas. Concentrated and consistent thinking
in the line of a desired object is Tapas. These thoughts
dynamise the desire and the individual, meaning
“ the Supreme, identified with its desire,” struggles
to create the necessary world in which it can fulfil
-its desire. Having created the world, He enters it,
meaning, he comes to live in an intimate and immed:-
ate refationship with the world of cbjects so created.
“Thus,” concludes the fieski, *° the Supreme Himsell
became the entire world of experience in plurality I!”

In this birth of the plurality from the Supreme,
no division or change has happened in the Infinite.
The Finite is only a superimposition on the Infinite,
The vision of a ghost does not in any sense reduce,
divide or mar the nature of the post. Rockfeller may
dream that he is a beggar roaming in the streets of
New York, seeking for a full lunch, but on waking,
he shall not find himself even a farthing the less rich
for his dream-poverty than what he was. Thisprocess
of a delusory vision which veils the Real Nature of
the .substratum and gives us an eoxperiencsable
perception of something different from the real nature
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of substratum is called a superimposition. The Rishi

here explains this all-satisiying theory of creation as
expounded in Vedanta.

Thereafter, the Aéman himself became the entire
world of perception, manifest and unmanifest, that
which has form and the formless, all knowledge and
all ignorance, truth and falsehood,—nay, in short,
every ohject of expericnce came from that one sub-
stratum, Divine and All-Pervading, the Supreme Self.
The waves and the ripples, the foam and the lather,

all are in real sense nothing but the one homogeneous
ocean.

Whatever be the size, shape, design, colour, price

or contents, all clay pots have risen up form the one
mud alone.

If all these objects have risen up from the Truth,
in what way can we detect something that is commeon
to all things, both the manifest and the unmanifest.
In the manifest world, we have inert stones, the grow-
ing vegetable world, the scotient animal kingdom,
and the rational human beings. We experience the
unmanifest world, such as our tendencies, likes and
dislikes, loves and hatreds, etc, What is that Factor
which is common to the stone, the plant, the animal,
the man, and his feelings and his ideas? If there be
a common ground, which is the same for every pne
of these entitics, certainly that Factor should be an

cxpression of the Supreme, out of which all these have
arisen.

On no platform can all these pluralistic ‘'worlds
be brought together and equated on-the bagis of n
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commmon factor, except on the ore idea, which is
cértainhr common to all of them, and that is, Exist-
ence. All of them exist. The fact because of which
we say that they exist—as contrasted with things like
sky-flower or mirage-water, which we say has no
existence—that fact, philosophically called * Pure
Existence™, is common to all and this is an expression
of the Supreme Consciousness. Since the Truth is
embracing all objects and giving them all a glamour
of existence, it is called ** Existence ™,

This declaration is not a mere intellectual hypo-
thesis fathered by the Rishi of the Upanishads, but
thereis a Veda Mantra which endorses it, It is quoted
in the next section.

qFAIE: @1 Section 7

wgg §39N G | 99 § GEA | ST @EA-
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Asadva idamagra aseeta.  Tato vai sadajayata. Tal atmanam
svayamakuruta. Tasmat tatsukrutem uchyata iti.

W&y : non-existence, & : verily, gpg : this, Wt
in the beginning, @mefiey : was. &% : from that, &
indeed, @y : the existent, w¥rgw : was born. Fq:
that, sy @y : itself by itself, wgwa : created.
a@y : therefore, &y : it, gHuR : Sclf-made or well-
made, Teq¥ : is called, ¢fir : thus.

In the beginning was verily this Non-existence. From
that the existent was born. That created Ttself by Itsell.
Therefore, It ig called Self-made, or Well-made, :

This is a stanza often quoted by those who claim
that Non-existence 15 the Ftermal Truth, because,
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according to the Vedic Manire as quoted here, Non-
existence alone existed before all creation. This mis-
chievous misinterpretation cannot stand the scrutiny
of even a moment’s quiet thinking. The very sentence
“ Non-existence existed "’ 18 itself a palpable contra-
diction, and a sciénce or a scripture has no right to
indulge in contradictions, and wherever there is a
secming contradiction, it 1s for us to find the correct
meaning and understand the statement rightly. -

In the beginning, that is, before the manifested
world was created, it was all in a state of Non-exist-
ence, in the sense that ‘existence’ as we know now,
conditioned by the various objects, manifest and un-
manifest, did not exist, and so Non-existence existed.
It is only to negate the manifested world as known to
us today in the Supreme that the Vedanta says here
that Non-existence existed, Qug of that Non-existence,
“the existent was born””. Out of a piece of Silver,
a gold pot cannot be made; and if the effect 15 2 gold
pot certainly the cause must have been gold. Simi-
larly, if, out of Non-existence the existent was born,
then what we mean by the “ Non-existence ” can only
be ¢ the Non-existence of the created”. From
Existence alone the existent can emerge.

That there is in this creation no intervention of
a creator is shown by the Manéra by insisting that the
Supreme created ** Tiself by Iiself ”. Just as in our
common dreams: I having had my food retire to
the security ang warmth of my comfortable bedroom
and then dream in my bed that 1 am starving, in

some unknown valley of Darjecling, where bitten by
13
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cold, struck by fatigue, and torn by hunger, I am
roaming in the jungles, when a beast of prey prounces
on me from around a bush.* Herein, the bush, the
jungle, the beast of prey, and its victim all are
created from me, by myself, and the moment I
withdraw back again to the waking-state-conscious-
ness, the dream fades away into the nothingness
from which it had come., Exactly by the same
process, the Supreme having identified itself with a
desire, creates a field out of ** Iiself, by Iiself .

The pluralistic world therefore is nothing but
Himself and He being Perfect and Divine, the created
world is not to be condemned as something that is
born out of sin, which is the unhappy philosophy of
the Christian Bible, but here the noble cultural
tradition of the Hindu considers the world as
“ sukrutham* — well-done, divinely-planned and
perfectly-executed. The Semetic religions all weep
at their own imperfections when they compare them.-
selves with the beauty and completeness of Vedanta.

Altogether this ‘theory of creation’ provides us
with 2 complete philosophy and not an objective
theory. It is not giving us the logic of creation as
much as the methods of transcending it. It prescribes
the secret Solvent with which we can resolve the
bundles of contradictions we meei with around wus
and within our hearts'!

The philosophy of the Taittiriya is 2 briiliant
idol wrapped in glorious optimism that in its shrine

—_—

* For a ¢cloger atudy of the dream-world refer Swamijita Discourssd o0
Mandukya and Kariia,
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the sobbing and sighing man gets revived to a godly
beauty that wears an eternal smile—the smile that
wells up from a satisfied blissful heart. A man who
has followed Taifteriye properly and realised the
Truth indicated by it, can no more thereafter feel
any imperfection anywhere in the world, since the
plurality is but a superimposition upon Reality. Thus
the existence, wherever it be, 1s but the Existence
borrowed from the Supreme !

Thereafter the entire world of multiplicity comes
to wear a robe of divinity and an aura of perfection
to one who is a true student of Taitéiriye. There is
ne trace of cynicism nor is there in the Taitbiriya-
view-of-life any hint at the futility of life or the
foolishness of recognising a world. The world is no
more a chain upon the soul but it is a glorious occa-
sion to recognise the dynamism of the spirit and its
petfection both in its transcendental and immanent
presence. The world 15 sukruiliam : well-made,
divinely-planned and perfectly-executed.

7y % aggad | @1 3 @ @ T s
& YT &: WOGE | gET SHY WA @ | o
G-

Yad vai tatsukrutam. Raso vai saha, Rasam hyevayam lobdhva
anandee bhavati, Ko hyevanyat koh pranyat. Yedesha akasa
anande na syat, Etha hyevanandayati,

qu : this, ¥: verily, @q: that (which was),
geay : Self-made, Ta: - ‘taste’, T verily, &: : is He,
ray : ‘taste’, f&:indeed, @a:only, Wa¥y: this one,
Zo%aT : having obtained, wrawf : blessed, wafw : (be)
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becomes, w: : who, fir : indeed, wa: just, sy
oreqTe ¢ who clse can breathe out other than, &::
who indeed, oa 1 if , @a: @ this, yrwrY ¢ (in) the cavity
of the heart, w=eq: ¢ joy, @ ang : were not there, Tm
: this one, fg: surely, o : indeed, arsmaagrfar : brings
us joy.

This which was Self-made.........that is ‘taste’. Having
obtained this “taste® man becomes blessed, for who can
breathe out or breathe in if this joy were not there in the cavity
of the heart ; and this Brakman himself brings us joy.

‘The oneness of the ¢reated world and the creator
is nowhere in any other philosophy so beautifully
brought out and so perfectly conceived as it is here.
It says that the pluralistic world finite in nature,
pain-ridden in experience, imperfect ut every stage
when we try to grasp it from the level of our body,
mind or intellect is itself nothing other than the
Supreme, Perfect—full of a vital, experienceable Bliss
Essence (Rasa).

There no sense of a disrespect of the finite
when viewed after the experience of the Infinite!
It 1s recognised and respected, revered and adored,
worshipped and invoked, sung and glorified, as
nothing but the Supreme Itself. Here is a positive
philosophy which roars its reverence to life : domestic,
social, communal, .national and international. Life
itself throbs with the Reality and the pain and imper-
fections in it are but the ulcers that we have created
by our misuse of life, in our ignorance and stupidity.
Any temple can become as dirty as a dust-bin if we
misuse it—as we scandalously do in many of our
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temples. Similarly, in our irreverence to life and non-
recognition of the divinity in human beings we breed
mutual hatreds and enmities which molest the social
security and the beauty of life.

Rase is that which is enjoyable, It is not a
non-existent nothing but an existent factor, Rasa is
that which gives pleasure and joy. On realising *the
Self within though we negate all objects of the body,
mind and intellect in our transcendence of all the five
sheaths: it is not an inert zero, an empty non-entity,
but it is a poesitive Bliss Experience. This idea is
indicated here by declaring Atman as full of Rasa.

In the world, living in the various sheaths identi-
fications, we come to our share of happiness in
contact with their conducive objects. The bedy is
happy in contact with the beloved who satisfies all its
sense-organs of perception and sense-organs of action.
A beautiful literature satisfies the mental zone, just
as an appetising philosophy when explained properly
satisfies our inteflectual hunger. At all these levels
we enjoy when in contact with their chosen objects,
while. when we have transcended all these, in the
experience of the Self in the Self, it is possible that a
student may doubt if there can be any joy at all. This
doubt is cleared in this scripture by its declaration
that the Supreme is full of Rasa.

This can be observed in life when we observe a
devotee closely. A Christ in rags, a Buddha under
a Bodhi tree, a Ramakrishna in the Kali-Temple, a
Vivekananda in the cold Railway platform in
America, a Guru Govind Singh encircled with danger
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and threat to his life at every moment,a Ramathirtha
in the valleys of Himalayas, ... none of them
could in any sense of the term be conceived as
provided with any reason to be happy or joyous, and
yet, these are the rare ones whom we see through the
books of the history, who wore their eternal smile at

the perfection achieved, the contentment gained, the
tranquillity established !

We see at one hand a rich spendthrift seeking
a perfect joy through sensuous chjects sighing and
weeping ; while, on the other hand, one declaring his
consummate satisfaction with the limpid depths in
his peaceful looks and the endless smiles on his loving
lips, who have none of the sensuous objects around
him. We have surely therein a practical demonstra-
tion of what the Upanishad explains: that the
experience of the self in self is a positive joy, so
perfect in itself that all the sensuous objects put

together cannot ever give even a trace of its Eternal
Perfection !

Having experienced this spiritual centre as one’s
own essential nature that individual ‘becomes bles-
sed’ in the sense that thereafter no circumstance can
give him any sense of imperfection or sorrow,

When the teacher has explained this much and
tried to express himself the glory of the spiritual
experience, he being one well-cstablished in it, he,
naturally, shoots himself into that memory of lived
joys and so he explodeshimself in a general statement.
In this outburst we hear echoes of the tecacher's des-
peration at the incapacity of the language to express
the Infinite Brahmansnda Rase which he wanted to
convey through his students to the werld at large.
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This is but natoral that whenever we try to
narrate to some one near and dear to us an experience
we had and whenever we are anxious that the other
must experience the same it must be the experience
of everyone of us that our thoughts will always run
faster than our words. Similarly, here when the
teacher was over-anxious to convey his Infinite
experience of the Positive Reality of the Spirit, his
thoughts run wild into his memory of lived joys,
while his words stammer and falter at the threshold
of their own incapacities !!

There is certainly a pause of breathless ecstasy
on the part of the teacher at this point of delivery
when the power of his memory bundles him away
into the realm of his experienced spiritual ecstasy
from wherein he understands that the source of all
joy. in the entire universe is but the Bliss of the Self]
ang so, when he tumbles down back again into his
mind-and-intellect-plane 2nd takes up the thread of
discourse he cries out this general statement which is
pregnant with suggestion.

He declares that none can breathe on the face of
the globe and continue to live if the source of all joy
were not there in his heart. That all joys, which
we gain in the sensuous world, are all flashes of the
brilliance of the Self emerging out through the mental
agitations, when they are calmed through the fieeting
enjoyments of the sensucus objects, has already been
throughly cxplained in the previous pages.

The psychologist estimating the mental character
and composition of a suicide declares that a creature
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decides to die and raise a weapon against himself only
when he . at the impact of 2 sudden and immediate
disappointment in life, comes to feel that there is no
more a chance of any happiness, or no more an
occasion to smile, in the future. No creature can
live without joy and every moment of life is an active
seeking of a greater joy. If this motive-force is
removed from life the entire existence tumbles down
and permanently comes to a halt. The movement of
life is contirued and kept up by the dynamism of this
joy-hunting. Naturally the teacher here declares quite
appropriately that no creature can be there and
continue to breathe in its body embodment if its heart
were not full of this experienceable Self,

That this Braiman alone brings us all the joys
has already been explained when we were discussing
the mechanism in the joy-distilling process within the
beings.

2 Gor gafrmeRsrdshirRsfestod ol
fred @ drsva o wef | aw ReT cafegdons

w64 | o9 q® w4 WAl | g o Rzdiskearae | ggey
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Yada hyevaisha etasmin adrusye anatmye anirikie anilayane
abhayam pratishtamvindate, Atha sobkayam gato bhavati. Yada
hyevaisha etasminnudaramantaram kurute, Athe iasye bhayam
Bhavati. Tatveva bhayam vidusho amanvanasya. Tadapyesha sloko
bhavati,

[1ti Saptama Anvakaha)

qql : when, fg:indeed, =g : thus, um:: in this,
sl : (who is) invisible, WA : incorporeal, nfu-
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T : inexplicable, wf@a® : unsupported, nIYY
wfirgre : fearless-oneness, faegd : attains, sng : then,
a: : he, wgy : fearlesness, wA: : attained, wgfir: be-
comes.

ax1 : when, fi: however, ug:verily, mu:: this
one, qafer : in this, ¥ : even, gaay : slightest, TRATH,
: distinction, & : Makes, ¥4 : then, @wr: to him,
way : fear, wafe:is. aw:that, g:certainly, ug:
indeed, way : fear, fags: : the All-Knower (Brahman)
wargWeEr : for one who does not reflect, #wy @ about
that, wfgq : also, was ¢ this, was: : verse, qafiy : there
13,
" When this Afman attains the fearless-oneness with Brahman
who js invisible, incorporeal, inexplicable and wosupported,
then he becomes free from fear. When, however, this makes
any slightest distinction in Brahman, then there is danger for
him, That very same Brahman Himself becomes the source of

fear for him who makes a difference, and reflects not. To the
same effect there is the following varse,

The spiritual centre which presides over the body-
assemblage in every living being has been explained
as “Mull of Rasa”., This blissful Centreis not realised
now by us because of its identifications with the
assemblage constituted of the body, mind and other
sheaths. The Aiman, when seemingly, conditioned by
these delusory matter-envelopments, is called the ego-
centre. The process of self-discovery is the ego's
rediscovery that it is the Pure Self without any of its
delusory identifications with Its matter vestures, On
this recognitien the Self in us realises Its oneness with
the Self of the Universe.

In a cup of water the reflected sun entirely
depends upon the condition of the water in the cup,
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When the water is disturbed the reflected sun gets
shattered. When the water i8 muddy the reflected sun
becomes muddy. The sun in the sky conditioned by
the water in the cup stands for the dé#man conditioned
by the matter-sheaths, and this reflected Consciousness
is called the Ego-centre. When the cup is broken or
the water is thrown away, in short, when the reflec~
ting-surface is. destroyed, the reflection also ends and
the real sun in the sky comes to be realised as the
Truth behind the reflection.

Int fact, it is the sun in the sky that illumined the
reflection, the water in the cup and the cup itself,
Similarly the ego-centre and the matter envelopments
arcall being illumined by the one Pure Consciousness;
but this is not realised so long as we are preoccupied
with the various vicissitudes and destinies of the ego-
centre. When once the seeker detaches himself from
all the sheaths and thus ends the reflecting medium,
thereafter the Pure Consciousness, the Atman redis-
covers himself to be nothing other than the Self in all
names and forms constituting the entire universe,

The Afman rediscovered Itself immediately under-
stands Its oneness with Brahman. '

Invisible.—Here Brahman is described as invisi-
ble meaning he is not cognisable through the known
avenues of perception, namely, the sense-organs. Not
only that it cannot be seen it is equally true that
Brahman cannot be heard, tasted, smelt or touched,
Sense-organs can function only in the world of objects
and they can perceive only their sensc-objects which
are other than . themselves. Aiman being the subiect
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it is not perceivable. What i3 visible is a modifica-
tion or a phenomenon (Vikara). Brahman i3 not a
phenomenon and therefore he is invisible, incorporeal.
That which is a Vikare or a modification alone can

take a gross form. Brahman is described here as
formless because it is not a modification.

By the carlier tecm that Brahman is invisible if
it has indicated directly that it ischangeless, indirectly
it also connotes that it is also incorporeal (bodiless);
and that which is bodiless is ¢ndescribable also. In
short, Brahman is not subject to any modification,
it being the cause for all the modifications,

Being so, itis ‘unsupporied’ or ‘sbodeless’. In
its subtlest All-pervasiveness Brahman covers all and
nothing covers it. And therefore, it is abodeless.
For a parrot the cage is the abode; for the cage the
house is the abode: for the house the roof is the
abode; for the roof we may say the ‘blue dome of
the sky® is the abode; for the sky, philosophically
the Brahman is the abode. But, for the Brokman
there is no abode since there is nothing other than
That, and nothing covers It,

All effects and their attributes have the support
of the substratum, the Braliman. But there is no
support for It. Srufi says that the Brahman is
established in no support other than Its own glory.

An individual who thus comes to experience his
oneness with the Brakman becomes free from fear,
Fear can come only from something other than oneself,
Nobody is afraid of himself. When a seeker succesfully
realises his oneness with the entire Universe, the sense
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of distinction ends and thereafter he has no occasion
to feel the sense of fear at anything.

- To convey this idea that fearlessness can come
only at the realisation of the individual’s oneness with
the entire, the Upanishad here gives, the negative
statement also, The Braliman Itself becomes 2 source
of fear for him who makes even the slightest distinction
in it, The moment we recognise an objective God
other than ourselves revelling in heaven and we do
not scek our oneness with Him, agitations and fears
come to storm our hosom. Perfect tranquillity and
peace come only when we establish our unguestioned
oncness with Truth.  Perfect happiness is only in the
fulfilment of love. Love is fulfilled only when the
lover and the beloved merge to become one single
mass of love experience, Similarly, when the ego-
centre in us loses all its separative Consciousness and
comes to cxperience its unbroken and definite oneness
with the A¢man it comes to live the Infinite State of
Perfection and Fearlessness in Itself,

The same Truth which gives fearlessness to the
realised provides occasions for fear to those who do
not give enough meditative thought to the discrimi-
native analysis of the Unreal and the Real. The ego
is “ Atman playing the fool amidst the unreal.” To
awaken itsell to the Real is to rediscover Its Divine
omnipotent nature and in this 1Self-discovery is the
State of Fearlessness. Those who do not make the
necessary dlscnmmatwc analysis of the Real and the
unreal, of the true and the false, they in their delusory
identifications come to feel themselves different from
the Real and their realisation is never complete.
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The Self in us realisable as our own Real Nature
full of experienceable Bliss {Rasa) is by now brought
within the intellectual compyehension of the students,
il not fully within the intuitive realisation of the
seckers. In the next section we have got a complete
picture of the dynamism of this Spiritual Centre and
also a comparative statistics which gives us a certain
concrete measure to divinise what is the joy experi-
enced in the Self by the realised.

