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MOTHER, SALUTATIONS ACCEPT

Salutation vo Madura Meenakshi,
Salutation to all Prophets and Saints,

[ am extremely glad to note that the Madurai public has s
well reacted to the 41 days’ Upanishad Guana Yagna, the fifth
of its kind that I have been deputed to serve. The discourses
that were heard at Madurai Yejna Sala during these 41 days
(from 14-2-1954 to 26-3-1954) are being compiled here into
onie solid volune te serve two kinds of people, those who have
not been able to attend the Yana, and those who attended it
To the former this will be a complete text-book, and to the
latter it will serve as notes belping their memory to remember
what they heard while attending the Yajue Sala,

[ know that the Yajna Committee owes its thanks to thou-
sands of people for their co-operation and divine enthusiasm,
but for which the Yajno would not have been such an unpreces
dented suceess as it was in Madural,  But all the same, mainly
the committee should remeimber its gratitude to the Lord Him-
self who gave it the chance to conduct this Yajna, since it is
He who guides us in all our endeavours and doles out real success
for all our consistent and persistent endeavours.

I must congratulate especially the President of the Commit-
tee, Sri P. A, C. Ramaswamy Raja of Rajapalayam for his
diligent and fuithful editing of this text-book. 1 fecl confrdent
that all the salient pomts that were discussed in the Yajua Sala
have been faithfully reported in these pages.

Good or bad, success or fatlure, complete or incomplete,
[ consider no work as mine and as such I feel no hesitation in
placing this volume as a flower of love and homage at the feet
of our Reviving Hinduism,

Renascent Hinduism is rising,  She has decided to work
out her queenly vision of serving humanity all round the glabe,
The general enthusiasm with which the faithful are now flocking
for the study of the Upanishad, in such continuous discussion
groups, £lcaf]y reveals that the Rishis have started their unseen

work of guiding their exhausted children to their philosophical
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wealth and spiritual nownrdshment. The earlier our readers
complete their study of these scriptures and reinforee their in-
tellectual knowledge with consistent and intelligent practice,
the easier would be the work of our Eiernal Mmﬁer, the Sruti.
If you are not enrolling yourself in the atmy of Hindu mission-
aries as a member you will be soon finding yourself a foreigner
in your own native land!

Move with the times and know the Timeless Time. My
grateful and humble regards to all workers and sincere volunteers
who have contributed their work to make the Yafna such a
glorim;m success; especially, I owe my gratitucle to Sri Gﬂpala-
krishna Pillai, the Secretary of the Committee, who had been a
flawless sevak of Mother Sruti.

May the blessings of the Rishis be upon yon all.

With Prem and Om,

Powal, CHINMAYA

SAND AL}
ANDEEPANY SADHANALAYA, Tey OwwN SELF
DBomeay-76



DISCOURSES IN

PRASNOPANISHAD

by

SWAMI CHINMAYANANDA

(TrITARKASL)



THE ETERNAL VEDAS

The Himdus believe that * the Vedas are Eternal ”, To the
modem sceptic it is certainly a revolting idea, smelling antiquity
and thriving only in blind faith. But this opinion can come
only to a hasty student who has not scientifically approached
this statement, and has not understood the entire depth of its
sienificance.

In its primary meaning Veda is not only a mere text-book
in Sanskrit. It is only in its secondary meaning that it has come
to acquire a suggestiveness as ** 2 Bible in four great volumes .
They contain the entire Spiritual Knowledge of the Hindus,
The word Veds comes frem a root Vid which means ‘ to know .
Since the text-book deals with Knowledge as its subject matter,
the entire Hterature has come to be named as the Vedas.

Even today when we walk into a modetn library we can
come across shelves styled as * Phiinsnphy "or ‘ Poetry, Electri-
city* or even as ‘ Skulls ! These labels do not mean that these
shelves are filled with these stuffs! It only means that they
contain books dealing with these special subjects. In the day-
to~day life it is quite natural for us i our conversations to call
the container by the name of the concined. Thus, when the
Hindus believe that the Vedas are Etemal they do not mean that
their Palmyrah-books are indestructible not do they feel that their
Blwja-Patrams arc imperishable!

As 2 matter of fact the Hindn philosophers, insist and
believe that the entire world of matter is finite, and that the
only permanence in them is the very “ principle of their imper-
manence . As such, when they say, “ the Vedas are Eternal,”
they mean only that the Knowledge which is the theme of the
Vedic-litcrature is Eternal. That there is a Founrth Plane of
Consciousness, which is not generally recogmzed by man---
in his endless preoccupations with the lower, finite, three ficlds
of conscious activities—is an Eternal Truth. It is possible that
at a given period of history, this Knowledge may be relatively
more veiled from man than in another Golden Era of his culture
and spiritualism.  This is true event in the material field of Science.

Almost in the same sense in which we say that the Vedas
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are Eternal, we can also say that clectricity is cternal.  Before
the earliest scientist canic to discover the existence of the elec-
trical encrgy, clectricity was there, vetled from the cogrition
of man in every running brook. At a given period in history,
mainly by accident but equally well supported by intelligent
and conscious sclf-cflort, a series of scientists completed the dis-
covery, the capture and the taming of this wild and ferocious
enetgy and ultmately trained it for man to employ it in his
day-to-day life. It is also equally possible that in another era,
man may come to a state of existence, wherein he and his gencra-
tions may live in total ighorance of this nughey slave, now so
hcautiﬁlif;r tamed and so fully trained. But the existence of
clectricity does not depend upon man'’s knowledge or ignorance
of 1t; whether he knows it or not, electricity exists as long as
the material world exists.

Similarly, the Truth as the Conscious Principle in me and
Its all pervasive, homogencous nature, do not at all depend
upon any generations' intellectual cogniton and spirimnlpcc:-:-
pcriencc. In a given gencration cven if the majority has conie
to cxperienee, this Eternal Unity underlying the pluralistic
diversity of the phenomenal world-decam, the Vidas do not
gain thercby a greater status, The mount Alps is there in
Europe whether you know it or not.  The majesty or grandeur,
the might or strength of the Niagara Falls do not in any way
depend upon our individual personal knowledge of it !!

Thus, it is perfectly truc to declare that ™ the Pedas are
Eternal ”.  In saying so, true Hindus do not mean to conrradice
the other Bibles of the world, nor have they any disrespect
towards any available Quorans. Also they do not mean to
laugh at the possible futurc prophets or their texts, All pro-
phets declare only some aspects of the Vedas, and irrespective
of all new cditions, unchallenged by any of the existing re-
statements, unaffected by any disregard shown to it, the Veda
etermally rules the Kingdom of Knowledge, cver and anon, as
the sole Pole-Star for all that is noble and pure in human life.

This discovery of the True and the Eternal in the nature
of man who is the spiritual being is not an accidental gift-parcel
from any God .or Gods to a chosen Rishi of that blessed cra.
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It is a birthright of man to know his True Nature, and in any
centuty, when there arc comniunal happiness, social sceurity and
individual prosperity, that gencration can be guided to live
secking the nobler aims of hfc, and they too shall come to dis-
cover for themselves the fundamentals of the nner world—
as readily and as casily as the scientific woild of today opens
nature’s Pandora-box during periods of war, to let loose move
and more painful and trcacherous, outrageons and soulless
weapons to aniihilate itself!!

The ways of living and the poal of life, declared by the
discoverers were banded down from Gurn to disciple in the past
dim distant days of the known human history, and along the
avenue of time they descended from gencration to gencration.
The torch-bearers of Knowledge maintained the telay efficiently
uEWuseda Vyasa. In his acute intelligence, for the
first ¢, he detected a growing danger and a possible threat
torthe confinuance of that sacrr:-dg rclay race! He found that the
gelieratinthrad-come 1o Ve 4n 4p¢ of preater competition,  In
theit preoccupations with life, learning dwindled, because, as
we do today, they too had to suffer, perhaps, the consequence of
their intemperate living and the nararal sorrows of an age of
growing population-pressure on land! These are all ceetainly
conjectures, since we have no data 1o substantiate any positive
view. Yedic India is to us a lnd of no historical reports:
it refuses to talk 1o us!!

" Whatever be the reason—and certainly there must have
been sufficient reasons—for the first time, Vyvasa, the pout-
Philosopher, who was at ance a far sighted visionary and a close
observer of the cultural trends of his times, found sufficicnt
heroism and _courage to blast the chains of the then existing
tradition of his own times, and for the first tme  the Pedie-
Mantras were gathered and recorded in 3 written language!
Til his time every new cdicion of Veda was composed m the
mouth of the Guru and printed dircetly on the memory-slabs
of the puptls’ hearts; Fyasa brought the first Bhojo-faiww 2nd
Palmyiah %aiﬂn'_s'}ns of the grear Knowledge, the theme of che
i = |
I compiling the Veda-Mantras the great Rishi brought in

.1_:"
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the superhuman genius of his personality, and thus he found
the godly courage to edit them properly into the four Vedic
text-books: The Rig-Veda, the Yajur-Veda, the Sama-Veds and
the Adharvana-Vede. The systematic thinker in Vyasa was
not sausfied by merely classifying the entire wealth of the Vedic
Knowledge into the four volumes; but in each volume, he
brought abouz, also, a harmonious rthythm, both in the arrange-
ment and classification of the book-contents.

Each of the Vedic text-books, in its body contents, was
again distinetly groupéd into three sectigms, — The first section
contains mainly expressions of wondermefit; joy “atid eestasy-
af e chocking visions of beauty I natare’s exuberance, The
“Toxnious natore of the Himalayas girdled with the ‘gorgeous

Ganges has a captivadng might and powcer, which makes the
simple hearts dance in an extravagance of joy. They wor-
shipped or addressed the dignity of the mountain, the majesty
of the sunrise, the beauty of the moon, the grandeur of the
ocean, the orchestra of the forest, the mission of the rivers, the
dynamism of the lightning, the ferocity of the storms . :
in short, in and through their different songs there runs a uni-
form chord of an imperceptible cognition of an ever-elusive
Power behind the phenomenal happenings, which orders,
regulates and maintains a clear harmony amidst the seeming
throng of discord in the odter world! ™
""Tn the second section of the Vedas we have the detailed
and scientific descriptions, and very conciusive instructions
as to how the various ritualistic performances are to be under-
taken. These have been prescribed as secret methods to invoke
the Mighty Power behind nature to bless the devotees’ desires
into fulflment. In childhood, man’s mental preoccupations
are all edged with sheer wonderment, and in youth man's
bosom is ever-riddled with the unending storms of his desires,
and he, then, thirsts for their accomplishment in terms of his
material success, glory, wealth, etc.