AT < | Section 8

dtoswig: | iR a9 | SmseE e |
gegwiafy 9=q £ |

Bheesan asmadvatah pavate. Bheeshodeti sooryeha. Bheesha
asiadagnischa indrascha.  Mrutyurdiavati panchama iti,

offar : through fear, =g« of Him, a: ¢ wmd
qg® : blows, ¥fmr: through fear, s¥iq : rises, !{fn.
the Sun. #ar: through fear, agi : of Him, =W :
fire. @ :and, t7g::Indra, & : and. may:: death,
arafy @ proceeds, gam: ! the fifth, gfg : thus,

Through fear of Him blows the wind. Through fear of
Hit rises the Sun. Through fear of Him again Fire and
Moon and lastly that is fifthly, Death proczed to their respec-

tive duties.

In the phenomenal world, in spite of its confusing
plurality and endless multiplicity of things, there
seems to be some golden chord of uniformity inasmuch
as this external jig-saw-puzzle follows strictly 2
definite law in its moment-to-moment existence and
activity. There is certainly a concord that runs
through the noisy discord of the world, Thereisa
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silent rhythm seen imperceptibly running through
the endless variety of confusing movements. Seasons
similarly fallow one after another rhythmically, Each
object in the universe strictly conforms itself to its
own nature, There are the natural laws which strictly
follow all scientific observations. The sun is never
dark; the moon is never hot; fire is never cold!!
A caw begets no lion; a tigress begets no bird. The
inntimerable laws of instincts and emotions observed
among the vegetables, animals and human lives are
all strictly pursued everywhere in nature.

‘A law is always promulgated by a law-giver and
wherever we find strict adherence to the law it is
always because of the fear for the law-giver. Simi-
larly, if in nature we find that the natural laws are
irrevocably declared and strictly followed, certainly,
we have to assume that behind the phenomenon
of nature there is a definite law-giver who strictly
executes the law, He, ever standing, as it were, just
behind Nature with a raised whip threatening them
with total annihilation at the simmplest disobedience.

This idea 1s brought out by the Sruéi in order
to establish the Supremacy of the Spirit over the
matter, and also its dynamism in it. Also this decla-
ration conclusively proves that this spiritis not a
non-cxistent non-entity, but an existent Reality which
can be courted and experienced as full of Bliss,
omnipotence and omniscience. The Truth indicated
in the beginning of the chapter as **Satyan, Jnanam,
Anantam’, though invisible, incorporeal, undefined
and abodeless is the source of all dynamic life and is
an Existest Principle.
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Five main ohservations are made here by the
Sruts: such as the movement of air, the rising of the
sun, the heat of the fire, the light of the mooen and
filthly, the very principle of decay and death that
sustains the perishable nature of a finite world, called
Dieath. All of them indicate that the entire pheno-
menal world is not a haphazard idle dream of a mad
man, but it is an intelligent scheme ordered by a
Dynamic Divine Power which executes Its will very
strictly and fully through Tts established laws of
behaviour and reaction. This is a Vedic hymn
quoted here in support of the previous Mantra which
declared that he who rediscovers the spiritual centre
becomes fearless, because he thereby becomes the
very Truth, whose dictaterial sovereignty is the irre-
vocable sanction behind Nature’s laws.

This declaration of the Rule of the Spirit over
matter isfollowed up in this section by a narration of
the various joys experienced in the different realms,
and, in this comparative study or joy, the teacher of
Taitiiriya tries to convey to the student a quantita-
tive and qualitative conception of the Infinite joy
which is the very Nature of the Self.

Fwissgw dwlar wali ) g9 @Y GEISHIEE: |
wifye zfRd afw: | ood ofid wdfioe ot @A E O
ARY W | ¥ ¥ oF AN AR | 9 OR 9.
TPNENTAREE: | WS SREHEEE |

Saisha anandasre meemamsa bhavari, Yuva syatsashy yuva
adhyayakoka, Astshto dradhishio balishiaka, Tayyeyam pruthivee
sarva vittasya poorna syet sa eko manusha anandaha. ~ Te ye safom
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manusha anendoha, Sa eko manushyogandharvanam anondaha.
Shrotrivasya chakamahatasya.

@t : that, uwgr: this, =rasyey: concerning the
bliss, wtaigr : enquiry, waia:is, JqT: young man,
=y : supposing there is; @Y © good, TAT : youthful,
aweqras: ¢ well-versed In  scriptures, =rféng: @ well-
disciplined, xTaw: : resolute, afey: : very strong, I&
: to him, gaq : this, gfad) : the earth, fawey ; with all
its wealth, gafearq : belongs, &: : that, @&: : (is) one,
Rg™ WTA=: : human bliss. & : those, ¥ : which, g=q
: hundred, agsqr wrA#gT: : (units of ) human bliss, &3
: that, ws: : one, AFAIRORT s1TH#g: : {1s) the bliss
of human Gandharvas, siiffga : (also) one who is
well-versed in Vedas, st : and, wwRzaeg: who 13
free from desires. |

The following is the enquity concerning the bliss (Brahma-
nande Rasa). Suppose there be a youth, good, well versed in
scriptures, well disciplined, resolute and very strong. Suppose
to him belongs all this earth full of wealth. This is one
human bliss. This bliss of man (Unit of Bliss) multiplied
hundred fold is the bliss of human Gandharvas—and this
is also the bliss of one versed in vedss and who is free from
desires,

For any measurement we must have a ““standard
unit” with reference to which we can make all our
subsequent relative measurements. In order to
measure the joys of the various situations we need
a unit of measurement and Sru# first of all, defines
here the unit very clearly.

She says that the joy of an educated well-discip-

lined, mentally resolute and physically strong, young
man, when he comes to possess the whole world and,
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1ts wealth as his own, his joy is the unit measure of
a ‘human bliss .

In the definition of this bliss the scripture is also
giving us indirectly the conditions necessary for a
true material enjoyment. Wealth in itself is no joy
unless the rich man is young enough, Mere youth-
fulness dissipates itself in wealth unless he is well
educafed to live the healthy values of life. Mere
knowledge and youthfulness cannot contribute to the
enjoyment of the wealth unless he is well disciplined
and has developed sufficiently his will-power. One
who has youthfulness, education, discipline, and
power of self-control and sell-assertion, if he is strong
in body, mind and intellect, he alone is capable of
enjoying the wealth. To all others wealth 1s an added
burden weighing down their shoulders. A donkey
carrying golden bricks is in no way better and luckier
than the donkey which is ¢arrying mud-bricks! The
Prarabdha of the pigs cannot be improved because
they are housed in Prime Minister’s own drawing-
roem.

This being the unit of the sensuous worldly joy
which is to an extent within our comprehension the
teacher of the Taittiriya Upanishad is trying to indi-
cate the various types of joys in its quantity and
quality relative to this unit.

Hundred times the joy unit represented by this
human bliss,he says,is the joy of human-Gandharzas®

*The time measured from the day of creation to (ke day of total
digsolution of the Universe is denoted by the term KALPA. A devotes
who during one KALFA by his meritorious actions attains 2 higher plane of
loy and experiences, is called as human-Gandharwa (Terrestrial Angel.)

14
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The term Gandlarvae indicates an artist, The joy of
a human artist, in the moments of his inspiration
when he comes to forget the entire world outside and
when he becomes one with his tune or shape or
rhyme or curve is the godly joy of a musician or a
painter or a poet or a sculptor. The bliss derived by
a genius or an artist and not by a trader in art—
not by an advertisement-painter or a fiim-star or a
Kalakshepam-musician—but a true self-dedicated
devotee at the feet of Venus, is explained here gquanti-
tatively asa hundred times more than the sensuous
joy of the young, self-cultured man of true education
when he becomes the king of a prosperous vast country.

The joy of this inspired artist which is equated
with hundred joys of the Emperor is said to be, by
the Sruti, the joy of one who 13 a deep student of the
scriptures and has come te realise the goal indicated
by Vedanta; and, therefore, in his conscious experi-
cnce of the 2ll-full nature he has no more desires for
the paltry things of the world,

¥ ¥ od qIaIPaR: | g GE ZEneEai-
arasg: | A qrEwEEae

Te ye satam manushya gandhorvanam anandaha.  Sa eko deva-
gandharvanam anandoha, Shrotrivasya chakamahatasy,

a : those, ¥ :which, Taq : hundred, mFwgaey-
o : of the human Gandharvas. wmas: : bliss, @ :

that, T: : one, ¥awraatory WA : bliss of Celestial
Gandharvas. (Also) sitfwa®s : one who is well-versed
in the Vedas, = : and, weieae : who is free from
all desires.
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A hundred—fold of the bliss of the human-—Gandharvas is
the unit of measure of the bliss of the celestial Gandhorvas.
This is the same as the bliss ol one who is well—versed in the
Veda and who is free from all desires,

Continuing the comparative estimate of Bliss the
Rishi of the Upanishad points out how a hundred
times the joy of inspiration which 2 mertal genius
can experience in the world of art is the joy contents
of an inspired moment of the heavenly artists, Tradi-
tionally heaven is considered as that place of
experience where all the joys of the world reack their
climax in our imagination. The traditional bhelief is
that there the life is longer, health is better, the sense-
organs more powerful and the mind and intellect
more acute, so that the intensity of the enjoyments is
sharper, The sense-objects in heaven have also a
greater potency of joy. Necessarily, therefore, the
artists-of-the-Heaven must have a greater joy than the
artists-in-the-world. Here, in the narration, it is
said that the joy of the celestial artists is a hundred
times more than the mortal artist of the world,

Does it mean that an artist’s joy increases in its
subtlety and tempo by living a godly life of self-
control, self-sacrifice and by entertaining the divine
values of the head and the heart?

Even this joy of the celestial-Gandharvas® is
equated with the joy experienced by a Vedantic
scholar, who, having experienced the theme of

“Az a reward for the virtuous life lived in the previous Kalps when
one gains the joys of the Gandbarva-werld, that one boro there in from
ths begianing jof this kalpa is called as the celestial—Angel (Deva-
Gandhervas,}
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Vedanta, has come to entertain no more desires
for the finite world-of-objects.

& 7 od PRI | | ow: fegwi fade-
BEIRHAT: | AT THTETE )

Te ye satam devagandharvanam anandoha. Sua ekak pithrunam
chiralokolokanam anondaha,  Shrotrivasya chakamaehatasya.

& : those, & : which, qras : hundred, greaatms :
of this DevaGandharvas, str#gi: : bliss. |: : that, T%:
: one, fmury fac@ls FiEmarg saeen: ;o the bliss of
manes, whose world continues for long. {Also)
wiifwaer : one who is well-versed in the Vedas, = :
and, sywraEas : who is free from all desires.

A hundred—fold the bliss of celestial Gandharvas is the
unit of joy of the Manes, whose world continues long., The

same 1§ the joy expressed by one well versed in the Vedas, and
1s free from desires,

Continuing the statistics of joy, the Rishy says
that a hundred times the joy of the celestial artist is
the joy of the Manes, who live in the *world of the
dead’. Piihruloko {world of the dead) is a conception
particularly in Hinduism. Those who have heen
faithfully foliowing all the moral and religious injunc-
tions of a true Hindu, it 1s declared, they would on
their departure from here, gain the pleasant abode
of the dead and continue enjoying the subtler joys of
that world for a considerably long interval of time,
At the end, when they had exhausted the fruits of
their righteous actions, they will be again, it is tradi-
tionally believed, coming back to this world to be born
in divine environments, wherein they will be impelled
to continue the life of a faithful devotee, Thus having
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earned enough fruits they will again return back
to that world of enjoyment,

It is believed that having reached the world of
the Manes the ego-centre comes to enjoy a thrill that
is a hundred-fold greater than that of the celestial
(fandharves. The Rishi here assures, from the bal-
cony of his own experience,that this joy is experienced
equally by one who is well versed 1n the Vedas and
who has come to experience the essence indicated by
Vedanta, and, therefore, has come to give up all
desires for the fleeting sense-objects of the world.,

In short, such a perfect one on accomplishing
himself in the fulfiiment of Vedanta, comes to experi-
ence the diviner joys of the world-of-the-dead even
while he is among us in the mortal world !

& 4 gd figui FRATIHANER: | ¥ 0F AEH-
At FEAEEET: | AfREe SR U

Te ye satam pithrunam chiralvkalokarem anandaha: Sa eka
ajanajanam devanam anandoha.  Shrotrivasya chakemahaiasya.

¥ : those, & : which, wmaq: hundred. fogma
faTaw wrerany ¢ of the manes whose words are rela-
tively immortal. eyrawey: @ bliss, @: : that, we: : (is)
one, H|IFATA FTATY TyAry ArAeg: : bliss of the Gods
born in the Deva Loka. {Also) whifwrer v smmmzasg
: one who is well-versed in Vedas and who is free
from desires.
This joy of the Mane’s*whose worlds are relatively immortal

multiplied & hundred-fold is one unit of joy of the Gods born
in the Deva Loka, and it is also of a Shrotrira {ree from desires.

*Asa r*ward for the true or sincers ritualistie worship and moral living
2 Jeova sttaing the world of the manes o enjoy thereln for a time, and to
retura back sgaio to the humsa womb. They are called Pitra,
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A ¥ TREEAAl ReAEREnR | @ o wNeEmi
2R | 3 ooy Raefafy | sifaw SmwwgEE |

Te ye satam ajanajonam devanam anandaha. Sa ekah karma-
devanam devanam anandaha. Ye karmana devanapivanti, Shroiri-
Yasya chakamahatasya.

& : those, § : which, waq : hundred, wram arang
garany : of the Gods born in the Deva Loka, strasgn:
:bliss, & : that, @g::(is) one, swAAmMIY YT
wrewg: : bliss of Gods who have become so by their
special Karmas. ¥ : who, s#wit : by special actions,
&= : Gods, wig : also, aféar : attain, (Also) wifraw
o eI : one who 15 well-versed in Vedas and
who is free from all desires,

This joy of the Gods born in the Dewa Loka* multiplied a
hundred-fold is a unit of joy of the Gods who have become so
by their special Karma and it is also of a Shrotriya free from
desires.

3 A 79 SHLTAT SFFAEAN | § TH LTTAAE: |
AIfAgw Awmesd |

Te ye satam karmadevanam devanami anandaha.  Se eko deva-
nom anandaha, Shrotrivasya chakamahatasya.

# : those, ¥ : which, wag : hundred, wma¥gmny
ggrary : of the Gods who have become so by their
special karmas, sitAegr:: bliss, &: that, w%;:one
¥R A ¢ bliss of Gods @ {Also) sitfame & wwia-
Lo : one who is well-versed in Vedas and who is
free from all desires.

* Amiong them those who had performed hundreds’ of Yaganas end
Yagnas they go & step higher to live as Gods (deities: incharge of the
H=avens. Thosc who are thus born into this statue as a resull of their
‘*works* in the previous Kalpa are Ajenn Deves the *natives’ of
Heaven. Those who reach there due to * works © of this Kalps xtv ¢alied

sertwatinl Devas-——EKarms-Devas.
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A hundred times this joy of the Gods whe have become
so by their special Karma, is the simple unit of joy of the
Gods (office-bearers) and it is also the measure of the bliss of
the Shrotrfyve who has transcended ali his desires.

XA A | | uR A | A
JHTAEAH ||

T¢ ye spfom devangm anandgha. Sa eko Indrasya anandaha.
Shrotrivasya chakamahatasya.

# : those, ¥ : which, gray : hundred, sy : of
the Gods, =rasan : bliss, &:: that, m%: : (Is) one,
e WsRr ¢ bliss of Indra : (Also) sifas 3 wEw-
& : of one who is well-versed in Vedas and who 1s
free from desires.

One hundred measures of the happiness of the Gods
(office-bearers) is the simple unit of joy of Indrg% and it

is plso the measure of the bliss of the Shrefriya, who has
transcended all his desires,

& gafusgenasg | 4 w@y srauas ) Sifee
SHITETE ||

Te ye satam Indrasya anandaha. Su eko Bruhaspateh anan-
dekae, Shrotrivasye chakamahatasya,

¥ : those, ¥ :which, gaq :hundred, grzer: of
the Indra, mrasen : bliss, @:: that, ow:: (is) one,
LM sy : the bliss of Brihaspathi: (also) stifaas
% A : of one who Is well-versed in the Vedas
and who is free from all desires.

A hundred-fold bliss of Indra is the unit of joy of Bruhas-

patkit and it is also equal to the bliss of a Shrotriye who is
devoid of any desires.

* Indra, the king of the Gods and nzturally more joy.
+ Bruhaspathy, the adviser and Gury of the Gods,
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T A o e | | U HAUAGA | ﬁ!ﬁaﬁ
AETEAR ||

Te ye satam Bruhaspateh gnandoha, So ekah Prajopateh
anandoha. Shrotrivasya chakamahatasya-

& : those, ¥ : which, Praq : hundred, ygeTd: : of
Brahaspati, ®rargr: : bliss, w : that, q%: : (is) one,
TATYN: WART: : bliss of Prajapati: (also), stifee =
weragas : of the one who 183 well-versed in the
Vedas who is free from all desires.

A hundred-fold the bliss of Bruhaspati is the unit of
measure of the bliss of Prajapari* and it also gives us a
measure of the bliss enjoyed by a Shrotripa who has no desires.

73 TF HGHETD: } @ TH AT A | Afe
EmEEE ||

Te ve satam Prajopateh arandha. Sa eko Brahmana aran-
daha. Shrotriyasya chakamahmasya

o : those, ¥ : which, mrag : hundred, stard : of
Prajapati, wtAeg:: bliss, @ : that, um: : (is) one,
pgEy wAegs © bliss of Brahman (also} wifwawm «
wEALae . of the one who is well-versed in the
Vedas, and who is free from all desires.

A hundred-fold the bliss of Prafapati is the unit of mea-
sure of the bliss of Brakman which is in no way greater than
the bliss of one who is a Shretriya and who, in his exp:ncncn
of the Reality, is devoid of all other desires.

Continuing the entire list of comparative mea-
surements of bliss, the teacher says,the bliss increases
each time a hundred-fold, when we compare the

* Praji-pathi, the Father of the creatures, is the Creator, and thuy He
\Sotra-Atma) has the greatest Jov in the Universe.
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Manes to the ‘native’ Gods of the Heavens, the
‘native’ Gods of Karma Devas, to the Gods (the
celestial office-bearers} in the Heavens, and these
Gods of power and duty to Indra. The joy of Bru-
haspathi, 18 declared as a hundred-{fold more when
it is compared with the bliss of Indre, and compared
with the joy of Bruhaspatht, a hundred-fold more is
the joy of Prajapaths. 'The DBrakman, the Bliss
Absolute, can be estimated as a hundred times the
Bliss of Prajapathi! The Bliss of none of them is
in any way more than the Bliss lived by one who has
studied truly the Upanishads at the sacred feet of a
realised saint, and has himself experienced the theme
indicated by the scripture, and has, therefore, come
to entertain no more any desire for the decaying
finite objects of the body, mind and intellect,

It is indeed very difficult for us to understand
these traditional beliefs. Especially to us, who are
strangers to such traditional declarations, it is
impossible to swallow such ideas, We have not the
faith of the olden days to believe ia things simply
because they have been handed down to us as a
sacred knowledge from the past. Revolt is the very
cssence of our life and we protest against anything
that we cannot understand.

In this modern spirit, when I try to read, Ican
come to a certain understanding in my own which
I hope will help you also in mentally comprehending
the hierarchy of joys explained here. If we try to
take a parallel from the political constitution and
the social joys, I feel confident that you all will be
able to understand this passage more ¢learly.
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The joy of an Indian who is living today the
active life of making history, is certainly greater than
the joys of life enjoyed by an antiquated politician
who lives now in retirement, glorifying himself in the
remembered joys of his own ancient success. They
may be considered as the dead ones living the joys
after their death in their past world of activity enjoy-
ing today their retirement and pension, Indeed,
a hundred-fold more joyis the share of the Nafive
(Fods when they are compared with the Manes !

we all know natives of a country cannot afford to
live as extravagantly as a foreigner who has reached
a country as an ambassador or as a representative
of his government—a job generally given to a person
by all wise governments not merely on considerations
of relationships or on recommendations but in
recognition of his achicvements in his own country.
Tke joys and comforts enjoyed by such a “Harma
Deva” 18 certainly hundredfold more than that of an
average native of that country. This is the same,
whether it is the life of the American Ambassador in
India or of the Indian Embassy in America.