Since in its uncontrollable adolescence and youth the
human mind must necessarily entertain passions and desires, the
Great Rishis found a distinct technique by which these tumul-

tuous stormy passions can be conserved, directed and made to
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bless the very bosom, which they reached to shelter and rale over,
The strict technique of reconstructing the mind and intellect,
with the help of the very forces of the enemy powers that reach
a human bosom to conquer, is contained in these psychological
strategies as detailed in the Karma Khanda of the Vedas.

The Karma Khanda contains two sections as it were, one,
dealing with the grosser, gives out exhaustively all the rules of
the ritualistic actions and provides prescriptions for orate
arrangements for the Yagnas, Yagas, etc., while the other portion,
comparativety sabtler, explains the meditations that are part |
and parcel of the Vedic ritualism. They are called Upasana
Khanda.

ﬁiﬂmst be evident now that from the childhood days of
won trmmmj{can of uncontrollable, sclf-
_deluding “desires anid ultimately to the comparatively quicter
‘days Of Thatrity and meditations, the individual grows to be
sufficiefitly balanced in mind and intellect and becomes fit to
enter the porrals of discriminative selfanalysis and intelligent
phitossphicil contemplations, Lhese matured onés arc served
1 the 135t section of the Veda called the Upanishads ; they are
otherwise called the Aranyakas: the text-books that can be with
profit studied only in the quictness of the Himalayan Valleys
and in a mental climate of psychological and intellectual retire-
ment from the stormy outbursts of desires and passions))

The Upanishads contain the cream of the Vedas. They
constitute the sacred Bible of the Hindas; alas, nowadays it 1s
an unknown text-book to the born Hindus! Even the educated
erudite pundit~class is for all practical purposes absolutely illite-
rate in the field of the Upanishads, because the Upanishad study
cannot be undertaken merely with the help of the sledge-ham-
mer of language-knowledge, or the pickaxe of word-meanings!
Equipped with these instruments, when the grammarians and
dictionary-muggers reach the Upanishads they hack down the
glory out of the Eternal Knowledge and make them as bald as
the profi-mongering contractors have done to our sacred
Himalayan slopes! When such profit-hunters have depleted the
forest, the very climatic conditions of the country have changed,
causing our food problems, and this has ultimately altered the
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very face of the Hindn Nation. Indirectly, the cutting axes
falling at the root of the trees in the jungles, have today lefi
marks of furrowed ugliness upon the faces of the ever-smiling
Hindy Janata. In fact, the word-hacking pundits have donc,
perhaps, more harm to the cultural heritage of the country
than the sceptics, who, at lcast, have left, in their dread and dis-
gust, the sacted books intact!

THE UPANISHADS

The very word Upanishad has been coined with a purpose
to indicate completely some pregnant suggestions.  The werd
15 made by combining the suffix Upa with the word Nishad,
Upa means near; nad Nishod, to sit. Thus, the very word
indicates, that this is the science that one should learn at the feet
of the master, because if you read with the help of an encyclo-
pacdia, the true import of the seriptures will be completely
lost sight of.

There 1s yet another interpretation whercin Upanishad is a
word composed of Upa-+Ni+4-Shad where Upa means, having
approached a Gurw in extreme humility, with full faith and an
indomitable heroic spirit of secking; Ni means Nischaya (well-
ascertained)—that is the Truth declarations of the Gurs must be
without any mental reservations or intellectual dissatisfactions,
understood fully beyond all deubts and in their right import;
and through meditations when the truth-contents of these
volumes arc realised, they can pulverise, end or bomb {Sad) _
the entire Ignorance in us and its consequent false values and

creeptions.  Thus, at all hands Upanishad 1s a volume of know-
E?dgc to be rightly understoed from a specialist, and the student
must, through a process of living, come to experience fully the
subjective glance of the God-Consciousness, and, thercafter
become redeemed eternally from all his sense of finitude and
mortal limitations.

* *® ¥

The scripture is certainly recorded in language, but fangu-
age is a scrics of sounds arranged in a particuldr order, wherein



each sound has its own known connotations, Thus when 1
say ‘orange’ you certainly understand what it is, and it is not
possible for one to mistake it for a * tomato "—if one knows the
language. Thus, language is 2 systematic scrics of audible
sounds which have a mutually consented sense or meaning for
both the speaker and the hearer.  The words can be used only
in conveying lived experiences which are commonly known to
both the parties using the language. Finite experiences alone
arc the common property of all men; thercfore langunage is
available only in expressing experiences in the fmite ficld. In
fact, even in the finite world it must be the experience of every-
one of us that all of us cannot as fully describe our experiences
in our mental and intellectual zones, as we can deseribe the
objects of the gross cxternal world. At the level of experience
language falters, stumbles and lags behind!

And yct these great Rishis have made a successful attempt—
not so much, pcrhaps in cxpressing dircctly the concept of the
Infinite as in conveying it to the intuitive appreciation of at
least suck students as are prepared to live it. "The T, unpusslbl: has
been thus made possible by employing the suggestiveness of the
words used and not becawse of the literal w ord-meaning of the
language employed.  Therctore, we can find that the Upani-
shads, learnt thrc-ugh a dictionary-understanding of the langu-
age, lands us in a morass of confusions, untnderstanding and
misunderstandings.

The finite words cannot suceessfully define ever the Infinite,
To define God is to defile Him. The so-called definitions of
Teuth and the explanations of that Plane of Consciousness
which form the core of the Upanishads are all ideas painted in
wotds, which, when consistently pursucd with full concentration
and intensity of application, can take the mind of the meditator
to such g;clcly hclqhts of roaring silence, that therem he gains
an experience of the “ true awakr:nmg *  Thus, cven the very
ternis employed in the Mantras are not only sign-posts to Trath,
but they themselves are the VCTY Stepping stoncs on  that dcxtt_mus

path. 3

The contents of the Upanishad arc the csoteric spiritua
knowledge recorded for the purposcs of reflection and contempla



tion. Therefore, the deeper a man dives into the significances
of the passages during his meditations npon them, the greater the
hidden meanings he could discover in them. Mere superficial
scholars of the langnage cannot be fully catered with such philoso-
phical literature, which are discourses upon Pure Truth chatleng-
mg the authority and authendcity of the fields of the human
mind and intellect, As such, many are the unprepared students
who having reached the Hall of the Upanishads had, in pure
disgust, run away from it in their incapacity to see any Truth
in them! This reminds us of the story of an enthusiastic boy
who once upen a time went to the seashore and rerorned dis-
Iappaintcd, as he could not see the ocean, “because of the
Avaves | 11 -

The study of the Upanishad has thus become unpopular in
this land of the Rishis not only because of its language, which
is today almost foreign to many of us, its method of treatment
which is difficult for us, who are a generation that cannot at all
appreciate and onderstand the technique of subjective enguiry,
but also, because, unlike the study of sccular subjects, which
are being taught in the Universitics, Upanishad studics cannot be
fruitful merely by an academic acquaintance with the texts as
such. In the study of the Vedas, the reading of the scripture is
to be undertaken hand-in-hand with intense subjective discipline
and Abhyas. Hence it is that we insist on all those who are
attending the Yagna, to live the Four-Point Life of perfect
Brahmacharya, pure food, clean thoughts and regular divine
contemplations,

* * *

Just as in literature the study of a poct or a dramatist is
not successfully undertaken without a study of the history of
his times and the personality of the author, so too, the study
of the Upanishads is not very helpful unless we know something
of the physical, mental and intellectual temperament of the
Rishis and the social order of theit times. Those were the
days when this sacred land of the Rishis, cspecially the Gangetic
Vﬂ.ﬁﬂ}f, was thickly painted with nature’s guileless beauty at its
best. Perhaps, nowhere else in the world was a patch of scenery
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so captivating and a climate so salubrious. The generation which
came to live in this extravagance of beauty in the Arya Varta,
devcloped, therefore, in themselves an irresistible poetic tempera-
ment and an imaginative and contemplative nature,

They were a generation of active men capable of intense
meditation and acute intellection, besides endless powers of
physical endurance. They were heroic adventurers walking the
Path of Truth sccking their goal, the Absolute Reality. To
them any sactifice was but a child’s play, since, as a nation, they
had the courage of conviction to live up to their own intellectual
COnvictions.

Exhausting all the possibilities of science, they came to the
logical terminus of all material knowledge. Their scckings
brought them to turn inward, and they continued their seckings
after the Ultimate, in the depths of thelr own nature and per-
sonality. In complete detachment from life as such, they obser-
ved the panorama of happenings in the outer world and evalua-
ted it in terms of the mental and mtellectnal reactions it created
upon the individuals. Thus, the material scientists in them
grew themselves, in their slow and steady evolution, to be the,
spiritual seckers—the Scientists of Life. What cach generation,
in their observations, ana]}*s.is and estimate, came to undetstand
of Iife, they handed it over mtact to the younger gencration,
and trained the new ;61_]&15 to work afresh in the ¢ I._:lf)ﬂ'ﬁﬁ_fjf
of Life.” T e T -

¢ new generation thus cquipped with the necessary
physical, mental, and intcllcctual temperaments plunged into
work, questioning and observing, secking and analysing, con-
centrating and meditating, and thus peeping into new Realins
of Knowledge—not as mere hypothetical theorics and idcas,
but as vitally lived experiences of 2 joyous dynamism thrilling
with its perfections. Thus, generation after generation, the
science grew, and at each master's hand the expressions gained
4 glow in their inimitable beauty, rhythm and contents. It is
these handed down cxperiences of knowledge that crystallised
into the briefest staterents of voluminons import, which were
collected and compiled into books which we call Upanishads.