The digmity and importance enjoyed by the
Cabinet Ministers in the Republic of a country are
anyday greater than those of the foreign Ambassadors
in that country. The Devas meant here are the 33
great office-bearers constituted of the 8 Vasus,
11 Rudras, 12 Sun-gods, Indre, and the Creator,
the Prajapathi. Their joy is hundred-fold more
than those of the Karma Devas.

The Bliss or Satisfaction of the President or the
Prime Minist-~ of any country, we all know, must
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be greater in his own country than any of the members
of the Cabinet—Indra's joy is a hundred-fold more
than those enjoyed by “Karma Devas”,

The power and satisfaction enjoyed by the legis-
lature or by the “brain-trust” ofany country that has
decided the policy for the Head of the State to follow
strictly, must be certainly greater than the freedom
enjoyed by the Head of the State himself. Thi joy of
Bruhaspathi, the preceptor of the Devas, is a hundred
times the joy of Indra himself,

The joy of Prajapatht is estimated here as
hundred times the joys of Bruhaspathi. The Creator,
the total mind and intellect of all living beings,
celestial and terrestrial, is Prajepathi. The mind and
the intellect being the instruments with which we
enjoy all the possible bliss in life, the Total-Mind-and
Intellect must at once be enjoying all the joys of all
the people, at all times and in all places.

The Bliss Absolute is thus slowly and steadily
indicated as hundred times more than the joy of
Prajapaths.

In all these cases it has been definitely indicated
that one—who is well versed in the content of the
scriptures and who has in his own personal experience
come to live the Reality pointed out by Vedanta—
will come to enjoy a Bliss in no way less than that of
Brakman. Thechapter started, you remember, with
a declaration, ‘the Knower of Brahman attains the
Supreme’, and this Supreme has been discuased as
the Bliss Absolute, indicated by the definition,
“Batyam, Jnanam, Anantham®,
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Again, in this chapter, in describing the cause
for the creation of the world, the Rishi explains that
the Atman in us came to entertain desire. Desire is
the cause for the creation of the pluralistic world
which gives us the agitations of the mind and the
consequent individual shares of unhappiness. When
cven to a degree the cause is removed, to that degree
the cffects also are climinated, and naturally, the
Bliss which is our Essential Nature manifests Jtself,

Thus, the State of Perfection is the State of
Desirelessness—a state wherein the individual is no
more a victim of his desires, but he is a maiter over
them. The desires in themselves cannot enslave us.
In themselves they are helpless and impotent, They
.can chain and enslave us only when we subscribe
ourselves to remain as victims under their throes,
This Self-redemption from our own inner desires is
the Self-mastery that culminated in Self-realisation,
and to the degree one has given up one’s desires to
that degree his joys increase and in his experience he
comes to attune himself with the perfect joy of the
Absolute.

This is indicated when Upanishad here says that
the celestial joys of the Gods even of the Creator is
the same as the joys of a mortal man of wisdom who
has come to realise his own essential divinity and
has- therefore come to drop all his sensuous desires
to the finite world of objects.

q aard o6t | amEERe | § On | § 9 gl )
SRS R | COAAEATSGTERAT | o soraea -
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guegHml | wd sAmammTgeEsaf | o e

WAGEERRA | TR RANIRIAIaEAEE | a5 AT
waf I

[gfa =1mdrsaTs: )

Sa yaschayam purushe. Yoscha osau aditye. Sa ehal Sa
ya evamvit.  Asmallokat pretya.  Etom annamayem atmanam
upasankramaiis Elam prangamayam atmanam vpasankramat!. Etam
manomayam aimanam upasankramatiy  Etam vijnanamayom atma.

o upasankramaii, Etam anandemoayam atmonarm wpasankramati,
Tadapyesha shloko bhavari.

[ 1t Ashtgmo Anuvakahyg |

@: : that, 7:: which, 5 : and, x7q : this, g&% :
in man, g 1 which, | : and, A4 ; that, AT ¢ in
the Sun, & :that, oF::15 one, &::he, T¢:who,
g, fag @ knows thus, g @i : from this world,
e : leaving, wa® : this. s@WIL AARY : Atman
made of food, sqRTHAM : next attains, (crosses)
wadq : this, SiowEy WAy, . Atman made of Prana,
TTAFHE : next attains (crosses). oy : this, wag
RAYRTA QWA : Atman made of mind, IyawwRiE:
next attains {crosses). @@y : this, g mas aRaEe
Atman made of Knowledge, sra@wafa : next attains:
(erosses). oway : this, WATAIY seAAy : Atman
made of bliss, syegsiafa : next attains, Fg: about
that, =fip ; also, wm: ; this, %5i&: : verse, waf¥ : is.

The Reality in the core of man and the Reality which is
in the Sun are one. He who knows this, on leaving from this
world ficst attains this Asman made of Food, next attains this.
Atman made of Prana, next attains this Atman made of Mind,
next this Azmam made of Buddhi and lastly, Atman made of
Bilss....,.regarding this here is the following verse.
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This State of Desirelessness by which an indi-
vidual comes to experience the greatest sense of fulfil-
ment and Bliss is not attainable merely through an
accidental windfall of Eswara Kripa or through any
hard-carned wealth of Guru’s grace. Neither the
number of years that one has remained in the jungle
nor the amount of sacrifice one has made, nor the
number of pilgrimages one has taken, nor even the
number of Yagnas one has performed—none of those
has any direct bearing upon this perfect State of
Desirelessness and its achievement,

The only method by which one can establish
oneself in this sense of Transcendental Perfection is
by experiencing oneself this oneness with the entire
Universe. On realising the Spiritual Centre within
ourselves we come to experience immediately that
the Spiritual Centre everywhere, and in all things and
beings is one and the same. There are no two
Realities: as one within us and one without us. The
Pivine Absolute is one and the same within our bosom
‘as well as everywhere in the Cosmos, This idea is
nowhere so beautifully brought out as it has been
done here when the Risfit says that the essence in us
is the essence in the Sun. But unless we are initiated
into the secret of its suggestions we are apt to mis-
understand this statenient as a philosephical exagger-

ation which has no real pith in it

Each one of us is certainly the centre of our own
individual world of experiences. The Sun we ali
know is the Centre of the entire Cosmos, Therefore,
ip saying that the BSpiritual Centre in us is the
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Spiritual Centre in the Sunis to express the oneness
of the Spiritual Truth everywhere Inits Absolute
Divine Nature. This Advaits Truth to be redis-
covered within ourselves as our Real Nature is to
reach the peak of evolution, the Goal of our life:
when we end all our futile ramblings along the
bylanes of our desires, and our swinging between the
worlkds of the dead and the living comes to a halt.

Just as on reaching the evolution of “man”, our
world is no more riddled with the desires of the fishes
or of the birds, of the ape man or of the barbarian,
but we entertain only our own desires, and to that
extent we can say that we have released ourselves
from those desires, so tco, on culminating our
evolutionary pilgrimage and re-entering into our esgen-
tial nature of Godhood we get ourselves nmaturally
released from all other worldly desires—desires for
the acquisition or enjoyment of the sensuous objects
which, in fact, can give but some temporary satisfac-
tion for certain mervous itchings!

An individual, who on realising thus the Spirit
in him as the Spiritual Centre in the Sun, realises also
that he is himsc!f at once the centre that controls
and experiences the “circle” of his own world and
also the centre defined by the Sun that holds together,
blesses and vitalises the entire “Circle of the
Cosmos™,

On this realisation of the Truth the individual
comes to rise above the ordinary mortal-world,
riddled with its own imperfection and fleshy demands
for the sensuous happiness and ephemeral wealth and
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glory. Therefore, it is said here, “after leaving from
this world”. This expression does not mean, after
the individual has died away, but it only means, after
having lifted himself from his ordinary and instinctive
worldy activities and thoughts. Before the dawn
of Knowledge, man, in his misunderstanding of
himself, had behaved towards the world in a peculiar
attitude of attachment, through which he created a
life of tussles and agitations caused by the pairs-of-
opposites such 25 love and hatred, heat and cold,
success and failure, joys and sorrows, profit and loss,
health and illness, in short, *“‘the life and death™ in
all its implications, On realising the real nature of
the spiritual centre in him, the individual as it were,
has awakened to the realiastion, that as the Conscious
“principle, heisbutthe Hluminator of the enitre world
of objects and that the world can cause agitation only
for tne mind-and-intellect.

The Consciousness lends life to the mind-and-
intellect to perceive, feel and think all its sorrows and
joys. In the realisation, “I am that Consciousness”,
the man of wisdom comes to transcend his limited
small world of I-ness and my-ness in the physical
debilities, in the mental constructions and in the
intellectual limitations. It is this transcendence of the
pettiness of the mortal and its evolution into the
transcendental to assume Its own dignity, and live
the glory of Godhood, that is here meant by “afier
leaving from this world”.

There are some schools of thinkers, who do not
accept the state of complete liberation whils Living,
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in this body (Jeevanmukii); but they only accept the
idea that complete and full liberation{rom the cluiches
of mortality ¢can be transcended and infinite experience
gained only when dead from this life (Videhamukiéi).
Sankara is a staunch supporter of the former point
of view and his arguments indeed overweigh with
anyone who is a sincere student of the Sasira not
only in the library but in the laboratory also. More
of this arguments on this point we shall be giving,
when we discuss the same Manfre again, as it is
repeated in the close of the text-book,

We have no belief in or use for the promise of a
posthumous perfection, which we may after our death
come'to enjoy. Unlike the semitic religions, Vedanta
is not satisfied by merely promising a post-mortem
discovery of the Divine. Being practical 'men, the
Aryans demanded and worked for a redemption, a
sure and certain redemption, here and now. This is
clear from the words that follow in the Srufi,
Following the expression “after leaving from Ehis
word” the Sruts, as it were, comments upon her own
term very elaborately.

She points out that a seeker, who has come to
experience his oneness with the Spiritual Centre in
the Cosmos, has also experienced a slow and steady
transcendence of his false and delusory identifica-
tions with the five Sheaths, He realises, stage by
stage, the Self made of Food, the Self made of Prana
the Self made of Mind, the Self made of Intellect,
and the Self made of bliss at the transcendence of

which he comes to live and experience the Pure
15



210 TAITTIRIYA UPANISHAD  [CHAPTER II

Attributeless-Self which has been described {Seventh
Section) as“the Brakman who is invisible, incorpo-
real, undefined, abodeless”,

This courageous declaration is not an indepen-
dent intellectual hypothesis of the Rigkis, but it is fully
supported by the Vedic declarations and entirely
endorsed by the Rishi’s own subjective experience.
The Veda Manira is quoted in the following section,

AT 4 | Section 9
FAr AR Maded | AWt WAE) Gy ) AT AN

f 1 7 fafa saadf )

Yato vacho nivariante. Aprapya manasa saha. Anandam
Brahmano vidvan. Na bibheii kutachaneti.

ga:: from which, grm:: all words, frgde:
‘teturn, AT : without reaching, #AAT /Y : along
with the mind, w@raeqsg : bliss, #mio: : of Brahman,
fazra : the one who knows, 7 fe®%fr: is not afraid,
gawgs : of anything, gfér : thus, .

He¢ who knows the Bliss of Brahman, from which all words
return without reaching 1%, together with the mind, is no more
afraid of anything.

While describing the Mental Sheath in this
chapter (Section 4} the same Veda Mantra was
declared by the Master, there to indicate the infinite
possibilites of the Mind. Here the same Manira
is repeated to suggest its native import explaining the
transcendental nature of the Self and to show how
speech cannot define, nor mind feel, nor the Kntellect
completely comprehend the Self which is Eternal
subject. For details of discourse refer Section 4.”

*1 bid pp. 143-~111.
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| U4 g 919 9 w0fd | fd @1y e ) el -
wafifii aa o fgAR aoe woR) o% &Ry o
ARAE BT | 3 05 3% ) gepelEe

[ g% saarsqars:

Etam ha vava na tapati, Kimahaom sadku nakaravam. Kimaham
papant akaravamiti. Sa ya evam vidvorele atmanam sprunute.
Ubhe hyevaisha ete otmanam sprunute. Ya evam veda. Iil
Upanishat,

[ It Navamy Anwvakeha ]

qad : such (thoughts), ¥ : of course, #1§ : cer-
tainly, 7 aufa : does not distress, “f&a : why, =gq:
I, g : good, & wgxay : [ have not done? fgy:
why, s : L, o : sins, sgeay ¢ 1 have committed’
gfér : thus, &:: he, g::who, g : this, fzix: the
knower, a# : these, sreqay : the Atman, LU : re-
gards, ¥¥: both, fg g w7 verily this thus, of:
these, ATy : as Atman, &gu : knows, & : who,

aay : thus, &% : knows. ¢fxr : thus, (ends), zafasg:
the Upaniskad.

Such thoughts do not certainly come to distress a man of
expetrience of the Truth: “why have I not done what is geod?
Why have I committed a Sin?’ He, who koows thus regards
both these as the Aiman.  Verily, both these are regarded, by
him who knows thus, as only Aiman. Thus ends the Upanishad.

The joys of Virtues and the sorrows of Sin are
both conditions of the mind when it comes to react
between specific circumstances in the ocuter world
and the particular intellectual conditions within.
The same set of circumstances in the outer world
may rot necessarily prove to be a sin to all  people;
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the intellectual composition being different from
person to person, the required mental structure for
a tortuous Sin experience, will not be created, An
act which is considered as cruelty or a sin ia one
part of the world, does not become so poignant and
sinful in another part of the world where they believe
differently since their customs and conditions have
wrapped them of a different texture in their intellec-
tual standard.

When an individual grows more and more in his
knowledge, many of his instinct-motivated actions,
fall off the grace and the chances are that he is
rendered totally and completely incapable of doing
any more Sin. He is no more in his ego-centric-self
arrogating unto himself a false personality as body,
or any of the Five Sheaths. It is enly when we come
to believe ourselves to be the matter-vestures that
we are tempted away to perpetrate immoral acts for
purposes of procuring, maintaining and preserving
sense-objects 1n the vain hope that thereby we will
be able to experience a greater happiness and a fuller
sense of fulfilment.

Apart from the fact that a man of wisdom and
perfection, will not misbehave or come to act sinfully
such an entity in his realisation of his oneness with
the Conscious Principle of life, within himself comes
to live fully the truth that his body, mind and 1ateliect
are all belonging to the outer world of objects other
than his own Self, The Sun is not soiled by the blood
of 2 murder scene that he happens to illumine, nor
docs he become glerious and sanctified by illumining
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an auspicious ritual in another part of the world,
The illaminator is always separate from that which
ke illuminates. And, the illuminated cannot condition
the illuminator. The mental thoughts and intellectual
conditions do not in any way limit the glory of the
Conscicus Principle which illuminates both these
sheaths. Clomsciousness in us i5s the factor that
illuminates both the conceptions of sin and virtue
in our mind.

It 15 in this sense that it 15 told here that a
man of realisation does not get Austered at the
commissions or omissions in his Jife,

His freedom does not mean the freedom from
unethical and immoral acts, The Christian missionary
in his stupendous ignorance often because of his
perverted enthusiasm to misinterpret all sacred
scriptures—as if that is the only method known teo
him for glorifying his own scriplure— has been
complaining that the Vedantic ideals take the wind
away from all initiative in living an ethical and
moral life. This misunderstanding shoots high of
their own ignorance, for, I do not believe that they
are victims of an incapacity to see, eye to eye, with
the great scripture,

The perfection of the Hindu religion reaches
such eminence in the Upanishads and the Righs feels
so much confidence in the man of Vedantic realisa-
tion that he declares that such a perfect man is
beyond the bounds of all rules and that he, in his
perfect tuning with the Infinite, is incapable of pro-
ducing even a single wrong note when he plays upon
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the Ivre of lift. What he does is thereafter the ethics
and morality for his generation to follow. Even the
Vedas are but a compendium of how such Men of
perfection thought, felt and acted under various
clrcumstances.

Since such a master lives always in unison with
the Infinite Consciousness, thereafter neither his
external actions, nor his feelings nor his thoughtss
can ever go false in their beat. No false step is
possible in a dancer so long as the accompaniments
are rhythmic and true. We have in our mythology
many stories to illustrate this idea. Great sages like
Durvasa, though established in their own Self, now
and then, as it were, propelled by some power extra-
neous to them, got themselves bumped into the world
outside, and identifying themselves with that passing
Sunkalpa (willing) they cursed one or blessed another.
Invariably we find in mythology that in the long run
all such curses had come to bless either the individual
concerned or through him, often, the entire era and
its generation.

When a radio is fully tuned up with a parti-
cular station, all music that it can sing for the time
being 1s the song that is sung at that moment in the
broad-casting room of that station, Similarly, when
-a man of perfection is living in the Lord, in divine
unison with the Infinite, his mind and intellect
cannot come to entertain any selfish or ego-motivated
false feelings. Whatever be the thought that might
rige up in his mind, it san only be the reflection of the
thought in the total mind. When the thought in that
sage finds an expression in the outer world it may
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emthediately bring about a positive blessing or may
bring the blessing affer g period of chaos and crisis.
In his total-self-effacement and, therefore, of all
vanities:as agent or actor, enjoyeror sufferer, the sage
remains ever a witness of his own thoughts, motives
and actions, Such an individual fuily freed from the
shackles of this thoughts,from the chains of his egoism
in short, from the prison-house of his ignorance, in
his effulgence and transcendental wisdom, he becomes
perfectly detached both from sin and from virtue.
The entire Dharma Sastra, expounding and explain-
ing, describing and enforcing moral and ethical rules
for individeal life and collective existence, is a
compilation of the close observations made upon the
behaviour of such men of studies {Skhrothria} who

are well established in the experience of the Reality
(Brahma Nishia).

Here ends the Upanishad.—In the Vedic days,
Vedas were chanted and remembered and not printed
and preserved. Today we see Veda, while the child-
rent of the Rishis heard Veda. They, in those days,
chanted and repeated Veda, we, today, read and for-
get Veda!! Literature and its style, its sanctity and
its mode of use have all been changed with the inven-
tion of the printing press, Therefore, there must be
a subtle difference in the techniques of study when the
text-book is in hand and when the text-hook is at
hand. The method of instruction followed by the
Rishis was the method of chanting and repeating,
and therefore, the end of a chapter is to be indicated
in the very closing words of the chapter, In a printed
book it is sufficient if we see with our eyes, a new
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chapter started or an old chapter ended with a short
thick line.

While repeating by mouth, an end of a section or
the chapter is to be clearly marked out by a direct
statement of it; “Here ends the Upanishad.” The
philosophical portion of the entire Taitéiriya text is
contained in its second chapter, and the Rish: here
says that this important portion, where the Supreme
is indicated through a definition and a plan of
Realisation narrated, has come to a close,

The term Upanishad is here used to indicate the
text-book, discussing Brahma Vidya, through which
the finite mortal man comes to rediscover himself
to be the spiritual Infinite Reality,

The more popular and the direct meaning of the
word Upanishad had already been explained. There
we said that it was a word made up of the root shad
{to sit) prefixed by two indeclinables upa (neat) and
ni (in a lower seat). The word Upanishad gives us
an idea of that literature or knowledge which is to
be gained by sitting near, and at the feet of a master.,

But the word shad has three different imports
such as, (Fisarnam) meaning to pulverise; (A4ve-
sadhanam or Afyants nasem) to totally end and
(Gathi) which means to lead or to guide. Reconsi-
dering the word -Upanished and its native three mean-
ings of the suffix shad we get three implied meanings
in Upanishad.

(a) By a correct study of the Upanishad and by
following the values of life preached and the practices
of seli-development prescribed therein, we can get
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away from all our false misunderstandings in our
life and consequently we will be ‘pulverising’ all
our fears of limitations, dreads of the finitude and
sorrows of mortality,

(b) On experiencing the gcal indicated in the
Upanishad to be our Real Nature we once for ever
get so fully redeemed from all our identifications with
our finite body-mind-and-intellect that we come to
end for ever (Atyania nasa) the sorrows of life and
death in us.