All the Upanishads are, therefore, a conversation between a
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learned man of realised-wisdom living the life of Perfections
i Truth, and his disciples, who have reached the feet of the
master secking the great Goal of Lifc and demanding his help
to reach it.  In some of the Upanishads the dramatic scene is in
all details ctched our perfectly; in others it is only hinted at
by hasty strokes of artistic finish; and still in others the teacher
and the taught arc merely hinted at tacitly.

In and through the Mantras, however, a scrious student of
the Upanishads can always watch the scene of an aged teacher
beaming with benevolence, purity, glory and kinduess anxiously
peeping at a young boy of perfect Brahmacharye sitting in front
of him-—cxcited with doubts, calm 1n his courage, determined
to seck and submissive in faith.  As the conversation rOQTesses,
while removing the doubts of the particular student, tgc teacher,
theough bis disciple, talks to us upon the meanmg of life, the
purposc of existence, the diagnosis of our sorrows and the
temedy for all our finite weaknesses,

* * *

The sceptics often ery that the Upanishads are psychological
outbursts of some lotus-caters and Utopian drcamers who
have become twisied in their thoughts and corrugated 1 their
ideas because of their unnatural way of living in sacrifice, tapas
and solitude! In the light of above dewils this conclusion
becomes a foul criticism that can suit only the mouth of the
ignorant,

There are some who go to the extent of criticising the
Upanishads as a volume of ideas expressing the ™ philosophy
of idlensss” propounded by * professional beggars™ in sabo-
taging the secular programmes of the stare! And it is not
necessary here to discuss elaboratcly upon the hollowness of
this villainous criticism, since we are members of an awakened
age, when we are fully aware thar all the secular governments
round the world are squandering today the tax-payers’ money
to establish, sustain and conduct scholarly researches in labora-
sories and libraries by encouraging and recognising the great
thinkers of the world through stipends, scholarships, titles and
cndowments.
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A socicty cap sustam and grow in its own civilization,
not merely by its physical sweat and labour, but it has to
constantly nurse and nourish its culture with the silent and
dynamic activity of the generation’s thinkers, who work inces-
santly in solitude, with extreme detachment from life's sensuous-
ness !

& & ¥

The Upaniishad that we are to discuss here, is a conversation
between a Rishi, called Pippalada, and six disciples, who had
reached his feet from different provinces, secking elucidation
and clarification of some of their philosophical and intellectual
doubts. This conversation is reported for us in the Upanishadic
portion of the Atharrana Veda.

This is a Brehnana Upanishad, 1t mcans 1t is a discursive
thesis which has certainly an Upanishadic status and authority,
but it serves mainly to explan one or the other of the Manira
Upﬂﬂf;hﬂd. A Mantra Upam'shaff s QO scriptuml text-book
containing the crisp words which the Master, at moments
of his own meditative flights, in sheer flashes of insprration,
received, called the Mansras, as though rcayed to him from
somc unknown, far off “station” of Purc Knowledge, Thus,
Mantras atc tvartably poetic, and even the very Rishi refuscs
to claim for himself any authorship for these Manmas, since
he experiences that they arc not a product of his own intellectual
or mental ctiort,

These flashes of Knowledge, as it were, came to his * vision
meaning perception, while he was not at all in contact with
his own mental, and intellectual sheaths,  Certainly, the Hindu
Philosophers and thinkers adduce a greater authonty for these
intmitive flashes, which are called Mantras, and the Brahmanas
serve as comparatively elaborate explorations into these giddy
heights of super-human and godly intwitions. Thus, you
find that Isavasye-Upmishad is a Mantra Upanishad; and
Brihadharanyaka Upanishad is a Brahmana, and, therefore, Isa
is morc authoritative than the latter. When there are any
contradictions between them, the Mantra text is always accepted
as fmal,

2
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The Upanishad, our text-book, is an explanatory secondary-
scripture {only in the language of comparative discussions)
commenting upon the sacred Mantra Upanishad called Mundaka,

In the present Upanishad the six disciples come to ask six
different questions for explanation, and though they may seem
to be accidental questions suiting only the individual temperament
of the students, they have in ther very sequence a message
for the Vedantic secker. The first question deals with the
problem of creation of the pluralistic world, and, thercfore, it
includes and incorporates in its scope a study of the © world
of objects.” This is mainly to give an cdge and a temper to
the detachment, Vairagye, in the student from the irresistible
charm which the painted beauty of the objects exert upon a
mortal’s heart.

The sccond and third questions discuss in detail the methods
of worship and the initial Sadhana necessary for a perfeet integ-
ration of the secker’s mind and intellect before he steps on to
the path of meditaton in Vedanta. While advising™ thcse

Upasang methods the G has guided the swdents to make a
Erg}{_i:_lear :mal}rsis of their body as a scat of office for the five

——..

—— el

sensc-organs of Knowledge, and for the Vital-ait—raa to
function in us.

Having claborately discussed, thus, in all details the technic
of Upasana, with the fourth and the fifth questions an cxhaustve
enquiry is undertaken to study the how and the whercfore of
the drcam and the sleep, with an extra special emphasis upon the
exact identity and natarc of the * dreamer " and * sheeper.”

Lastly, in the sixth question the main problem is taken
up to indicate by the finite words the seat of the Self, in all
Its infite glory and Fternal Natute. Here, the words and
explanations are so true and full that if a student could faithfully
follow up to the fifth, not only academically but i the practice
also, certainly, to that fit aspirant the cxpressions in the sixth
discussion can provide at least a clear star-lit-illumination to
show him the path to the Temple of his Fulfilment.