(c) The instructions in the text lead us or guide
us through the corridors of our personality and help
us to rediscover in the Sanctum Sanciorum of our
life the Infinite Reality, and therefore the text-book
is called the Upanishad.

Sankara says that since the knowledge in the
book pulverises ignorance and absolulely ends the
experiences of finitude, since they guide w«s away
from the plurality to the vision of the oneness, the
very text-book itself has come to be named as the
Upanishad.,

Sh U7 TIAG) 9 A TG v I wEWEE |
aeReadtansg 71 e |
N =t mfta: e @i |

[ g fohdr Mg ag? |

Om saha nevavatus  Saha nau bhuncktu.  Saha  veeryam
karavavahai, Tejasvinavadheelamastu ma vidvishavahat.

N Qm Shantih Shantih Shantiki |
{ Iil Dviteeyo Brahmananda Valli]
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$»: Om, wy: together, @t : us both, wqy: may
He protect, @Y : together, #: us both: gAYy : may
Hehelp us enjoy {the fruits of scriptural study). ¥ :
together, aﬁ&z{: with enthusiasm, wogEgd: exert
together (to find the true meaning of the sacred text).
gafer: fruitful and effective, #: of both of us
usfhrg: study, weg: may be. ar: never. fghrerat:

may we two quarrel.

g#: Om, mmfem:: Peace, mmfer:: Peace, grfdm::

Peace.

Om, May He protect us both, May He help us both to
enjoy the fruits of scriptural study. May we both exert
together to find the true meaning of the sacred text. May our
studies be fruitful. May we never quarrel with each other.

(Om Peace ! Peace! Peace! )

The Peace-Invocation is daily chanted both by
the teacher and the taught. This not only tunes up
each mentally for the study and the discourse, but
it also helps them each to be in umison with the
other.

Any constriction of heart in either of them
towards the other will screen off the flow of light-and-
love between them. Unless there are the unseen
beams of mutual love and respect, the reverence and
admiration connecting the thrilled heart of the
inspired Saint and the thirsty head of the sincere
students, no actual transaction of Truth-experience
can take place. Upanishad being a subjective-science
these adjustments are unavoidable,
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In the Vedanta classroom, the teacher writes
with words on the heart slabs of the boys; the students
read the golden letters of Knowledge in the light of
kindling love, and understand them with a **head”
peeping out of his “heart”. In the still moments of
its silent inspirations, in quick and brilliant flashes
the boy expericmces the Truth transcendental.

Hence the chanting of Peace-passage both in the
beginning and in the end of cach chapter and each
“day.



Cuaarrer III

BHRIGU VALLI

WgA%: ¢ | Section |

In the last chapter which contains the entire
philosophical discussion in this Upenishad we were
told in the very opening Manira that to realise and
experience the Supreme Bralman, “Satyam, Jnanam
and Anantam” is the goal of life, the destination of
man, the fulfilment of evolution, the ascent of man
to Godhood. Thereafter, naturally, the teacher has
to give an explanation of how from the Infinite
Truth, man descended, stage by stage, to become
what he 1s, sad and sorrowful, bound and belaboured,
a glorious God chained by himself to a hell created by
himseli | From the Supreme, the five great elements
came and out of the grossest element earth, came
food, and from food man was born. Analysing the
various personality-layers in man, we were told of the
five great sheaths, cach subtler than the other beneath
which lies the Truth as substratum for the enlire
hallucination. The question whether that Reality is
a non-existent non-entity or an existent experience-
able factor was also discussed. In order to show that
it 15 an existent factor we were told how it is the
Law-Giver, fearing whom the phenomenal world
strictly obeya the laws of nature. Also weare told how
that Pure Infinite Consciousness is °full of Rasa’.
The statistics of joy emphasised hereis that one who is
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devoid of desires comes to experience the Supreme ;
for, it was explained that out of the Supreme, five

great elements came up because ‘ He desired’. The
end of desire is the end of creation.

The philosophical ideas and ideals however
complete would not in themselves give an appetising
satisfaction to the serious and energetic students of
the Rishi-days when they always judged the quality
of philosophy from its practical application, Unless
the philosophy can be rcalised, they dedicated it as
impotent poetry fit only for old mothers to sing as
a song of lullaby.

Therefore there was an urgent need felt to
indicate that the technigues of realisation suggested
in philosophy are all practical and that any student
can reach the same goal if only he can follow the
instructions therein.

For this purpose the sk of the Taitiiriya Upa-
nishad provides us with the third and the last chapter
in which a student and a teacher are brought together,
face to face, and we are shown how on the instruc-
tions of the teacher, the student, through the path of
correct analysis and deep meditation is able to un«
dress himself of his matter clothing and rediscover
himself to be in the Self in ail its naked glory and
Godly Perfection, Here in the chapter we have
Bhrigu. A youngster approaching his own father,
Varuna, the teacher, with a humble request to
initiate him into the Knowledge of Bralman, the
substratum for the pluralistic phenomenal world.
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ot 4§ WY @ A gy |y 4N swad

Fufeadianeg a7 fafamd |l
st e mffE: o |
Om saha mavavatw-  Saoha mou bhunaktu. Saka veeryem
kararavahai, Tejasvinavadheetamastu ma vidvishavehai,
8 Om Shantih Shantik Shantihi |

&it : Om, | : together, At : us both, Wy : may
He protect, & : together, XY : us both, IyAWT : may
He help us l:njﬂy (the fruits of scriptural study). a¥:
together, #9q : with enthusiasm, wcare® @ exert
together (to find the true meaning of the sacred text),
#wfem : fruitful and eflective, &Y : of both of us,
wefasg : study, W&g : may be. ar: never, fafyma®:
may w¢ two quarrel.
% : Om, mrfea: : Peace, fuitea: : Peace, mifx:

Peace.

Om, may He protect us both. May He help us both to
eojoy the fruits of the seriptural study. May we both exert
together to find the true meaning of the sacred text. May
out studies be fruitful. May we never guarrel with each

other.
[Om Peace! Peace! Peacel]

Since we have exhaustively discussed the peace
invocation carlier in the text-book it is not proposed
to repeat the arguments again here.*

¥ avefor: | Te0 REgeean | sl wE )
FE1 CASNATT | AW A1 S 0FE qay qraiEfa

Bhrugurvai varunihi.  Varunam pitaram upasasara. Adhechl
bhagave Brahmeti. Tasma elatprovacha. Annam pranam chakahuh

shrotram ‘mano yachamitl,
*Reler papes 111, 112 for discussions on this invocation,
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g1q: : Brigu, &'« verily, arafer: : the son of Varuna
geuy : unto Varuna, fwesg: his father, Iweere:
reached, “wdfifE : to teach me, swores : O Revered Sir,
ww : (whatis) Brahman” gfir: thus. @<} : to him,
o : this, Avere : (Varuna) said : “spany : food, strerg
: Prana, &g : the eyes, simsg: the ears, mw::the
mind, g9 : the speech”, gfx « thus({are all Brahman)

Bhrigu, the soa of Varuena, approached the father Varuna
and requested “O Revered Sir, teach me Brahman", Varuna
said thus to him (Bhrigu): “Feod, Prana, the eyes, the ears,
the mind and the speech--are Brakman.”

The scene opens here, and its narration is done .
in dots and dashes, and it has got the beauty of
shorthand writing; one who knows its language can
read it in full. Similarly, those who have gota sym-
pathetic intellect—an intetlect that revels and works
in a love heart-—can very easily peep through the
trellis of these few strokes, and discover very clearly
behind 1t all, an young boy of enthusiasm, with all
humbleness and meek surrender, approaching his
own father, and after due prostration in a choked
voice of reverence and adoration, murmurs his great
desire “skow me, O Lord, the Nature of Reality™.

The smile of satisfaction on the face of the Guru
when he meets thus a sincere student, adds colour to
the entire picture. The father forgets for the moment
that Bhrigu is his own son, and yet, with more than
fatherly love, he embraces the disciple in his silent
gaze of estimation and drinks him to the bottom of
his heart! Varuna answers that the entire world of

objecte is nothing other than the Subject expressed
TtecH.
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In order to emphasize the idea that everything
in the world of objects had risen from the transcen-
dental Divine, the teacher enumerates that Brahman
is “food, Prana, eycs, ears, mind and speech”™. - In
saying so, the master means that Bralman indicates
the Truth which is the common substratum for all
the manifestations in the universe, The wave, the
ripple, the foam, the lather—all of them are the
ocean. The bangles, the chain, the ear-stud, the
nose-rings all of them are nothing but gold. Similarly,
here the master is trying to indicate the Truth
through its manifestations, and in order that the
student may not have evena trace of doubt about
what the teacher meant, he is very careful that his
enumerations are exhaustive and scientifically quite
appropriate,

Annam and Prana—The word Food indicates the
entire world of matter which can be assimilated and
used for the preservation of the living creatures, and
Prana means all the vitality that is exhibited by all
the living creatures in the entire universe,

Eyez and Ears,—These two are to indicate all the
sense-organs of perception and so, if the first two terms
indicated the entire world-of-objects, these express the
world-of-the-subject starting with the bhedy.

Mind and Speech.—Mind is the recciving station
which absorbs in the perceptions received through the
five gateways of Knowledge, and again it is the mind
that conveys the instructions and the decisions of the
mtellect to the muscles concerned. And it is these
transactions that we really mean by life. So, by the
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word mind, all our activities are indicated. Speech is
representative of all our organs of action, and among
them speech is specially mentioned because it is
through speech that we hear and come to under-
stand the great cultural truths of our country as
explained in the Upanishad, and again it is through
speech that we convey the same truth to others. Study
of the Truth and its dissemination are the duties
of every Hindu. This has been emphasised from the
beginning and as such speech here stands not only for
the organs-of-action in the physical sense of the terms,
but it also represents all our cultural, religious and
spiritual eflorts.

All these together constitute the Reality, These
differentiations are all a deluded plurality that has
been superimposed upon the Reality. The head, the
neck, the trunk, the long legs, the thin hands, the
tapering fingers, the protruding eyes, the grinning
face, etc., of the ghost are nothing but the innocent
post. Similarly, the entire world of phenomenon that
pnow grins at us as a belligerent army of objects, is
nothing but a superimposition upon the Truth.

Having thus given this rough definition and ready
estimate of Truth, the teacher observes in the face of
the student only a thorough dissatisfaction; Bhrigu
was a seeker after erudition and scholarship; he was a
true Hindu -who wanted to bring about the divine
transformation within himself! Practical-minded as he
was, the above cxplanation of a general scientific
definition could not satisfy him and noting this look
of digsatisfaction in the boy the teacher continues :

16
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d §AM | a1 AR SR SER o 3wy
dafea | qewafdEefa) ke spek @
qSTAT 1 waTEwEr |

[ T swarsgane: ]

Tam kovacha. Yuoto va imani bhootani fayimte, Yena jatuni
jeevamti.  Yar prayanryabhizamvisanti.  Tadvijijnasasva, Tt
Brahmeti, Sa tepo atapyera. Sa lapastaptva,

[Fti Frathamo Amuvakaha)

gy : to him, E: {then} indeed, gq13g @ said. ga:
that from which, & : indeed, {n'rﬁr ; all these, afrrﬁr
beings, arg+& : are born. har that by which, wrarfr:
the born, afa : live. @y : that into which, siirr 3
departing, wfirdfirmiey : enter. Y : that, fafrgrae
seck thou to know, a9 : that (is), usr : brahman. xfa
: thus, §:: he, ay:: penance, wsacra @ perlormed.
&: : he, &q: : penance, %qT : baving performed.

To him (Bhrigu) he (Varuna) again said, *‘that from
which these beings are bora; that by which having been born
these beings live and confinue fo exist; and that into which,

whep depaiting, they all enter—that seekest thow to know-
That is Brakman.”

He, Bhrigu, performed penance; and after having done
PERANCE... «uu

Herein we have the most scientific definition of
Braliman or the ultimate Reality. The Reality behind
a wave can never be more exhaustively explained thar
that from which it had arisen, in which it exists and
into which it dissolves itself. The cause of all effects
is that from which all effects arise; and during its
existence the cause continues to support the eflect,
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ang nto twe cause the effects merge, when they end
their separate existence as effects. Thus, the funda-
mental cause and the support of the entire pluralistic
world is indicated by Varuna as the Truth defined
by the word Brahman.

A mere definition, however philosophical it might
be. it could not have been accepted by the true Hindu
in Bhrigu, for, to him no philosophy is acceptable
unless it is practicable, Without the technique a
mer¢ blabbering of the highest ideals will not make
a satisfactory philosophy to the Hindu mind. And at
the same time the student is not in a hurry fo reject a
philosophy just because the philosophic truth is too
big for his mouth to swallow,

True to this spirit, the student retires as it were
from the presence of the Gury and performs Tapas,
Tapas does not mean the kind of physical sufferings
which have been popularised by the mythological
literature in our country. In Vedanta, T'apas is con-
sidered only as a discipline of the mind. “Deep
concentration of the mind is the highest Tapas,”
according to the subtlest interpretation of the word.
Therefore, here Bhrigu retired to a quiet place and
through his steady contemplations, meditated upon
the definition and tried to discover what the Brahman
could be as per the teacher’s definition.

When he had contemplated sufficiently long,
Bhrigu came to certain decisions which seemingly
satisfied him for the time being.  But when his fiery
intelect purified and sharpened for the purpose was
breught«n contact with his conclusions, they seemed
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to melt themselves away as mist at the touch of sun-
light. Thereforc he felt himself confused. The next
section explains his initial conclusions, and his follow-
ing doubts, Naturally he runstothe Guru again
and again.

YA X | Section 2

W A wTA | SEiE wiEni i aee
swgm wafa diafa; e geaiwiedf ) afggag
TRy T fagegamat; s an el & @Ew
g A falmmee | o wafS | @ ShsaER | @ el |

[ ftdrszas: ]

Annam Brahmeti veojanal. Annadhyeva khale imani bhootani
jayante. Amnema jatani feevamti: Annam prayantyabhisomvisan-
teeti. Tadvifnaya. Punareva varunam pitaram wpasasara. Addheehi
bkagavo Brahmeti. Tam hovacka. Tapasa Birahma vijijnosasva,
Tupo Brahmeti. Su tapo atapyaia. Sa tapastapiva,

[ J1i Dviteeyo Anuwvakaha ]

wae, food, g (f& : as Brahman, egrarary @ under-
stood, wWWr¥ : indeed from food, w¥ :alone, &g:
certainly, war - all these, Atfa : beings, Wl : are
born. w3 : by food, @raifa : the born, g : live,
meny : into food, wafex : on departing, =fidifustea :
enter. A% : that, fqwrr : having understood, ga: @8
again, s%wq :unto Varuna, fqacs : his father, I9-
gar : approached. wdifg: teach me, wwe:: O
Revered Sir, e tfér : what is Brahman. # : to him,
¥ : then, 3qrw: said, awar: by penance. RE:
Brahman, fufwyreer @ seek thou to know. wgs:
penance, wg: Brahman, ¢f¥; thus, &:: he, #@:
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penance, WaATd : performed. &: : he, aw: : penange,
atqy : having performed.
Bhrigu learnt that food is Brahman because it is from food

that all these beings are born; by food, when born, do they
live ; and having departed, into food they enter.

Having known that, he again approached his father
Yaruna and said, ““‘Revered Sir, teach me Brohman.™

Varuna told him, “By deep thinking (Tapas) sesk thou te
know PBrohman. Tapis is Brohmon,”

He performed Tapas and having performed Tapas...........,

As a result of his initial thoughts, he came to the
conclusion that food is the material cause of the world
of names and forms. To Bhrigu food was Bralman
because food had the distinctive marks of Brahman,
All living creatures are born of food. They continue
to exist in food and when they disintegrate themselves
at their death, whether they be the most revered and
the- sacred of the prophets of the age or the most
insignificant of the worms, they have all to go to the
world of matter made up of calcivm, carbon, phos-
phn::rus, atc. The physical body made up of the five
great elements have all to go back 1o the five elements
when life and its warmth depart from the structures,

Though superficially there is for Annam the look
of Reality, as the cause for the world of matter to
exist, matter has a positive beginning and an end.
It iy ever~changing. A changing factor cannot be the
Ultimate Reality. The supreme, pointed out by the
term Brahman, is the changeless substratum upon
which all changes are made possible. But the world-
offood is everchanging and the only permangnce
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about it is the truth that it wil! change-on!! Therefore,
Bhrigu was not satisfied, and 5o “he again approached
hig father Varuna .

On being thus appreached and when the student
repeated the same request as before, “Teack me
Brahman », the teacher understood exactly what was
the trouble with the boy and so instead of directly
guiding him, which would have been an intellectual
interference, he was only encouraged to do more
intense and poignant thinking. The teacher refused
to ‘bomb’ the disciple with any Truth experienced
in his own personal realisation, The teacher wanted

the student to discover for himself the Real and the

Eternal.
All that hedoes is to encourage the child to get

up again on to his feet and learn to climb a few steps
higher, Thus, the teacher only repeats what he
had already explained, “know the Reality through
continued application of right thinking”. In order to
emphasise the idea, that the Vedintic realisation is
the fulfilment of the path of right thinking and deep
meditation, the teacher here says, “Penance i3
Brakman.” The means are generally indicated as
the goal itsell when the means are directly connected
with the goal. This is often employed in our conver-
pation’: “Ghee iz long life.” meaning ghee gives good
health and assures a profitable long life.

The Bangalare road starts verily in Madras and
it is called so, because if comsistently pursued it will
directly take us to Bangalore.

Similarly here, concentrated right thinking, called
Tapas itself, is called: Brahsman, in the sense¢ in which
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we ordinarily say, “ we are baking bread . Bread,
as such, need not be baked, but the baking would so
immediately end in made-ready-bread that even at
the moment of baking we say it is bread that we are
baking,

The boy unwhetted in his enthusiasm plunges
again into a deeper meditation: and having medita-
ted he came to realise that the expression of the
Vitality (Prana) in us is the Reality. But again, he
discovered the hollowness of his own conclusions and
so again approached the Guru.

WAkt 3| Section 3
AT A AT | wonEsE afEar® s e |
o AR Aafa ) o seeaftesdi o afEm
g T fragueant | onfifd wdr MR § 99
qogr A Rfagae ) o ) 9 aiisswe ) 8 avgeEr |

[zfd gdmrsears: ]

Prano Brohmesi vyafanat. Prangddhyeva kholu imani bhootoni
javante, Prancna jetani jeevanti, Pranam prayantyabRisamvi-
santeett, Todvijnoya. Punareva Virutam pifgrem upasasara,
Adheelti bhagave Brahmeti. Tam hovacha. Tapasa Brahma
Vijijnasasva. Tapa Brahmeti. Sa tape ntapyate. Sa tepostapiva,

{ Itl Triteeyo Amwvakaha ]

wror: : Prana, s#ifar : a3 Brahman, sgariang - under-
stood, ®rory : from Prana, fg:indeed, 9m :aloue,
wg : certainly, tRif ; all these, syt : beings, wras
: are born. wrx : by Prana, stranfa : the born, wrafe
: live. st : into Prana, wxfeq : on departing, wiq-
dfqafix : enter. 2 : that, Frer : having understuuc.l,
YA 7w : again, weony: unio Varuna, fqay: his
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father, sg@Em™: approached, ‘wdfify: teach me,
aes : O Revered Sir, wg ¢ff: (What is) Brahman,’

o7 : to him, g: then, ggrer: (Varuna) said’, aqar:
by penance, g®: Brahman, fefmyrger: seek thou
and know it. & : penance, mwy: {is) Brahman, gfr:
thus,” @t: he, a¢: : penance, yxega: performed. |::
he, #q:: penance, a%gr: having performed.

Bhrigu understood that Prama is Brahman, becanse it is
from Prang that all these living beings are born, Being
produced from it, they live by it and in the end they go
towards Prang and become one with it.

Having known that, he again approached his father,
Varuna, saying, “Ofi ! Revered one, teach me Hrahman,™
~ He, Varuna, told him, “Desire to know Brakman by Tapas,
Tapas is Brahman.™ |
He performed Tapas and having performed Tepas............
Bhrigu reflected over the theme of Brakman
again, with a concentrated mind, when he was
encouraged by his mastcr, and came to discover that
the Vitality expressed in the body, indicated by Prana
15 the Reality. Here Prena i3 meant not in the sense
of ““the air that we breathe”. We had previously
explained the five great departments and activities of
Prana that continuously go on within us, When the
activities of perception, digestion, evacuation, circula-
tion, etc., are not carried on, weconsider the individual
as dead, Thesc activities of breathing assimilation,
etc., are taking place everywherein the world of the
plants, or animals or men. Wherever there is life’s
pulsations, in cvery such point whether a unicellular
being or a multiple organism with the highest
rationglity developed thercin, everywhere, the Pranic
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activities represent Existence, From a dead father, no
child can be born., In a vacuum no seed cam
germinate. In short, there is a very close relation-
ship between Prana and life,

‘Thus when he thought, Bhrigu came to the conc-
lusion that from Prana life starts, in Prana life conti-
nues to exist, and into Prana the life ends, when
the manifested body perishes. Therefore Prang is
Brahman.

Though this conclusion at the mement of thinking,
as it struck him, was quite obvious, when he conti-
nued his contemplation, he found that his arguments
were not without their fallacies. Prana is no doubt
the efficient cause of the birth, sustenance and death
of the body, and, therefore, life can be Brakman,
But en a closer examination he found, that Prang
could not be Brahman, because it is “not intelligent”
{Jada), it is in itself ““and effect” having a cause for
it, and it has always a beginning and an end. So
again he approaches his father, after having done
enough contemplation for himseif.

wgatE: ¥\ Section 4
A AR s | w43 sfanf ol 3 )
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Mano Brahmeti vyajanat. Manaso hyeva khals imani bhootani
jayante. Manasa jotomi feevanti- Manah proyam (yabhisaeis:
sangeetis  Tadvijnaya.  Punareva Varunom pitaram upasaara.
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Adkeehi bhagave Brahmeti, Tom hovacha, Taposa Brohma
vijijnasasva, - Tapo Brakmeti, Sa topo aiepyater Sa tapastapiva,

(fri Chaturthe Anurakaha)

#a: Mind, aw ¢f% : as Brahman, sgmany : under-
stood, ®we:: from mind, fg: indeed, wg: alone,
w3 : certainly, gmifw: all these, warfr: beings,
ATAR : arc born. AAT : by mind, wraifx : the born,
sfafex @ live. ®a:: into mind, wyuffa: on departing,
sfirdfagfer : enter. xfa: thus. ag: that, Fwrg:
having understood, ga: @ : again, gYMY: unto
Varuna, fgaeqg : his father, Iyg®: approached,
‘WX | teach me, wirg: 1 O Revered Sir, =y : (what
is) Brahman, ¢f# : thus,’ a5 : to him, g : then, zgmg
: said (Varuna). ‘gq&T : by penance, =w; Brahman,
fgfawrere ; seek thou and know it. @q: penance, =g
Brahman, ¥7& : thus.” & : he, ¥q:: penance, WAy
: performed. &::he, ag:: penance, aswy: having
performed,

He knew that Mind was Brakmaa: for, it is from the

Mind that all ihese living beings arée produced. Being born
From it they all tive by it and they go towards the Mind and

become one with it.

Having known that, he agein epproached his father
Yaruna, saying, *'Oh! Venerable one, teach me Brakman.”

He, Varunz, told him, “Desire to know Brahman by
penance. Tapas is Brahman.”

Bhrigu performed Tapar and  having performed
Tapas..cecoveenrenn

When he himself rejccted the idea that Prana is
Brakman, he continued his own independent reflec-
tions aiid when he sufficiently applied his concentrated
intelligence he came to discover in his meditations, a



BHRIGU VALLI] TAMTIRIYA UPANISHAD 935

subtler factor and understood that Mind which coni-
rols the Prang is the eternal cause of things, the
Brakman. He argued that Mind colours our percep-
tions. A worried mind obstructs digestion, evacuation
and even circulation. Thus, the intimate relationship
of the Mind and Prana, as master and slave is verv
evident.

Even in this very Upanishad, we were told .that
the Creative Activity was preceded by ‘thought.’
Let alone the work of the artist, even to write 2 note
to a friend of ours, we must first of all have in opr
thought a definite idea of what we must write, and
then alone can the activity of transcribing the thought
into words take place. Thus Bhrigu decided that
Mind is the source of all creation; that Mind feeds
the continuity of existence; and that when the: Mind
gets divorced from life, it gets released from the body
and continues to exist as a Miad. By an act of
the Mind alone man comes into this body,” etc., are
statements of the Srufi herself.* |

But again though this conclusion 1s quite appro-
priate, when it was brought upon the anvil of his
deeper meditation, he found that it cannot stand the
scrutiny. of clearer thought. Mind is only at best
an organ of cognition and as such in all its activties,
it depends upon-an agent who controls it and dietates
to it saner conclusions. Again Mind js an effect;
it has a cause other than itself, and again it has no
self-luminosity but it shines only in some borrowed
light,. It.is very well known that no- thoughts ever

*Rofer Swamiji’s Disgourses o Pranopanishod.
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remain the same. Thought, by thought, each has a
beginning and an end and the Mind has an existence
as an entity, if at all, only in the continuity of its
changing thoughts. In this welter of changes it is
essentially finite and, therefore, cannot be the Supreme
Brahman, the changeless substratom, upon which
alone all changes are possible. Therefore, it could
not be Braliman, the uncaused-cause, the Eternally
Perfect. Therefore, Bhrigu again approaches the
teacher to check up whether he has fallen away from
the grand-road of right thinking into the bylanes of
misunderstanding and unphilosophical confusions,
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Vijnanum Brohmeri vygfanat, Vimanodhyeva khalu imoni
bhootani fayante. Vijnanena jotani feevani!, Vijnanom prayanty-
abhisomyisgnieeti,  Tadvijnaya,  Punoreva Varumom pltarom
upasasara, Adheehi bhagavo Brohmetl., Tam hovacha, Tarase
Brahma vifijnazasva. Tapo Brahmeri- Sa iapo atopyata. So
pasiapiva.

[fti Panchame Amuvakaha)

fiwray : Knowledge, mg tfir : as Brahmae, arxr-
arg: understood. fawmrg: from knowledge. &:
indeed, qn: alone, &g : certainly, garfig: all these
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yanfw : beings, wrawX : arc born. fiwrda 1 by know-
ledge, wtarfa : the born, sitafa : live, fawra : into
knowledge, wafér : on departing, wfmdfanta : enter,
gfa : thus, &9 : that, fawry : having understood, g:
% : again, TG : unto Varuna, fyaxy : his father,
‘SYEER ! approached, ‘wdify : teach me, wm: Q
Revered Sir, g : (what is} Brahman, ¢fi : thus, asg
: to him, § : then, Igrg : (Varuna) said, awwr: by
penance, 3w : Brahman, fafagrae : seek thou to
know. &Y: : penance, ®E : Brahman, ¢ff : thus'. &
he, aw: : penance, wawad ! performed, & : he, aq:
penance, q%YT ; having performed.

He understood that Knowl edge is Brahwar, becanse it is
by Knowlaedge that 21l these living beings are born; having
been born, by knowledge they live, and having departed, into
knnwledge alone they enter,

Having known that, he approached his father Varuna tr.}
know tht Trath further and said, “Revered Guru, teach me
Bruhman.”

He, Varuna, mld ”b}r Tapas seek thou to know Brﬂﬁman
Tapas is Brahman™. -~

He performed Tap;s and having performed Tapss.. .

When Bhrigu, thus, continued his cnntcmplatmn
seeking for an agent under whose instructions alane
the Mindcan really function as ably and diligent]y
as it does now in a man's bosom, he discovered that
the Intellect is the true agent who does all the necess-
ary driving of the Mind.

The Intellect is certainly subtler than the Mind
and the same Upanishad had declared earlier that
Intellect is the agent in all activities: “Knpowledge
performs the sacrifices and it is the real agent in
all physical activities,”™*

Y1 bid Section 1t, 5, and p. 16,
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This Intellect, discriminating rightly or wrongly,
has propelled the Mind to think and act in a particular
way and as a reaction to those karmas in each life,
the individual takes a form and comes to live. in the
world. Natyrally it is from the Knowledge, that we
are born and every activity subjective or objective,
i3 propelled by the Intellect in us. Not only thus life
and its activities are sustained by the Intellect, but on
departing from this physical structure the individual
goes forward seeking new venues of activities again
motivated by his own intelligence. Thus, Knowledge
can be the Bralman as defined by the teacher and
s0 the body concludes that “Knowledge is Brah-

L

man .

But again on a reconsideration “he was not
satisfied with his own conclusions™ and, therefore, by
extending his thoughts a little further, he immediately
discovered the obvious fallacies in these conclusions.
It is helpful to note that the modern world is going
through an era of a blind beliefin the intellect, This
intellectual era has come to believe that Intellect is
Supreme. Thegeneration has so blindly taken to this
belief that they havenot yet gained the necessary poise
of Mind to intelligently analyse the very Intellect,
since the children of this era are not trained to
detach themselves from the very intellect to observe
and analyse the very natureof the Intellect and its
Knowledge-

Bhrigu on the other hand, could not find entire
satisfaction in believing that the Knowledge 15 the
Supreme Brahman, because he realised that Intellect
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is only an agent, An.agent generally works for the
salisfaction of thc master. The agent works under
the instructions of the master and the motive behind
t:e agent, is the satisfaction of the master, Also we
know an agency is marked with paid, besmeared
with dependence and an agent is not perfectly pure.

Therefore, fearing lest he should miss the bus in
his philosophical pilgrimage to self-discovery he con-
tinues his daring intcllectual flight and in one leap he
comes to understand that Bliss is the secret master

behind all agencies and departments of activity
within the microcosm.
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Ananda Brakmeti vyajanai.  Anandadhyeva khalu imani
bhootani jayante. Anandena jaiani jeevanti, Anondam proyamty-
abhisamvisanteeti. Saisha Bhargavi Varuni vidya. Farame vyomen
pratishtita. Sa ya evam veda pratitisliaii. Annagvar anrodo
bhavati,  Mohan bhavaii prajaye pasubhih Brahmavarchasena,
Mahan keertya.

[#ti Shashto Anuvakaha]
Aty © happiness (bliss), w tf& : as Brahman,

swmry : {(he) understood. wraegry : from bliss, i :
indeed, ag : alone, @ : certainly, tarfy . all these,



240 TAITTIRIYA UPANMHAD [CMAPTER ITf

Harha : beings, wraed : arc born. wravYw : by biiss,
AraThy thr: born, sfrafea : live. simge : into bliss,
ngfes : on dcpartmg, whrgtamfa enter, ¢ : thus.
|7 oar ! is this, wrey greeft : of Brigu and Varuna,
frar : knowledge, qei : in the supreme, sgiRa : space
(in the excellent cavity of the heart), wiifar: is
established. &:: he, 7:: who, umy : thus, ¥3: knows,
siiafagle : becomes established (in Brahman), s :
possessor of food, wwig: . the eater of food, wafx:
he becomes, RgTa: : great, wafg : he becomes, wwyr:
in progeny, ggfii: : in cattle wealth, mga=@7: in the
splendour of truec Brahmin-hood. RgrT: great, 1\

through fame and renown (he becomes).

He koew that Bliss was Brahman, for, from Bfiss all these
beings are produced; by Biiss do these beings live. They go
to Bliss and become one with it.

This is the Knowledge learnt by Bhrign and taught by
Varuna. This is established in the Supreme space—in the
excellent cavity of the heart. He who krows thus becomes
one with Brahman. He becomes the possessor ef food and the
eafer of it, He becomes great in progeay, catftle and gains
the splendour of true Brahminhood. Indeed, he becomes

great in fame and rénown,

When Bhrigu thus through contemplation trans-
cended himself from Annam te Prara, from Prana so
Mind, and from Mind to Intellect, he was not satisfied
and, therefore, he took the most daring plunge into
the beyond when he left the Intellect also behind.
On transcending the Intellect also, he came to
experience a state of Bliss which had been already
described in the last chapter as dnandamaye kosa.
We have found there, this Bliss-sheath is the enjoyer
of which the Intellect is an agent.
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To experience the Bliss-sheath in itself through a
steady and awareful withdrawal of our identifications
with the world outside and the outer four layers of
matter, is to experience immediately the Supreme
which is subtler than the very Blisssheath. He who
reaches the Bliss-sheath, by the very momentum of
his arrival there, from the outer world of his natural
preoccupations, gets bowled out into the Infinite
realms beyond it and cotnes to experience the transc-
endental glory of his own Nature. To reach upto
the Bliss-sheath 1is (Purushariha) the self-effort.
Having reachcd there, the transcendence of it and the
experience of wisdom is immediate and instan-
faneous. |

In a dark room, in daytime, all your effort will
be directed to carefully fceling your way through the
objects of the room to the window and there to open
its shutters, This is the last act that you have to do,
to flood the whole room with light. Having opened
the window, you need not invite the light from outside
to stream in. Similarly, our own Real Nature was
unknown because of our preoccupations with the
five matter envelopments and their worlds-of-objects.
When we had withdrawn ourselves upto the Ananda-
maya koss without any hitch or struggle we auto-
matically get ourselves transported to the realm of the
Divine in us which is indicated here as * established
in the Supreme-excellent cavity of the heart”. We
have already explained what we mean by the Gave
of the Heart.*

“Refer pp. 50, 51 and 52.
17
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This subjective way of realisation of an intimate
conscious enquiry of the differentlayers of personality
in man is the most direct of methods available in
Vedanta for Self-realisation. No other religion in
the world had ever given us such a direct method of
culminating man’s evolution in his discovery of the
Godhood that lies concealed within himself, This
method of cnquiry and direct apprehension of the
subtler realms of the personalities in ourselves, and
ulttmately to discover and realise in an Intimate
personal experience the vital source of all other
existence, to be the Infinite, all-pervading-Reality, is
called the Bhargavi Vidya.

Just as in the modern world of science, a theory
discovered by a scientist goes under his name, here
the theory by which Bhrigu realised for himself the
Truth came to be called the “Se¢lence of Bhrigu”,
Here it is interesting to note how Varuna, the
teacher, though he enunciated this theory, had not
cared to lend his name to it, because, in philosophy,
the touchstone is its experiencer, Bhrigu first experi-
enced the Divine glory of his own inner Self through
this technique of Self-enquiry and therefore, this
method is called Bhargavi Vidya—and not Varun:

Vidya.

This is not an accidental coincidence that he
heard it and came to realise this Truth, but Mother
8ruii guarantees that if any one with the sincerity
of Bhrigu consistently continues to persevere in the
path of enguiry and concentrated meditations, he tos
can come to experience the same fulfilment ag Bhrigu.
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Sruti says “He who knows thus becomes one with
Brahman ",

Ordinarily this portion is translated in a most
impotent mannér, saying, that one who thus realises
Brahman becomes rich in food and also very efficient
in eating food. If material success and gluttony were
the results of self-perfection, God forbid that philo-
sophy, and save that country! Here the word
Annam should be taken in the largest sense of the
term as the “entire world of experienceable objects”.
In short, i1t means that a perfect man alone can
become fully and clearly conscious of the entire world
that throbs with life and joy, and also he alone is the
one who can come to experjence infinitely more than
the dull-witted and the prejudiced.

An ordinary man of imperfections is one who
constantly keeps on running away from pains and
agonies, failure and disasters, threats and despairs of
life, Thus, more than half the world is, even for the
best of men, a dark cave of horrid fears from which
they should run away and seck a refuge and shelter !!
On ‘the other hand he who has realised the 4¢mic-
oneness of the Divine Whole, to him all circumstances
and the entire world, from the simplest blade of grass
to the Creator Himself, is an appetising field to revel
and to dance in ecstasy. Thus at every moment in
life, at any place and in any circumstances, he is in
an inspiring world; experiencing intensively the life
in its Totality.

Such a perfect Masier who has gained mastery
over all the different limbs of his personality and has
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come to rule over them must necessarily become
extremely successful in the outer material world of
secular competition, whether it be with the outer
world of phenomenon or among his own fellow-beings.
In the Vedic days, the wealth was cattle and so,
when the Srufi says here that “he becomes greatin
the wealth of cattle,”” she means that he becomes rich,
(One wonders whether the word ‘purse’ came from
the Sanskrit word “Pasu™!}

Again, hereafter, you will find in many places,
the Sasire insistently saying that sych a man will
have a long line of progeny. This is again translated
ordinarily as ’‘children’—as if the father of 11 chii-
dren should be a greater man of Realisation than the
father of 5 or 3. The upper and the middle class
society of to-day seem to take this as almost their
watchword in their life and thus irresponsibly pro-
create children, without restraint not only within the
four walls of their houses, but even outside them and
criminally create a national problem of uncontroliable
rise in population!! A poor country like India,
backward in her social, political and economic

spheres, can ill-afford such an incomprehensiblic
pressure of population on land,

- Infact a correct understanding should be some-
thing more noble and acceptable. I, for one, helieve
that here the word ‘Children’ means all those whom
the Revered man of knowledge comes to love as his
own ‘children’ so that they learn to look upto him
as more than their own ‘father’.
Brahmavarchasam.-——The glow of cheer and joy,
peace and serenity, love and tenderness, that beam



BRRIGU VALLI}] TAITTIRIYA UPANISHAD 245

out of a sperson who has the mental tranquillity and
the spiritual equilibrium while facing the tustie of
life through all /its imperfections, is what is meant
here by the aqura, around the face of a man-of-
realisation. To misunderstand it, to be nothing
more than a physical health—a giant shape—is to
eliminate some of our greatest men of reulisation out
of the Hindu fold. Sri Rama Thirtha, Ramakrishna
Paramahamsa, Bhagavan Ramana, Yogi Aurobindo—
none of them were in any sense of the term ‘adiposs
collected in tranguillily’ ! In fact such endless
girth and dimensions indicate invariably a buffalo-
constitution which has not got wisdom more than
that contained in the famous “Uppu Chettiar™.*
Such an individual well equated, developed, and
healthy in all his personalities must surely become a
potent factor in his age and so it is here said “he
hecomes great in fame”

Bhrigu when he thus followed the instruction of
Varuna f{aithfully to the last, came to feel such a
consummate satisfaction that he felt no more any
need to come back to the Guru and enquire what is
Brahman? When he reached the dnandamaye kosa
and gained a glimpse of the beyond, there must have
been that supreme look of contentment and Divine
satisfaction in his Blissful face, that therealier, there
was no discussion either possible or necessary.

The Guru, rooted in his own experience, could
feel sympathetically, the silent cxperience of Bhrigu

* Representation of Uppu Chettiar in statues is available for drawing.
roomy decorations in Indis. This status is koown in foreign murkets ay
the ‘Laughing Tom*.
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and he feels the need that he must give some final
advices to the boy, before he leaves the seat at the
feet of the Gurw, to live the rest of his life in the
glorious Consciousness of the Divine,

At the same time, the teacher was not exclusively
giving audience to Bhrigu alone. The other students,
who had not had the necessary inner purification,
could not come to comprehend the entire Truth so
vividly a8 Bhrigun. This incapacity on the part of
some of the students does not mean that the science
is wrong or impotent. Some students of the scrip-
turc may become thus impatient, and throw the book
away to walk out as confirmed atheists.

In all such cases it is only because the students
had not the benefit of a true teacher to guide them.
Whenever such a thing bhappened in the Vedic days,
the teachers never despaired but correctly understood
that it was because of the student’s lack of integra-
tion. Whenever such an inner maladjustment between
the phychological and intellectual beings in 2 student
is noted, immediately the teachers advised them some
method or methods of self-integrations called the

Upasanas.

Here, six different methods of Upasanas have
been prescribed for the purposes of better integration,
and at the end of it all, the same Truth of the onencss
of the Life-Spark in us and the life everywhere is
being repeated to bring it more clearly to the petcep-
tions and intimate experiences of the students so
integrated.
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Of the six items of Upasanas, the earlier four
contain, besides the instructions for meditation, a
deeper message to the student-of-realisation in Bhrigu.
Great teachers always do have this ability of talking
at once to two different levels of students in one and
the sarae breath! We shall see how the first four of
them had an obvicus meaning for 1he ordinary
student to understand as a method of Upasana, and for
Bhrigu, the realised, a deeper message of instruction
and direction as to how he should live in the world
outsideafter his Realisation.,

The boy has now realised the source of the
Infinite Bliss within himself. These moments of
experience are generally limited and broken, Until
he gets himself established in this experience, there
will be for him, moments of disturbances (Uthan}
when he will be pushed out of that plane of God-
experience to the consciousness of his ego-centric
existence. At such moments the chances are, that
he will look upon the world of plurality as inauspici-
ous, wretched, pain-ridden and a delusion.