We shall now enter the text-book proper and try to
understand the true import of the Master’s words, Our attempts
can be successful only if we are ready to find in ourselves the
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faith and the sincerity, the earnestness and the spirit of sacrifice,
the puriry and the seif-control as found in all these six students.
Let the grace of the Rishis be with us all! ! In their blessings
may wc have the necessary mental stamina, intellectnal poise
and physical endurance to rip open the veils of the exdsting
negativities in us and discover in ourselves the Truth as expressed
in the Upanishads, through its noisy word jugglery.
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PRASNOPANISHAD

Query |

No Upanishad opens without a prayer portion, technically
called Santi Path, “ peace invocation.”” The chanting of the
invocation, an usual routine imsistcd upon both the teacher
and the taught, is a reply 1o the hie that Vedanta s contrary
vo the Path of Devoton., The highest seers, when they gave
their discourses upon the purest Vedanta, to the noblest specimen
of seekers, always started their talks with a conumnon prayer
conducted by the teacher and the boys.

But the prayer here is an invocaton. It is not a homble,
meek, and impotent beggary, for personal sains, from some
convenient mighty Power which presides over the helpless
destinies of the devotee, It is not 2 submission. It is not done
in the spirit of showing our hat around a crowd of Omnipotent
Deities. On the other hand, prayer in jts truest sense, is an
attempt to invoke the mightier potentialities that are already
in us, through a process of mental integration, My radio-sct
is not in any scnse of the term begging the Delhi Station, when
it is perfectly tuned up to Delhi. The Delhi ALR, cannot
deny my drawing-room atmosphere its music! Simi]atl}', the
Supreme cannot deny us if we are rightly tuning ourselves up
to It through the divine process of invocation. Invocation is
the demand made by the head; prayer 15 2 meek submission
addressed by the heart.
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Ot Bladram Karnebli Sramuyama Devah
Bhadram Pasyac-Makshabhi-Ryatjatraha
Sthirai-Rangaili-Sthushtupa-Sasthnoobhi-
Rvyasema Devahitam Yadayuhu
Swasthing Indre Vridhasravaha

Swasthing Poosha Visra Vedhah
Swasthina-Stharshyo Arishialmenhi
Stwasthine Brihaspathir Dadhathy

Om Santhi! Santhi f Santhi!

O ve Gods, may we hear with our cars {always} what is auspicious; O
worshipful Ones, may we with our eves see what is auspicions.  May we live
the entire Jength of our allotted life hale and hearty, offering our praises (unto
Thee). May Indea the ancient and the famous, Pooshan (Sun the ali-knowing,
the Lord of swift Motion {Fayr) who saves us from all harms and Brifaspathi

"who protects the spiritual wealth in us~bless us all (with the incellectual
strength to undersiand the scripture and the heroic heart to follow its
teachings).

Om Peace! Peace!! Peace! !
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There is an idle and thoughtless ctiticism generally Jevelled
against Vedanta, not only by the West but also by the Western
educated casterners, that Vedanta is merely a religion for the
inner wotld and not for the national, communal er individual
work-a-day-world, . This criticism is a laughable advertsement
of the critics’ own shamcless ignorance of the Vedantic philo-
SOpitY.

The adverse critics of Vedanta have given charming shapes
and forms to their arguments. They say that the pictures of
all the western saints and sages are a contrast to the pictorial re-
presentation of the attitude of the Eastern Budhas and Shankaras,
The Western saint is represented as knecling down with out-
stretched hands, eyes wide open, Jooking out to the Heavens
from where, through 2 crack in the doud as it were, pours
out 2 beam of grace and benevolence bathing the secker in an
aurz of divinity! In contrast to this picture, sits the Indian
Master on the banks of the Ganges, on his seat of deep meditation,
with his body relaxed, eyes closed, his gaze tumed inward
secking Truth and Grace in his own within,

T%is contrasting pictures give us no indication at all of
the philosophy of the East. In fact, if we observe very closely,
we shall find that the Indian saint has not closed his cyes entirely.
But, unfortunately, the hasty critics, could not stand the Vision
of Peace, that beams out from the face of a Budha in contempla-
tion or a Siva in Samadhi. The peace on the facc of these
masters perhaps, from the canvass, hoots at the material unrest
and the spiritual dissatisfaction felt by the West and the scepric
in his own shamefaced incompetence turns his face away from
the picture under his cbhservation, ere he completely examines it!

The Indian Saint is never represented with fully closed
eyes; he has but half-closed his lids. Tt is called the Shambavi
Mudra: With the cyes half-open, even while recognising the
world outside, he is not unconscious at all of what 1s happening |
in the world within, To play in the outer world of pﬁvurality.
established on the platform of continuous consciousness of the
Furity and divinity of the inner soul, is the sccret of perfectly
iving the mortal life as a god-man! Thus, to say that Vedanta
has ignored the outer world is a big lie. Here we find that
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the Upanishad is opening itself with an invocation-prayer where
the teacher and the taught are both crying for the peace and
health, tranquillity and strength of the whole world, not only
of the world of the human beings, but of the entire world of
created beings.