On realising his own Divine nature, he may, by
a relative estimate, come to regard his own brother
creatures of the world as something undivine, as
something to escape from. In order to. avoid this
mistaken notion and the consequent estimate of the
world as undivne the teacher had to point out to
Bhrigu, who was sitting at the feet of his master,
drowned in the intoxicating joy of bliss, that he must
consider the world outside also, with as much rever-
ence and divinity as he considers his own experienced
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Self. We shall see how this is most beautifully done
in the following Upasana method.

WEEM: $ | Section 7
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Annam na nindyat, Tadveatam. Prano va annam. Sareetge
mannadam.  Prane sarecram pratishiitam,  Sareere pranah
pratishtitaha. Tadetat annam anne pratishtitam. Sa ya etadannam
anne pratishtitam veda pratitishiati, Annavan arnado bhavaeti.
Mahan bhavati prajaya pasubkih Brohmavarchasens.  Mchan

keertya.
[ }ti Sapiame Amivakaha |

sy : food, & :not, farary : one should blame.
ga : that, aag: (is your} vow. Wmm Prana, ar:
indeed, =#zmd : food, @WHT: body, waigy : (is) the
eater of food ; 19 ; in Prana, @t : body, afafgaq:
is established ; m{T: in the body, =i : Prana,
ufafgar:  is established. aw : therefore, uway : this,
sy : food, & : in foed, sfafgas : is established.
«: : he, @ :who, wad: this, sy : food, W& :in
food, afafgas : established, &% : knows. grafagh : be-
comes one with (Brahman). waarq : possessor of food
(and) wwrg:: the eater of food, waf : he becomes.
7T great, waf : he becomes, a@ay: in progeny,
ggfia: © in cattle wealth, AMA%wAA : in the splendour
of true Brahmin-hood., REM : great, ¥y : through

fame and renown (he becomes).
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Do not blaspheme food. That shall be your vow. Prana
is food. Bedy is the cater-of-food. The body is fixed in
Prana. The Prana is fixed in the Body, ‘Thus food js fixed {n
food. He who knows that food is fixed in food, becomes one
with -Brahman. He becomes possessed of food and he becomes
the eater of the food. He becomes great in progeny, in cattle

and in the splendour of Brahman-hood. He becomes great
in'fame..

To the ordinary students, that is an engaging
line of thinking to entertain themselves during their
meditations and they are encouraged to continue
their meditations by the promise of material gains,
because, essentially these boys are those who have
a greater share of attachment with the material gains
and worldly fame. Indeed, it is our attachment to
the sensuous, that makes us disintegrated and
incapable of great things in life. The Rish: here
understanding the character of his students and
knowing their demands, is playing to their desires in
hauling them out of their sensyous ruts! Thus, they
are promised that they will become not only rich in
food but equally capable of enjoying the sumptuous
food, that they will have plenty of foed all their * hife
through. Besides, they are promiscd that they will
have plenty of children to look after them in'their old
age'and plenty of cattle-wealth. Thus they will be
satisfied in their three great desires (Ishanas):

desire for wealth (Vitheshana), desire for children
(Puthreshana) and desire for fame {Lokeshana).

These results are promised to those who could.
meditate upon the food and the {food-cater as ome
and the same. Here the Sastrq says that the Prana.
is food and the physical body of man is the food-eater,
meaning the body consumes the Prana. . But at the
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same time, the body is established in Prana, and
moment to moment the Prame or the vitality is
consuming the body and, thercfore, the body is the
eaten and the Prana 15 the eater. Thus, the eater
and the caten is one and the same, inasmuch as there
is 2 continuous competitive eating of one by the
other !!

The body eats the Prena; and the Prana eats up
the body too. Thus, in fact there are no two things—
the eater and the ecaten—but from the philosophical
standpoint we can declare “Food is fixed in food”,

The implications of this statement are so vast
that thoughts cannot exhaust all the possibilities and,
therefore, there is no chance of the meditation being
exhausted. One who regularly meditates, gains more
and more integration within, and an integrated
person is ever noted for success always in all spheres
of activities including the material and secular,

The above is the obvious mcaring which the
ordinary students comprehend when they approach
this portion as a mere instruction for Uzesana. But
the extremely integrated and, therefore, more subtle
intellect of Bhrigu, understands a deeper message
from the same. This message 15 hammered into
Bhrigu, not so much by the force of the words, as by
the arresting look of depth and gravity in the eyes of
the master.

The very opening word summarises the message
to Bhrigu: ““do no censure food ¥, The word ‘food’
to him is not the ‘material supplied in the kitchen’.
But, in its ampler meaning it denotes food for all the
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sense-organs. In short, the world-of-food constitutes
the world-of-objects. ‘The outer world-of-objects and
the inner truth-of-the-subject are not two distinct
entities, one competing with the other, but the world-
of-objects is but the concretization of the perceptions
of the “misunderstood subiect™. As such, the teacher
instructs the students, that due to his Realisation of
the Divine nature of the Self, he should not entertain
any undivine idea about the world outside. The
world without is as much Divine as the world within.

When we read this appropriate meaning into this
passage, we take the wind away from the false argu-
ments that were often raised against Vedantins, The
philosophy eof Vedanta does not at any stage laugh
at and ignore the entire world as such. Wherever
they say, ¢ the world is a dream-like delusion™ they
only mean to point out our misunderstandings, and
misconception regarding the world. Vedanta requires
of us to make a re-estimate of the world. A more
intelligent re-interpretation of the world 1s all that

is demanded by Vedanta,

It was probably the mischief of foreign powers
in this couniry, that encouraged this wrong mood,
which by an ignorant tradition, came to be read as
the philosophy of Sankara by successive pundits for
the lost 500 years. None of the great Vedantic
Acharyas ever ignored the world and ran away from
it. Certainly their world is not the world as we
recognise and experience it. We look at the world
from a partial, prejudiced, angle of view and because
of the squint in our vision, we sce the world ugly and



252 TAITTIRIYA UPANISHAD [CHAPTER III

majadjusted, abominable and undivine, a field for
pain and agony, a theatre for death and destruction,
a tomb of sorrows and scbs, a den of disappoint.
ments and despairs !! This pessimistic point of view
had no piace in the jubilant philosophy of the Hindu
tradition. When they cried that the Aiman within
is the Brakman without, they appealed to the people
to watch for, recognise and experience the Eternal
Divine play in and through the seemingly different
names and forms.

Bhrigu is imtiated here in the vital essence of
Hinduism, that a man of Realisation has no right
to censure the world-of-objects but he must realise
that the world of names-and-forms experienced by
the experiencer, the A¢man, and the world are one
and the same and so the world is,in its turn, as much
Divine as the Soul. With the newly dawned wizsdom,
Bhrigu was appealed te walk out into the world,
“without speaking ill of Food”. Such a master of
Realisation becomes really a walking-God upon earth,
to whom the entire world becomes so many occasions
to experience and enjoy the Infinite Bliss,

Such a saint becomes great in progeny, meaning
a man who guides the entire generation with a
devoted fatherly Iove and to whom the generations
look up as children would to their father. He
becomes indeed great in fame. A hundred other
masters with the infinite experience of the Divine
might be living now, and might have died away in
the secret caves of the Himalayas like any house
rats or street dogs, but the world and the children
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of the present gencration do not raise even a single
thought of gralitude against their Divine expression
of Reality. But on the other hand a Vyasa or
a Valmiki, a Yagnavalkya ora Vasishta, a Rama-
krishna or Vivekananda, a Guru Govind Singh or
Rama Thirta, a Ramana or Aurobindo—they are
even now remembered with grateful adorations
because theirs was a realisation more complete, more
perfect and more exhaustive; they realised and re-
cognised the Divine not only in themselves but in the
entire world-of-objects and in their perfect wisdom,
they had no fears of any fall at any time in the delu-
sory net of misunderstandings or physical appetites,

Varuna toeing the line with the great masters of
the Vedas, here, instructs Bhrigu to throw away his
prejudices against the world of plurality and come to
recognise the one Supremc-Self vitalising the world.
Herein we have the inimitable philosophy, the like
of which the world had never seen before, wherein
the sacred embraces the secular, God plays with
Gold ! Indeed Vedanta, the paragon of philosophy,
i3 singing here the Kokil song of the descent of God
into man, and in the eyes of the Realised there is
nothing but Perfection revelling in disorder and
confusion. A little self-discipline, a few little adjust-
meats in the valley of life, will make the very same
world of agitations and passions, sorrows and fights
into a Heaven of perfect joys.

It is a criminal misrepresentation of Vedanta to
say that a man of Realisation should run away from
life into the dead jungle. Vendanta would not have
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been a self-surviving philesophy all these periods of
history, 'if the perfection conceived by the Hindu
Upanishads were to make man nothing better than
the Rocks on the Ganges banks! To send people,
from the world and its joys, from the great scheme of
nature, the revelling beauty and the gorgeous extra-
vagance of light and celour, smile and ecstasy, into
a dull and dreary darkness, we need no great philo-
sophy to be profounded by any Rishi !! Even if they
“could have done it, they could net have hood-winked
such a long unbroken line of brilliant generations of
Hindus and sustained even to this day, Let us not, in
our overenthusiasm compliment ourselves to be the
only wise generation that has come to grace the face
of the globe, None of our political, economic, social
and secular problems of the world to-day shall justify
our wisdom!! If greater men of virulent and more
steady intellect, have accepted Vendanta as a philo-
sophy of perfection, it could not be because Vedanta
readily created ineffectual men out of honest seekers;
on the other hand it must have heen because, as we
hear in the Upanishad, of its appeal to the man of
wisdom to come out into the world, to recognise the
Divine nature of the world of plurality and to work
for the redemption of man, “Do not speak ill of
food,” warns Varuna and he adds for purposes of
cmphasis, “that shall be your vow.”

wHATE: <| Section 3

we 7 ofiwfa) agw) M @ wwq | SR
Wi | wg Sifs: sfafeq ) SR | ofifim: w=e-



BHRIGU VALLI}  TAITTIRIYA UPANISHAD 255

gav-Anfafeam | € ¢ w@Eewme uwRRind sz sfefonf
sAqTAd W wgE vl sew oghdmeTRa

migrsiat |l
[ g wwsIsTars: |

Annam na parichaksheeta.  Tadwatcr. Apo g gnnam.
Jyotih anmadam. Apsu fyotih pratishtitam. Jyetishyapah pratish-
titaha. Tadetadannam anne pratishtitam. Sa ya eiadannagm anne
pratishtitam vedo pratiiishrati. Annavan ornade bhavari. Maohan
bhavati prajaya pasubhih Brahmavarchasena. Makan keertva,

[ fti Ashiamo Anuvakaha ]

oA - food, & q&a&ﬂa do not I'E_]El:t S that,
maar : (is) your duty. =:d: : water, F: verily, wmy :
(is) food. smifas : fire, @warzy : (is) the cater of food.
g ¢ in water, FaIfa: © fire, sfafgay : is establiched.
FqIfery : in fire, Ty © waters, afefgar: : are establish-
cd. &% : therefore, maqg: this, swwe : food, & : in
food, stfrfgasy : is established. &: : he, qr : who, qasq :
this, e : food, &% : in food, ARigaw : establish-
ed. ¥z: knows, ufgfaefa: gets established (in
Brahman). seaeia,: possessor of food, ®=0g: : eater
of food, wafiy : he becomes. AT : great, Watq: he
becomes, wagy : in progeny, agfa: : in cattle wealth,
EEaEa% ¢ in the splendour of true Brahmin-hood.
HET - great, ) in fame,

Do not reject food. That is a duty. Water is food. Fire
is the food-eater, Fire is fixed in water, water is fixed in fire.
So, food is fixed in food. He, who knows that food is fixed
in food, stands for ever, established well, He becomes the
possessor of food aad an eater of food. He becomes great in
progeny, in cattle and in his spiritual lustre. He becomes
great in fame.
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If, in the previous Upasana, the vow which the
worshipper was to take he, that he ‘should not
censure food,’” in this Upasana, the vow is that he
should ‘not reject any food® that comes to the table,
because it is not tasty. Whatever that comes to his
table, he must be able to consume without making
faces or protesting against that food. This will be
respecting and revering food.

Water, that is drunk, is digested by the digestive
“fire” in our system. Therefore, water is regarded
as food and fire is regarded as the consumer of food.
Water can also be considered as foed in the scnse
that the Food grains grow with water. Heatina
living body is necessary for the food to be digested
and hence the body-heat can be considered as the
eater-of-water.

Fyre 45 fized in water—This is true in the sense,
we all know, that the “digestive-fire™ gets kindled
and leaps to consume the food taken in, when we |
drink water an hour or so after meals. In this sense,
we can say that fire is fized tn wafer, inasmuch as
by supplying water to the digestive system, 1ts eflici-
ency increases.

Water is ficed in fire—Again, whenever the heat
of the body increases immediately we find water in
the form of perspiration, streaming out, as if eafer
is fized in fire. Anything consumed by fire is always
accompanied by motsture—let it be driest of fuel that
you can find, Completely dehydrated things cannot
be burnt—they can only be charred.

Altogether the teacher wants to emphbasize in
another striking analogy, how the eater and the eaten,
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the experiencer and the experienced, are interchange-
able and therefore in fact, they are both virtually
one and the same, The relationship between the
subject and the object is clearly shown to be one and
the same. When a glass rod is put at an angle in
a trough half-full of water we find through refraction
-the rod bent; half of the rod straight and the other
half at an angle to it. This ugly delusion is, because
of the medium through which we are looking at
the object. Similarly, the subject and the object,
though they are one and the same, the world-of-objects,
seems to be different from the subject, because of the
refraction that is caused by the medium of the mind
and intellect, through which we are experiencing the
objects.
As Detore, the fruits of the Upmsana are
enumerated as great material success and easy satis-
faction of all the fundamental desires of life.

Turning from the ordinary students who under-
stand this as a pure method of Upasana to the great
student, Bhrigu, we can find that the perfect student
in him, had a special message in these very same words
of the teacher. To the student of realisation, who has
just peeped into the beyond and gotdivinely inspired,
the message would be that he should not, on any scare
reject food—*“food”, meaning the world-ol-objects
that can be experienced. The manifested world of
plurality is not to be rejected as a false and delusory
nothiogness.

The example of the waves is aptly used in this

context. But to misunderstand them as baving inde-
18
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pendent individual existence, is not to understand
the ocean at all. The advice is for re-interpretation
of the world and not for a negation of the world
as a whole. With the Vision of the Divine that is
immanent in the world of names-and-objects, the
world presents a totally different field altogether for
the Perfect Man to serve and to adore, to worship
and to guide.

The main theme of Taiftiriya, apart from its
philosophical theories, is the right attitude of the man
of knowledge towards the world of multiplicity. Study
of the scripture and experience of the Truth indicated
by them, is one part of the Perfect Oune’s existence
(Swadhyaya), and the other part is constituted of
the spread of this idea among his feliow-men, so that
the Divine culture of the land may be maintained
and properly cultivated (Pravachana).

Bhrigu was advised not to reject the world on
any score but to recognise the true Divine Nature of
the world outside, and to continue his life of love
and sympathetic understanding of the world. Bhrigu
was commissioned to guide the generation through
the right channels of correct evaluation of life-as-such
and to goad the members of his generation to live
by themselves the Hindu cultural way of life.

WAHTE: % | Section §
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Amnam baku kurveeta.  Tudvratam.  Prithivee va annam,
Akase antadaha.  Prithivyam akosoh pratishiitaha, Akase prithivee
pratishita. Tadetadannam amme pratishtitam. Sa ya etodarnam
anne protishtitam vedu protitishiati.  Annaven annado bhavat!.
Makan bhavati prajoya pasublifi Brahmovarchasena.  Maohan
keertya.

[ Iti Navemo Anuvakaho )

wwa : food, 8% : plenty, gdla : accumulate, & :
that, Fag : is the duty. gfud) ; the earth, § : indeed,
wwry : 1s food. wreTam: @ space, ®WATg: : is the eater of
food. gfiusgry : on the earth, wrerm: : space, ofafpa:
: is established, =r®73r: in space, qiwdtT: the earth,
wigfgar : is established. &g : thercfore, wad : this,
www : food, #=k:infood, afafgmy: is established.
o: : he, q: :who, waw: this, sy : food, ey :in’
food, nfafgasy: established, ¥%:knows, ufafaglz:
gets established (in Brahman). weanq : possessor of
food, wmrg:: (and) the eater of food, wWafa: he be-
comes, WETT:great, #Fiw: he becomes, FFqT: in
progeny, wgfits: in cattle wealth, N8 - in the
spiendour of true Brahman-hood. :7gra : great, ®ray
: in fame(he becomes).

Accumulate plenty of food, That is the duty. The earth
is food. Akazgisthe food—eater. Inthe earth is fixed the ww
Akasa, In the Akhsa is fixed the earth. So food is fixed in
food. He, who knows that food is fixed in food, thus Tests
in food: and is established well forever. He becomes rich in
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food and becomes eater-of-food. He bacomes great in
progeny, in caitle and in spiritual Iustre. He becomes great
in fame,

That we must accumulate food in plenty {or the
purpose of distribution is the vow, When one eats
the food, the food becomes surrounded by the indi-
vidual. Similarly, the carth {rom which all food
arises is itself the food, a morselin the mouth of
space (A kasa). The earth, after all, revolves on its
own axis in the wide mouth of Akasa itself. Again,
in a circumscribed and limited point of view, the
space of this pandal rests on the earth and so, space
is fixed on the earth and to that extent we may say,
the space is consumed by the earth. The subtle
concept of space can easily be understood as inter-
penetrating into the very bowels of the earth,
A subtler element cannot be conditioned by a grosser
one. Earth, the grossest, cannct limit the condition
of either by its bulk or substance. In every point of
the Earth, space is fixed up, in the sense that space
interpenetrates into the very bowels of the Earth,
Here, it can be assumed that world 1s the consumer
and the space is the consumed,

The usual material gains are promised here again
as a reward for such a regular and deep meditation.

As far as Bhrigu is concerned, this is yet another
bit of information or instruction given to him by
his teacher, He was advised, “accumulale plenly
of teod. This is thy vow” To Bhrigu, the ideal
youngster of God-realisation, it was told that be,
in his universal seva in the cultural rehabilitation of
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man, must not run away from the world-of-objects
that are necessary for it, as well as from the people.
“Adeeumulote plenty of food,” for the purpose of
feeding the students of the Guruiwlo and also for
maintaining and looking after the seekers who might
come to him for instruction. This is not a watch word
for the material world ; under blind secular impulses,
man may, at certain periods of history, try for in-
creased production and selfish accumulation. Here to
Bhrigu, it 15 not an instruction to hoard wealth and
establish great monasteries and come to forget him-
self in the madness of power and in the foolishness
of institutionalism. On the other hand, here the boy
iz whipped to enthusiasm; to serve and to propagate,
The master is injecting a missionary zeal into the

boy, to adore and to worship the world-of-objects as
his own Self.

The Self which is all-pervading and “the caunse
of the ether,” subtler than the Alasa, is the Eater as
it were, of the whole universe which moves in space.
Even the concept of space is only at one end of Pure
Consciousness; it is the Awareness in us_that illu-

-— — rmar

minates even space. As such consciousness is ‘the
eater’'—the factor that makes it possible for the mind
and intellect jg_,ggi;}j;;nﬁc the Universe—of the entire
world-of-objects. At the same time it is to be noted
that” the world-of-objects and the names and forms
are necessary for the manifestation of the dynamism
in Pure Awareness. The Supreme, clothed in matter,
expresses jtself as you and I, the world and the ocean

-

the solar and the funar systems, the Universe and its

——— e = T

| ——————

pattern, These joyous expressions of might and glory
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power and strength, beauty and music, poetry and
grace of the Absolute Reality, can never be so cons-
piciously expressed in the realm of the gross but for
its mirage-like delusions in its finite, matter exten-
siomns,

Electricity would have been only a mathematical
conception, known perhaps to a few physicists, but for
the bulb and the fan, the heater and the cooler, the
tram and the train and such other mechanical contri-
vances through which electricity can be made to
function and be our faithful slave 1o serve usand to
entertain us. Inthis sense we may say that electricity
is being consumed by the various electrical equip-
ments! Sumilarly, the word, we can assume, 15 in
a sense the eater-ofthe.spirit—as the gadgets consume
electricity. Thus, Spirit alone becomes the eater and
the eaten ; the experiencer and the experienced are
but one. And as such to entertain a prejudice
against one is to misunderstand or misrepresent the
other.