Unless one has got this large-heartedness, love and tolerance,
one cannot accommodate m ong’s bosoin the vast idea of Vedanta,
OF recent tmes ﬁ.l_an}' of the local Pundits too have come to
endorse this criticism against Vedanta, because, they, in their
hasty restatements of Vedanta have missed miserably to express
the truc vitality of the inimitable philosophy, Perhaps, it was
a conspiracy against the very culture which they started in the
early days, as a dehberate process of spiritual sabotage which
has come to be accepted, justificd and advocated as the Eternal
and the noble Truth by the children of the sad Hindu decadenee!

Fven a hasty analysis of the spirit and mecaning of the
“peace invocation 15 sufficient to make us understand that
Vedanta is but a set of workable values of hife for the market-
place activities and for the international life, prescribed to eke
out for man a maximum peace and joy in his life.  Thesc are,
pethaps the only values of life upon which the world can be
reorganized if it has any plan to walk on the Path of Peacc and
ever strive towards a preater T f:mple of Cultoral Perfection,

Here, in the prayer of the Vedic Masters, we have the
“Das Capita” of the Hindu Communism! If cach one in a
socicty or a community were to ardently and sincerely wish
to meet with only auspiciousncss, and if cach were to act diligently
for the same, in such a country, at such an cra of its culture,
jails should be redundant, slum arcas unknown, poverty un-
imaginable, discasc a mere exception.  This, in fact, is in direct
line with the very basis of the Hindu Culture,
of Communism, as available today i the world, secms to be

IR attempt to bring about an equi-distribution of wealth and
chances, and their belief is that this would inaugurate a golden.
ipe of ¢ maximum happiness to the many. Indced, it is a
‘courageons gxperiment.  But human natutc being what. it is,

we cannot vouchsafe in this theory a permanent and enduring

cure for the disease,
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There is a vivid and clear distinction between the cultural
basis of the world over, and that of the Aryan India. In the
other parts of the Globe their culture is based wpon a “ demand
of rights ™, 'When individual, communal and national rights
arc insisted upon it 15 a demand of the individual or of the
community concerned to grab something and te arrogate and
possess it. Rights demand an acquisidon; it is a taking, 2
possessing.  On the other hand in India we find that our Rishis
insisted opon the individuals, more and motc to demand their
chances for performing their dutics. Here, the doty is the
unit of car cultural life and, therefore, the individual n the
commumty or the natlon wants to give himself out in o spirit
of lus * duty performed ! ! Unlike, in the demand of rights,
where it is a life in the spirit of acquisition, in the insistence of
duty it 15 a Life wherein the spiric of giving is the hall-mark of
its culturc.

In fact a materiahistic civilization is buile upon the sands

. ———

D_f acqmsnmu ‘and “appropriation,” while A Spiritual culture 1sa
Temple raised upon the rocky foundations, such as the spirit
B renunciation and sacrifice. The Peace-invocation chanted
here cleatly brings out this idea.  If cach member of a given
community demands as his duty to see but ausplcmusnesq
around and act up to that ideal, certainly, we could, as it were
svernight, change the ugly face of our natien today. In a
Hindu Nation, consisting of truc Hindus, living the divine
sulture of the Rishis, there should not and will not be the present
problems of over-population or famine or il-health: tuber-
culosis, leprosy and general insanity both in the leaders and the
led. Vedanta 1s the answer to the problems of the day; it i
the only spe cetfic for the malady of the age!!

TD pamt the nation nf Hindus living Vedanta, as nnpractn:al
men . ‘ cowards in hife’ , * descrters from the battle of mnlpcn-
tive cxistence ', * a generation of suicides "—arc all fables created
by half-witted Pundits who have neither understood Vedanta
nor cared to live its values and test its strength.  This invocation
itsclf loudly proclaims that an Age of Vedanta if truly pursued
will be brcecf ing a gencration of heroic hearts and spearhcaded

intcllects, to whom the problems of lifc can be but a child’s
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play. They lived in a spirit of renunciation and cver acted
ou the principles of Universal love. That perfect generation
of the Vedic period, perfect in every sense of the term, was
never blind to the pecessities of the physical and the material
world,  They never complained of IiE:; they never evaded the
lite’s problems. Compared with them our preseat generation
of counterfeit men are all wandering trespassers wito hfe! !

With an appetitc the Vedic generation of true Himndus
wooed life and were ever impatient in their unsatiable thirst
for more and more of it! ! This 15 amply cvident from their
prayvers that the Lord of the Universe must bless them: to live
the entive span of life allotted to thens i all health and perfect vitaliry.
This prayer addressed, as it is here to Indra, Vayw, Sun, cte.,
should remind us that Rama, Krishna, Vinayak and others arc
products of a much later age.  They are dcities that are sanc-
tioned dn the purandc tmes.  In che Vedic period the Masters
recognised only the Great Elements as direct representatives
through whont the Eternal Reality conveys. lts expressions
of glory in and through the pluralistic world.