Bhrigu understood all these implications even
without a discourse ; and perhaps, a lot of discourses
were given by the original Bishis, in between the
Mantras, as some critics and commentators of the
Upanishads have suggested.  After the discourses, the
great Rishis themselves cr}stalhsed their talks nf the
day into one or two Mantras to facilitate the mf:mnr',r
of their children ; the students had to remember the
entire talk all their life through 1 m whmh tﬁnac
‘Mantras helped them,

However, cven thhnut the discourses, Bhrigu
was in a position to understand the implications of
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what the teacher said, because of his own experience
of the Infinite.

HAATE: to{ Section 10
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Ma kanchana vasatou pratyachofsheeta, Tadvratam. Tas-
madyaya kaya cha vidhaya bahvannam prapnuvat. Aradhyasma
annamityachakshate,  Etadvai mukhatonnam raddham.  Muk-
hatosmae annam radyate.  Etadval modhystc amnam raddham.
Madhyatosma annam radyate. Etadva antaro annam raddham,
Antatosma gnnam radyare, ¥a evam veda,

X : not, ®K &A : any one, FaAY : (seeking) shelter
AraEYy : should turn away. &q : that, s : is your
duty, @y : therefore, =gt 4T | : by whatever
fatrar : by means, wx : plenty (of), wray : food, wreg-
wry ¢ let him procure. wfi © is ready, we : for this
one, wwe : food, gfr: thus, wrey® : declare (the
house-holders). aqag : this, g : indeed, gerx: : in the
best manner, #wy : food, UAW: prepared (and
given). g@m: @ in the best manner, walt : to him (the
guest), wew : food, e : is offered. @ag : this, ¥ :
indeed, wvam: : in the medium manner, ¥WH_: food,
TR : prepared ; gwgy: : in the medium manner,
wel : to him (the guest), weng : food, Tread : is offer-
ed. oAy : this, W : indeed, wram:: in the lowest
manner, TIEH : prepared, wem: in the lower man-
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ner, Wl :to him {the guest), we : food, Trea® : is
offered. & who, @ : thus, &g : knows,

Do not turn away anybody who seeks shelter and lodging:
This is the vow, Le#t one therefore acquire much food by any
means whatsocver. They should say, “ Food is ready”. If
the food is prepared in the best manner, the foed is given to
him, the gmest, also in the best manner. If food is prepared
in the medium manner, food is also given to him in the
medium manner. If food is prepared in the lowest manner,
the same food #s also given to him. '

He who knows thus, will obtain all the rewards as
mentioned above,

The Upasaka, who is generally a boy who is to
return back to society and who is to live as its pillar
in working out the Hindu culture, is exhorted there-
fore to live in recognition of the spiritual oneness
with all, especially an intimate oneness of an indis-
soluble brotherhood with the Hindus, Here it is
not meant in the communalistic sense. The word
“Hindu™ is universal rather than communal. He
who respects and reveres the noble and the ethical
values of life, who lives in self-control, whose mission
in life is to end the animal in him and regain the
Kingdom of God ‘within’—all such men of cultural
ambition are Hindus and there is necessarily a deep
affinity of soul between such men of similar life-
values,

The boy going out into the world, after his edu-
cation, is instructed so completely in the spiritual
communism of the Highis. This was observed carlier
both in the “Valedictory speech” of the teacher,”

*Refer Chapter 1, Soction 9, pp. 67-75 and Section 11, pp, 84-108.
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at the close of the initial studies, and in the **Convo-
cation address™ delivered, at the time when the
students were departing from the Gurukula.

The culture of Hinduism is based mainly upon
duty and the Hindu code of Dharma is mainly a text-
book explaining one’s duties. The dutics of 2 house-
heolder instil inte him the idea of charity and the
spirit of hospitality. It is considered as a duty
unavoidable to a householder, that he should entertain
every guest that comes to him ‘without date’¢ A¢4¢hs).
Thus, the householder-student, during his Upasana,
was told to consider this A#ith: Seva as his vow.

In order to fulfil this vow the students will have
to entertain and worship the sick, the poor and the
deserving travellers, with shelter and food; which
shows that the houscholder must have the necessary
means, and, therefore, it is said, let one acquire much
food by any means whatsoever”. The latter part of
the quotation may sound as a declaration of the
modern lusty rich to whom procuring wealth by “any
means” seems to be the ambition and the occu-
pation. Here it only means that the one who wants
to live a healthy spiritual life in the world must be
able to work hard in whatever field of activity he
finds himself, with all the sincerity and perseverence,
56 that he may get-enough honest profit.

This is not a message prescribing an unethical
way of Iiving or immoral way of procuring wealth,
It only insists that a boy, after education, when he
goes back to his village, in the arrogance of his
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undigested knowledge he should not prove himself
impotent in life. He is told to act diligently and
sincerely, in whatever ficld-oflife he finds an opening
and through sincere and hard work to earn as much
as he can, and with that earning, keep 2 house warm
with charity and hospitality.

As soon as a guest comes in to the house, at a
time which is appropriate, then a noble Hindu house-
holder must say, “ Food is ready . The meaning of
this passage and the ardour of love and warmth it
indicates, cannot be better expressed than by a con-
trast with how we are now behaving under the
influence of our un-Hinduistic education. In many of
the homes, we rarely hear the ready cry of “ Food s
ready” but on the other hand, we hear suggestive
soft hissings, such as “‘I hope you must have come
after your meals”, or “perhaps you will have to
return for your lunch at home”.

In fact, to keep a hospitable home, now-a-days,
is not very easy even for the richest man in the
country, because of the dire poverty and stupendous
idleness that have come to curse the land of the
Rishis, The main cause for this is, certainly not the
foreign rule but the foreign * Way’ welive in our
society, divorced from our culture, perpetrating
dangerous experiments with the life and wealth of
the socicty. The Hindu Dharme alone can flourish
in Arya Varta; any other weed gathered in the
jungles of other nations must necessarily die away
upon this sacred soil. Thus, the modern madness [or
a secularism divorced from Sacredness, the Iunatic
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hurry with which we are striving to encourage the
worship of gold in this land of Gods, all these are

bringing about more and more confusion and jnstabi-
lity tnto our midst.

Under these circumstances of poverty and the
consequent privations, it is absurd to say, thata
Hindu should try to be as openly charitable a3 his
forefathers were, in the Golden Era of our civilisa-
tion. Iu the context of our present times, we have
to add many ‘buts’ ‘and’ ‘ands’ to the Statement, It
would be sufficient for us if we make our homes
charitable encugh for the near and dear, and also
for the respected and revered members of the society
who are the upholders of our sacred culture and are

the champions of ovr national and religious progress
along the right lines.

To be charitable does not mean to be foolish.
To borrow, so that we may give plenty in charity,
is suicide. In a_vulgar and misconceived sense of
vanity, to overdo charity is again an_ugly mischief
which none but fosls would appreciate, The Srafi

particular standard you feed your guests with the
same food. If the householder had prepared but
medium quality or the simplest of food, he is not
asked to prepare anything extra for his guests, but
the Mantra commissions him only to share his food,
whatever it be, with others.  He who understands
this meaning and practises this comes to gain all
the abovementioned {ruits.

From the standpoint of Bhrigu, the section con-

taing another deeper message. A man of Realisation
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must by means, honest and sincere, collect around
him the largest number of audience from all round
the world, so that he may propagate the noble truths
of Vedanta for the happiness of man. “By aeny
means whatsoever,” i3 confusing when it is understood
in its direct mecaning, It reads as though it is an
unequivocal scriptural sanction for the Phelasophy of
(Fatns preached by the modern profit-mad social
ulcers ! But, when itis applied to 2 man of Self-
Realisation, who is attempting to create a field all
round the world to spread this Universal culture of
Peace and Love, it reads as an instruction of Varuna
to Bhrigu impressing vpon him the fact that one
must by all means at one’s command try to attract
the attention of one’s age and address it in its

language.

The Vedic teacher understood that this Eternal
Truth cannot be preached in the same language at
all times in the world. Society and patterns-of-living
change from era to era, so that re-interpretations of
the truths are needed from time to time. Bhrigu
has been instructed here, by any means whatsoever”
to bring the gencration together, to listen to, to act up
to, and to live in the Perlections preached in

Vedanta.

If any seeker comes to a man of Knowledge.
through Bhrigu, Varuna instructs the Hindu-world of
teachers, that he should noton any score, “turn away
anybody who seeks ehelter”. “If food” —if the
sseker’s inner integration—"'is prepared in the best
manner, feed kim tn the best manner” —give him direct
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instruction of ‘That’-~defined in this text-book as
“Satyam, Jnanam, Anantam”. If the seeker is a
mediocre, give him a mediccre instruction of some

Upasana and an ecqual dose of philosophy. If the
secker, unfortunately, happens to be of the worst

_____

————— et —— s Akl er—— — =

p——

R —

from the Temples of Vedanta,but the priest therein,
the Man of Self-Realisation, has been instructed to
feed such a man with the type of spiritual-food which
he can casily digest and assimalate. To sach people,
first give instructions in A4cana and Prarayama, and
when, through this Hata-yoge when the individual
has developed both his head and heart to a certain.
degree, he is to be initiated into the moere vigorous
and subtler Upasanas; and when he reacts favourably

to these treatments, the highest Vedantic Truth 15 to
be revealed.

That the Rishis of old were anxious to have the
largest audience wlen they were discoursing upon
the Vedantic Truth is evident in the very first chapter
of the text-book."*

A gy a1fa | dmdw gl mograan ) wER gEEn |
afikfE vedn | fagfelf o) gfd madh amEe

Kshema iti vachi, Yogakshema iti pranzpusayoho. Karmeti
hastayoho.  Gatiriti padapoho. Vimuktiriti payas. [Ttimanusheeh
samajnaha.

g : well being, ¥f¥: thus, Fif: in speech,
qre: @ : (as) acquisition and preservation, g
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thus, srmgwaY: @ in Prana and Apana, ®A £fy : as
action, we@ar: : in hands, wifw: ¢fd: as movement,
qree: ¢ in legs, Myuf®: «f: as excretion, gyt in
anus, gfer : thus, argdh @ in respect of man, TR :
(is) meditation (of Brahman).

The Supreme resides in speech as ‘well-being’ ; in Prana
and Apana as acquirer and preserver ; in the hands as actions,
in the legs as movement, in the anus as the activity of exere-
tion. Thus, is the meditation of Brahman in respect of man.

So far the Rishi had been explaining the four
different methods of Upasanas on food (Annam),
which had a double implication—an obvious one for
the back-benchers and a mystic meaning, subtler in
import and graver In suggestion, for Bhrigu, the
young boy of expericnced realisation. Here we have
two more methods of meditation prescribed, which
are meant for the subjective integration of the instru-
ments of self-realisation, addressed here only for the
back-benchers in the class-room.

The analytical brain of the immortal Risfits of
India could classify any subject, however confusing
it may look to the ordinary man. Concentration
can be developed by meditation upon an object and
to classify all the possible methods of meditations
would be a problem almost inconceivable to any
statistician. But the Hindu Riskis had quite-success-
fully brought all the then existing methods of medi-
tation and all possible future methods of meditation
under three main headings, the classification being
upon the basis of the condition and character of the
goal-of meditation. The aim-of-meditation can be

oI bid pp. 30-35.
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upon an unmanifest idea or ideal; then the medita-
tion is called Adhidaivic; when the point-of-concen-
tration 1 upon an object or a phenomenon that is
manifest, it 1s called Adlibloutic; and when the
individual’s attempts at concentration are directed
towards his own physical structure and its inner
world it is called Adhyaimic.

Under these thiee groups all Upasanas can find
a place. We have here the Adlyaimic, and a happy
combination of the Jatter two forms of meditations.
That is to say we have a scheme of meditation des-
cribed wherein Adlidaivic truths are recognised in
Adhibhoutic phenomenon,

The section under discussion is describing the
Adhyatmic methods, Meditation upon a human
personality itself, both upon its activities as well as
its own structure, is described herc. Te superimpose

object is called Upasane. We had already seen that
Upasana is the attempt of recognising the mighty
upon the meagre, as Shiva-fetfwa upon a round
stone, or the national pride and hope upon the
nation’s flag.

Applying this technique the teacher instructs the
student to recognise the “Drafiman tn speech as well-
being”. As students, they are ever living in world of
sound ; later on they are to walk out into the world
where also they have to face incessantly the sound
of others speaking. Thus speech is a continuous dis-
turbance that always reaches our ears. We get

disturbed by speech only when we try to understand
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its obvious outer meaning. The more we recognise
the inner motive of every sound, made from whatever
source it be, there is a unifying truth that binds them
all together into a golden embrace of homogeneity,
This common factor is described by scripture here
as “Hshemo —Well-being.

From the howlings of an innocent child in its
mother’s lap, te the thundering declamations of a
politician on his platform, all sounds emerging out of
living throats are all expressions of an attempt at
realising its well-being. The child weeps seeking its
well-being to be gained through some food or with
some toy. The criminal and the vulgar become neisy
with their foul mouths for their own well-being. The
scandal-monger talks low of his neighbours, the
deceiver tells a lie, the devotec sings a song, a Itish
gives a discourse—all of them are struggling their
best to seek their own individual well-being.

Varuna instructs his students to recognise this
fundamental factor in all sounds, wherever they are
heard, may be in a jungle in the night when wild
animals roar, or in the daytime when the joy-throated
birds chirrup, or where the bees buzz, or in society
when men and women, young and old, make a
thousand different noises in the market-place, or in
the temples, or in various other walks of life—all of
them are in their own way motivated by their own
conceptions of their individual well-being.

In Prana see Brahman as aequirer and preserver.
Prana 1 the vitality that functions in the five sense-
orgaas which procure for the mind the new impulses
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for its experience. Yoga is ‘procuring to ourselves
that which we have not got at present at hand.’
Kshema is ‘preserving that which is procured.’” Thus
the terms Yoga and Kshema together indicate a pro-
gressive growth which is constantly maintained and
consistently preserved. It is the healthy working of
the vitalities in us represented by Prana and Apana
that Yoga and Kshema are maintained in ourselves.

In the hands see Brahman as the action—Varuna
means that if the student finds it difficult to detect
and recognisc well-being in all talks, or cannot under-
stand the ideca of Yoge Ksheme in the main vital
expressions of life, then he may easily direct his medi-
tations upon his own hand. In all the hands, though
they differ in shape, in size, in colour and strength,
though they are employed in a million different acti-
vities, in all of them the one common truth is that at
atl times, however employed, all hands are doing or
performing actions. Therefore, Brakman which is
common in all forms and names can be igentified as
the action in all hands,

So too *mation (n all legs’ and even “in the anus
see him as the act of excretion,” One may wonder
how the Rishis so readily jump from the sublime to
the ridiculous. In the Upanishads this 1s invariably
used as a very effective technique in arresting the
wandering attention of the students, which is the
main duty of a true teacher, Also, when we are con-
sidering the All.pervading Divine we must be able to
realise It even in the vulgar and in the filthy. And

any one who has some understanding of physiology
19
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will also admit that the action of excretion is as
important for sound health and as sacred as the
activity of swallowing down the food, Constipation
i3 a threat to health and ultimately to life. In fact,
Apana functioning in the anus directly determines
the activities of the Prana on the face. There is an
intimate relationship thus between these two forces
working within us,

These are the methods of meditation that can be
profitably undertaken by a student upon his own
individual human personality,

wy ad;:| RRA ) =R fgh ok
wmy | SRR g 1 sefwaanEae ggwR |
qAHATEE i

Atha datveehi, Truptiriti vrushlay, Balomiti vidhyuti, Yasae
iti pasushu. Jyotiriti nakshatreshu,  Prajapatih amrutamanande
iti upasthe, Sarvam iti akase.

i : then, & : pertaining to Devas. mfix: tfr
as satisfaction, g_'aﬁn rains, g@q ¢fe : a3 power,
ﬁﬂﬁr : in lightning, am: ¢fa: as fame, qgy:in
cattle (wealth), syl ofir : as light, w9y : in stars,
sxrqfa: ; as offspring, srgan : immortality, ey
(and) bliss, Iq&d : in the organ of procreation, Eﬁ:[
¢for ; as all, ArsTY : in Akasa,

Now follows the meditation upon the Adkidaivik ; as
satisfaction in the rain, a5 power in the lightning; as fame
in the cattle, as light in the stars, as offspring immortality
and joy in the organ of procreation, and as all in the Akasa.

In this section we find a type of meditation
wherein, though the point of meditation is upon some
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manifested phenomenen in nature, an unmanifested
ideal or conception is supcrimposed upon these
points-of-concentration. Though rains sometimes
have their own nuisance-value and can bring about
floods in certain places and consequent misery to
men and things, it generally brings safisfaction to
the great majority all over the face of the globe. -
Plants get thrilled and laugh cut into tender foliage
and brilliant flowers, as the rains descend. Animal
life becomes extremely happy as the pasture lands
newly dress up in their green velveteen. And the
farmers everywhere dance in joy as the rains descend
—nay, even the mill-owners, if they are not merely
financiers, they too take an active interest in rains
and feel thrilled at proper rainfall at proper seasons;
since their raw materials too depend upon this bene-
volence of the skies.

To see satisfaction in the rain is a subtle form of
meditation indeed. So too is it to recoegnise fame in
the cattle-wealth of a country, which is essentialiy
and irredeemably agricultural. The stars i the
summer-sky may lie scattered in a hundred directions:
some small, others big, some nearer, others [arther,
some solitary, others in groups, and yet, inall of them,
there is a principle of light that knits them all together
into one family—a family of incandescent glory !

Even the reproductory organ is not excluded, be
it in the stamen or in the pistil, in the male or in the
female, in man or in woman, for purposes of medita-
tion. The seckers being young would naturally, at
that age, be spending, in spite of themselves,a iot of
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thought upon the organs of procreation and this
obvious sex-instinct is not ignored but conscripted
for the higher purposes of self-integration, To ignore
it and to encourage its suppression is the sure path
for self-disintegration. ** Offspring, immorialily end
foy can be recognised upon these gemital orgams.”
It is obvious that “in the concept of space we can
eastly recognise a substratum for all things in the
untverse”,

gefdegueta | afdgEeomis) ame g
AR | o ggaEla ) AmEe vl ) e gl
TURSER  FIMl)  aEATNIE | maraafy | agEmn
gy ggudia) @ fER G qoEn | oft@skar

(G [ HR]

Tatpratishieti upaseeta, Pratishtovan dhavati, Tanmaha iii
upaseeta. Makan bhavari, Tanmena i1 uposeeta.  Manavun
bhavaii, Tannama iii upaseeta, Namyante asmai kameha, Tad.
brakmeli upaseeta. Brahmavan bhavati. Tat Brahmanah parimara
iti upaseeta. FParyenam mriyante dvishanteh sapetnaha. Pariye

apriya bhratruvyaha.

Ay : that (Brahman), sfamr gfa: as support,
yqrena : let him meditate, gfgran : well-supported,
sofar : he becomes. aq : that (Brahman), ay: thx : as
great, Iqreta - let him meditate. AKRL : great, af:
he becomes, %% : that (Brahman). aa: ¢f% : as mind,
aurefts ; let him meditate, sragrx ; thoughtful, wafy
: he becomes. #®: that (Brahman), ww: gl : as
obeisance, aqrefra : let him meditate, weqedr : they
‘come to pay homage, ®&® : to him, &ran ; all desires.
aq : that (Brahman), ag gfar : as Brahman, sqreta :
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let him meditate. zgmTs : wielding supremacy, wafi
: he becomes. 7% : that, s : of Brahman, qfwe ;
the aspect of destruction, gl : thus, zqmefs : let him
meditate. qft qusg : around him, fgsy : die, fyewn

; the hateful, @uear: : enemies. gqfc: die, ¥: those
who (are), wifiras: : unloving, wreesgn : rivals.

Let him meditate the Supreme as the support, he becomes
wellsupported. Let one worship Brakman as great; one
becomes preaf. Let him worship it as mind; he becomes
thoughtful. Let him worship That as Namah (obeisance); to
him all desires shall come to pay homage. Lot him meditate
vpon That as the Supreme; he comes to Supremacy in life.
Let him contemplate upon That as the * destructive aspect’
of Brahman: all those enemies who hate him and those
rivals whom be doss apt like ¢ die around him”.

In this section we find a great psychological
truth enunciated and the experiments are described
to illustrate it. “ds you think so you become,” isa
great truth recognised, accepted and declared, not
only by the Rislkis of old, but even by modern
psychologists, Each one of us at this moment is an
illustration in point. Everyone whether he is a
doctor or an engineer, a driver or an advocate, a
student or a dullard, a pick-pocketor a minister,
whatever he be at present, is the result of hisconstant
meditations and the resultant of his thoughts. When
during concentration, if we approach the Lord with
a definite attitude we come to express that very
same Bhav in our life also.

Thus, we find a lot of difference between 2
Christ and an Aurobindo, a Sankara and a Ramana,
a Guru-Govind Singh, and a Chaitanya Mahaprabhu.
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The attitude with which you meditate determines your
character, temperament, behaviour and demeanour.

The courage of Napoleon, the heroism of Gandhiji,
the daring of Hitler, the perseverance of Churchill,
the surrender of Ramakrishna, the dynamism of
Vivekananda, are all different attitudes which the
great masters expressed because of the different Bhav
with which they meditated and approached the
Supreme,

Here this idea is beautifully brought out when the
teacher says that by meditating upon the Supreme as
the support of the entire plurality one becomes well
supported by s fellow beings and the circumstances
in life. Similarly, by meditating upon the Supreme
as (reat he becomes great in life. To meditate upon
the Lord as the mend is to become yourself a great
thinker in your era.

The rest i1s 2]l clear except the last item where itis
said, that if the Lord is mcditated upon as the
“destructive power manifested in the world,” {as we
have in Sakit Upasanas) wedevelop in ourselves such
might and glory, such a powerful and compelling
personality that opposition withers into nothingness,
and even enemies become friends and allies, Here
the word “die around” is not to be construed to mean
that our cnemies will die away; rather, we should
understand that the enmity will die away. Without
the feelings of enmity, the enemy cannot maintain
his belligerent attitude towards us.

g9 98] wenfR) s §a @
| wEEHEEY | (EANERSTAYIER | G -
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mmmmﬂmj U3 ARETAEGER | Ty -
HARIREIEHE | WHIAANARGIERS | RIS
T} SHCATAET | CHH AN ]

So yaschayam purushe., Yascha asau aditve. Sa eknha. Sa
ya evam vit. Asmat lokat pretya. Elam annamayam armanam
upgsankramya. Etam pransmayam atmanam upesenkramya, Etam
manomayam atmanam upasankramya. Eram  vijrangmayam
atmanam upasankramya.  Etamanandamavam atmanam upasank-

ramya. Iman lokan kamannee kamarupyarusancharan, Etatsama
gayannasie.

: : he, 722 who, & : and, sy : this one, gu¥ :
in the man, &t : who, &: :he, s ; and, =8} : yonder,
s : in the sun, &: : he, Qx: :isone. &:: he, 71 :
who, qanfag : knows thus, @@ : from this, s :
world, ¥ : on leaving, gad : this, WAATY AEAAT
Fqameq : the Atman made of food attaining, wag
STOTATH, SR IUEHFY ¢ this Atman made of Prana
attaining, Tod AMATY, WEATR], STAHTT | this Atman
made of mind attaining, waw EETRH, KEATAT
guawsy - this Atman made of Knowledge attaining,
QA NAFRTH, AR, TG : this Atman made of
bliss attaining, (A SI%r : these worlds, ®mw=l :
having the food he likes, ®m&d) : having the form
he wants, ¥FEAGL: roaming, wag: this, @F:
Saman {song), wig ; singing, ey : remains.

The Reality in the core of man and the Reality which is
in the Sun are one. He who knows this, on leaving this world,
first attains his Asman made of fuod, next attains his Atman
made of Prana, next his Avman made of mind, nexi his Arman
made of Buldhi and lastly his Atman made of Bliss. And
thereafter cating what he likes, and assuming any form
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according to his wishes he roams upon the face of this globe
and sits singing the follwing Sama song of joy.

The earlier part of this Manfre was already
repeated in Bralmananda Valli, Section 6.

The very style of the Upanishad ts carved in
brevity and to repeat an idea twice is almost a blas-
phemy in the Upanishads. And yet, here we find an
entire Manire being repeated, The justification of
the teacheris that he has nothing more to add. He said
these truths earlier when he had finished his *statistics-
of-bliss’, but he found that the students were not at
that time ready to react to those words, because, as
it were, their enthusiasms, were damped by the fear
that this Vedantic method of Self-enquiry into the
various personality-layers in man, though obviously
guite direct, is not a fruitful method for Self-realisa-
tion.

Thus the teacher was forced to repeat the story
of Bhrigu’s success at the feet of Varuna and again
impart some more {Upasengc—methods which were
intended to bring the students to the highest point of
their inrer integration. After having done so, he
again repeats the Manira,

I want to blast some gun powder, but I find that
a heap of it does not react to the naked flameof a
match-stick. Then T will have to understand that it
is damp, and, therefore,I will have to dry it properly.
After making the powder dry, I will have to bring
again the naked flame to if,

*Refer pp, 205-210.
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Similarly, here, the teacher brought this Mantra
as aspark from his own inward conflagration of
Knowledge carlier at the end of the second chapter,
but he found that the children's minds and intellects
did not get blasted off ! The treatment suggested in
the third chapter prepares the students better, and
now the master is bringing the same Spark of Wis-
dom-declaration to them, and to his satisfaction he
finds that the inner world of the students burst out
into a brilliant conflagration, wherein their ignorance
gets blasted and the entire “valley of darkness” is-lit
up at once by the blaze of Knowledge and Divine
Realisation.

In the later portion of the Mantra, a new idea
is added to declare what would be the kind of attitude
taken and the type of activity undertaken by such
a Man-of-realisation, who has left his little world of
the body-mind-inteliect and has become a Native
of a Diviner world of Pure Knowledge and Self-
‘Realisation.

After this rediscovery of the Divine in the mortal,
the awakened man thereafier comes to live in
perfect freedom and godly joys. As the Mantra says,
“Agsuming forms according to his wishes” he roams
about on the face of the globe as a mighty pinnacie
of joy and peace, tranquillity and poise, daring
and goodness, divinity and perfection. Whether he
finds himself among the lowest of the low, or in
the palace of a king: be he in health or in diseare,
in joy or in sorrow, he is at home in all situations
and all conditions.
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Whether in the kingly robes of might and power
or in the rags of the poor man, starving and suffer-
ing, he is the king of the situation, a Lord of ¢ircum-
stances, a master of himsclf and a ruler of everybody.
Unattached to any place or person he roams about
on the face of the globe ¢xpecting nothing, demand-
ng nothing, wanting nothing, desiring nothing, sing-
ing the song of his own joy. Revelling in his own
inward experiences of transcendental Bliss and con-
summate fulfilment, he sits at one place or roams
about as his fancy dictates. The song of his joy is
expressed here in the Sama-verse quoted below :

TG4 E T | EUEAGAANERST | AEAWEI
AR HEFNT: | GE  OTE  FIE  WITHE |
Agafomme) wa@ | @ ¥dsgew A o) & @
ZA1 § 29 7 A sgwameangeamf | % T e
e | gansarf: | 4 od 3% gepeie

Ha vy v havu.  Ahomannam ghamonnam  chomannom.
Ahamannado shamannade ahamarnodaha. Aham slokokrut oham
sfokakrit aham slokakrur, Ahamosmi prathamaja ratasya. Furram
devebhyo omrutasya na bhayi. Yo mq dodati sa ideva ma veh
ahamaennam anngmadantamadmi, Aham visvam bhuvanamabhya-

bhavam. Swarnafyorthi Ya evam veda. il Upanishat.

g I g : Oh, Oh, Oh, sy : I, way i {am)
food, wgg way : 1 am food, wgs wef: [ am food.
wxd : I, wwm: : (am) the cater of food, sma werE: !
I am the cater of food, wxg wamg: : I am the eater
of food. sngg : I, agtwey : (am) the author of Sloka,
wEY AWepd : [ am the author of Sloka, wga, AW
:1 am the author of Sloka. =gy : I, wf@: am,
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AT : first-born, =awr: of the True, '{51:(: before
(earlier), ®Fw: : than gods, smamy : of immortality,
a7 g : the naval (the centre); a::who, wr: me,

gatfer : gives, & :he, zq: surely, um: alone, AT:
me, H4T: : saves- g 11, ey : food, wmy : food,
sy - one who eats, affy: cat. wgq I, fasaw : the
whole, gaaq : world, svgamy: have conquered.
gawsairr: : (I am) the luminous like Sup. - (he)
who, aa¥ : thus, ¥3 : knows. i : thus, safius:is
the Upanishad.

Oh! Oh! 1am the food, I am the food, T am the food.
I am the eater of food, I am the eater of food, I am the
eater of food. I am the author of Slka. 1 am the author
of Sfeka. 1 am the author of Sloks, Y am the first born of
the True. Before the Gods, T was the Immortal, Whoever
gives me, he surely does, save thus, Y am the food that
eats him who cats food. I have conguered all in this world.
I am Juminous like a Sun. He who knows thus {also attains
the aforesaid results}. This is the Upanishad.

On realising his Real Nature to be nothing but
the Spirit, the cgo-centre gets stuck with awe ! His
wonderment choking the giddy emotions, makes
language impossible and the heart stammers out
secking and searching for words to express the
Infinite Experience of the moments of Self-rcalisa-
tion, The false identifications with the body and
mind and intellect, created the dream Frarmkenstein
within ourselves and it is this, powerful though
delusory, egocentre that suffered the feeling of many
passions and sorrows, finitude and plurality, of the
mortal—and all these years I lived as a hapless
victim of birth, growth, disease, decay and death.
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On rediscovery through the right processes of
Vedantic Self-realisation, when the sume ego-centre
walks out of its delusory worlds of the Sheaths it
reaches the realm of the homogeneous, spiritual
experience. On waking up from that experience he
tries to mouth his Iafinite discovery through finite
words! Language naturally breaks, and like the
music in a broken reed, halts and splashes in wrong
tunes and meaningless noises {!

Oh! Oh!.—Wonder is a sentiment that the
human beart fcels when the intellect comes in
contact with a problem that it cannot solve itself.
The mute intellect trying to express through a chok-
ed heart its burning experiences Is the expression of
surprise and wonderment. This is nowhere so well
expressed as in Sanskrit, in the words ‘a-u ; e-u ; a-u’
gince these onomatopoetic words clearly transcribe
the particular sounds a man should make during
such moments of irrepressible and staggering wonder,

Limited being that he thought himself to be in his
delusory relationship with his five sheaths, suddenly
he shakes himself off his Iimitations—when he trans-
cends them all through true discrimination— and
discovers himself to be the Pure Spark of Life, the
very centre of all the activities in life, Even when
a farmer is suddenly informed that he has been lucky
enough to get the first prize in the Derby Sweep, at
the impact of the idea that he has hecome a million-
aire he sometimes drops down dead. How much more
then must be the shock of realisation when a man

suddenly rediscovers that he is God! That feeling i3
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expressed here in the words of amazement and
wonder, surprise and stupor, through blabbering
tones that stammer and repeat themselves in jerky
confusion.

I am foed, I am food.—This is the declaration of
his experience that 1, the subject, am myself the food,
meaning the world-of-objects. He realises that the
pluralistic phenomenal world is but z projection of
the Self in him. When Pure Consciousness gets
refracted at the prism made up of the body, mind
and intellect, the world-of-objects 13 perceived, When
a child looks at its own palm, through the yellow
glasspane of the window, he sees his palm yellow;
similarly when Consciousness looks out upon Itself
through the spectacles of Its own matter-envelop-
ments, [t seems to see the world-of-plurality standing
mighty and powerful, to choke It and threaten It !!
The ghost in the post can threaten with its fearful
looks an innocent traveller passing cn the road !

I am the eater-cf-food, I am the eater-of-food,—
The biabbering still continues and does not exhaust
itself with the merc declarations of its experienced
Onencss with the entire world-of-objects, but in its
attempts at voicing forth its experiences it had to cry
that it is not only one with the objects, but at the
same time it is the subject itself. I am the experiencer
of ‘food’. 1am the subject that makes possible all
the experiences of the objectified world. In short, the
statements by their repetition emphatically declare
and insist upon the sure and certain experience of
the Perfect: he is not only one with the entire world»
of-objects but at once he is the subject, the centre of
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the entire Universe. In fact the cry is an attempt at
expressing the transcendental experience of the One-
ness of the subject and the object, the eater and the
eaten, the experiencer and the experienced.

In this sense this Sama-verse can be considered
as a golden chord of song hinding together the subject
and the object into one unified whole. It is the song
of life sung to the music of experience, expressing the
poetry of life, titled as—“1 AM.”

Iam the first born, of the elernal and the im-
mortal—Because, though born 1 am the only ene
who i3 conscious of not only my person but also of
the divine heritage of my transcendental glory. In
the world the first born son alone comes to live and
experience the wealth inherited from his father. Out
of the Infinite and the Immortal the finite was born,
and when it rediscovers its own Self it alone can cry
that 1t is the “ferst born”, in the sense that it alone
has the entire right to the Father’s station and dignity,
wealth and glory.

I am the centreof all Immortality, prior fo the
Gods.—The Sell is Immortal and the experience of
the oneness of the Individual Self with the Universal-
Self, is to realise the Infinite and the Eternal, All
the living creatures draw their shares of existence
only from the Immortal existence of the Truth. Gods
are relatively considered as Immortal and their
immortality is also supported and fed by the Immot-
tal Self. The individual who has realised his oneness
with his own Self, therefore, cries that even through
the purer and the nobler ¢quipments of the Gods. “It
is I, the Self, that revels and expresses.”
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I have conguered all the world —This is the Gry
of all the great souls of Self-realisation, God-Consci-
ousness, ‘I am the Caser’s Caser,” cried one; 1
am the Sha-in-5ha " sang another; ““I am the Raja
of Rajas,” insisted another; *1 am god” roared
the Rishis—" Sivoham Sivoham >, Universally man
at this spiritual experience always felt his complete
freedom from his shackling sense of dependence,
limitations and bondages, and when he hecame
relieved from his inward slavery he instantaneously
felt that he had really become free from all his
desires and wants, his misconceptions about himself
and had gained his Swarajye—where he knows no
other God or king, except his own Self. The world
¢an no more threaten him, The entire universe there-
after exists because of his Existence ; Indra’s might,
Vishau's greatness, Shiva’s prowess, Brahmaji's
creative ability—all have come to borrow their
potency from the source of all dynamism, power and
vitality, the Brahman—the Self.

I am luminous like the Sun~In the Universe
the sun is the source of all light as he is the dource of
all encrgy. This is accepted by the modern physicists
also. The Sun being nothing but light, no other light
it necessary to illumine the Sun and so in saying,
“Like the Sun’, the self-efulgence of the Sun is
specially indicated. All other things are illumined
borrowing the Sun’s light. Similarly, the Seif being
Pure Knowledge, it is self-effulgent, and therefore no
other Knowledge is needed to know that Knowledge.
Here the saint of realisation cries his experience of
divinity which he had realised in himself.
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This transcendental and superhuman experience
is not the rare privilege of an exceptional individual
because of some rare circumstances of the age or due
to some exceptional grace of an extra-gedly teacher,
but it shall be the experience of everyone of us, as is
indicated here when the Manfra includes “He who
knows thus.” All those who come to realise the
Self-effulgent diman come to enjoy this sovereignty
over the pluralistic phenomenal world and the true
Bliss of Immortality.

This ts {he Upanishad,—We have already descri-
bed earlier the term Upnishad and its significance.”

This announcement is necessary lest the students
misunderstand that the teacher has not given out all
the instructions. They may doubt that there is yet
some more lessons to' be studied. The teacher
announces that he has exhausted his discourse and
that he has nothing more to add on the subject.
Especially, we can understand the need for such a
definite declaration in a tradition wherein the
scripture is taught and learrt by mouth., In memeo-
rising a passage its conclusions have to be noted by
positive statements which declare from time to time
that the passages have concluded,
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Om saha navavatu.  Saha nou bhunckin.  Soha veeryam
karavavahai, Tafasvinavadhitamastu ma vidvishavahai,

v Om Shantth Shantih Shantihi |
[ftl Bhrigu Valli Samapta]
#2: Om, |y¥: together, §: us both, #=g : may
He proteot, &g : together, & : us both: ya¥g: may

He help us enjoy (the fruits of scriptural study). & :

together, #Fg: with enthusiasm, wa®: exert
tegether (to find the true meaning of the sacred:text).

¥wRe: fruitful and effective, &t: of both of us
aefta: study, =R : may be. ®r: never. fafiamad:

may we two quarrel,

gp: Om, mfeq:: Peace, mmfea:: Peace, mrfas:
Pcace.

Om, May He protect us both. May He help us both to
enjoy the fruits of scriptural study. May we both exert
together to find the true meaning of the sacred text. May our
studies be fruitful. May we never quarrel with each other.

{Om Peace ! Peace! Pzace! )

[Here ends Bhrigu Chapter]
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Om sam ne mitrah sam varunaha; Sam no bhavaty arvama,
~Am na Indro Bruhaspatiki. Sam no Vishnurwukromoha, Namo
Brahmne. Namaste Vayo. Tvam eva pratyaksham Brahma asi,
Tyam eva pratyoksham Brahma vadiskyami. Rutam vadishyomd.
Satyem vadishyami. Tanmamavaru. Todvakiaram avatu. Avatue
man. Avgiu vakiaram,

N Om Shantéh Shantih Shantihi 0
[ Taittiviriva Upanishad Sampoornahal

@»: Om, o : propitious, /: : to us, fm:: Mitra
WA : propitious, ¥ : Varunaz. §q : propiticus, ®::
to us. w87 : may be, WgAr: Aryama. I : propi-
tious, #:: to us, ¢%:: Indra, ggeqfr:: Brahaspati.
GIH : propitious, ;@ to us, Fa'ﬁg:: Vishnu, wewm::
the all-pervading (wide-striding). am:: Salutions
(s), =@rd : unto Brahman. am:: Salutations, &: unto
Thee, g3} : D‘Jayu #: Thou, ag: alone, Tammq
percmvahle : Brahman, wuf&: art, aw: Thou,

alone, I|yR: perceivable, sg: Brahman,

qﬁ-:mﬁ I shall declare, =maq : the right, gfyerrhy:
I shall declare, g : the good, ghysgriiy: I shall
declare ay: that (Brabman), ATq: me, wgg: may
protect. #F: that (Brahman), ¥8Ry : the speaker,
wwy: may protect. W§g: may protect, HTH: me
wy . may protect, S : the speaker.

@ : Om, qriw: : Peace, wrfr: : Peace, mifix:
Peace.

May Mitra be prepitious to us, May Varuna bless us. May
the blessings of Aryama be with us, May the Grace of Jadra
gnd Bruhatpat! be upon us. May Vishnu, the All Pervading
(wide-striding) be propitious to us, Sgzlutatione to Braohman,
Salutations to Thee, O Vayu! Thou art the visible Brahman.
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Thee alone shall 1 consider as;the visibls Brabman. 1 shall
declare: Thew art the ‘right’; Thou art the ‘Good’. May
That protect me: May Thar protest the speaker. Please
profect me. Please protect the speaker,

[Om Peace! Peace! Peace!]

Fxhaustive explanations have already been given
upon these two Peace-Invocations.”

It is the sacred traditiony in the study of the
Bralimavidya, that the teacher and the taught recite
the “Peace-Invocation™ hoth at the beginning and at
the end of cach lesson,

[Thus ends Bhrigu Chapter]
[Here ends the Taitéirtya Upanishad]

[OM TAT SAT]

“Refer pp. 1-6 and aigo pp. 111 20d 1i2