No Peace-invocation concluded without thrice repeating
or inveoking Peace {Sant}. The threc repetitions are, it is
cxplained by the Ackaryus, addressed to the theee groups into
which all the probable obstacles in the study of the Scriptures
can be classified.  They are the God-sent (Adhi-Daivita), such
as lightning, thunder; or phenonienal (Adhi-Baudhila), such as
fire, floods, landslides, cte.; or purely subjective (Adhyathmila),
such as incrtia, lack of faith, bsincerity and such others that
arise from our own negativitics. W too shall cveryday open
the discourses with a chanung of the invocation and when we
come to the thrice repeated peace-chorus we shall sincercly
pray that onr co-operative attempt at the study of the Upanishad,
for the rest of the days in the Yajma, may not be obstructed
by any force belonging to any of the above mentioned three
groups,
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O Sukesa Ca Bharadivajah, Saibyasca Satyakamah,
Sanryayenisca Gargyah, Kansalyasea

ASI’HE{‘IJ!CHM, Bﬁmrgavu Vaidharbhih, Kabandhi

Katyayanaste Haite Brahmapara Brambanishthal,

Paraim Bramhanveshamana Esha ha Vai

Tatsarvam Vakshyatiti, Te ha Samitpanayo

Bhagavantam Pippaladam upasannah. (1)

Sukesa, the son of Bharadvajah, Satyakamab, son of Sibi, Gargyal, the
grandson of Surya born in the Gargya Gotra, Kausalva, son of Asvala, Bhargava
of the Vidarbha City belonging to the Bhrigu Gotra and Kabandhi, son of
Katya . . . . all these devoted to Brahman and centred in Braliman,
sceking the highest Brahman approached the revered Pippalada with fucl m
hand thinking that the Rishi would explait everything to them. (1)

The Prasta Upanishad opens hiere with a story of six seckers
approaching a great Master, Pippalada by name, wanting to
get some of their doubts clarificd. In Sanskrit literature the

reat authors always employed four methods in order to bring
1%01111: to their readers the most important theorics of their
Plﬁlnsuphy‘ Thus, semetimes they glorified the noble values
of the life (Sm#), sometimes they vehemently warned against
the opposite false values (Ninda), at other times, they elaborately
quoted the cxamples of some noble man of great name and
fame who acted up to their ideals (Para-Kritf) and, lastly, they
also employed the ‘ once-upon-a-time '—type of stories which
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are not at all historical but are meant to encourage the readers
to feel a sufficient enthusiasm to live the values of the life indi-
cated in the text-book. {Purakalpam).

Herein we have the last of the four techniques employed
in a story form that once upon a time six disciples secking »
solution for their problems of doubt in the spiritual world
reached the feet of a noble master. By means of the story the
Sruti is trying to bring home to Her readers the essential qualiﬂ-«
cations of a Vedantic sceker, and also she hints at the perfeet
qualifications of a True Teacher. Perhaps, the scers of the
Upanishads might havc forecasted that in the times to come
we would have many counterfeit masters, sucking the sap
of the socicty, and ruining the cultural heritage of the country,
when hosts of devotees run after merely the external wniform
of asaint! | Here we are given sufficient signs which can provide
a sure touchstone with which the purity and worth of a true
G can be unmistakably gauged.

There is a general belief that religion is the last resort of
the idiot, the impotent, the incflectual and the desparadoes
of life. It has come to pass now, in the understanding of the
cducated, that religion or the pursuit of the spirit is the vocatton
suitablc only for the congenital idlers or for the runaways from
life. And this is cxactly what we are finding today and, so
the superficial obscrvers among the cducated [Hindus, are in o
way justified in their misundetstandings of the Truch,

Here, in this passage, we have a clear declaration on who
all can be the crue scckers,  These six seckers were young men
who had lived life intensely and fully and, not finding a satis-
faction cven with the best that life can provide, they have started
on a pilgrimage sccking greater wisdom and understanding
of life at the feet of some Man of Perfection.  This is indicated
hete by the term Brahmapara and Brafuanishtha, as qualifications
of the six seekers. They were already well cducated in the
lower themes of knowledge or the secular subjects and also well
established i the science of spiritualism and worship. Not
only were they mere bookworms but also rcgglar practitioners
in the Path of Spiritual discipline and religious hife. 1

As they were faicly well cstablished in their practice of
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truth in the Jower techniques of Upasanas they gained a great
subtlety of mind and illtf]?ﬂtt. Such a prepared intellect alone
can come to feel an impatience with the E:-wcr, and come to
entertain a burning urge to know the Supreme. Till such a
burning thizst dawns in the human heart, Reriginn, as a technique
of Self-perfection adviscs him to pray in the temple grounds
with mud-gads of form and attractive mythological glories
around them.

Pilgrimages, sacrifices, the various programmes of the
Bhakti Marga, physical pracuces such as Asana and Pranayama,
stvere tapaschaiya, Gurit seva, cic., arc all for making the scekers’

- -

nind subtle enough to peep over the limited vision of kife
to_thre farthest beyond.  These six disciples have been indicated
as having the neceséary inner growth,  They have in themselves
faltilled the Parapidya and have now reached the Goru's presence
to cuquire upon the theme of Apara Vidpa, the Science of the
Absolute. T T
" This Upanishad 1s a Brahmana Scripturc.  Upanishads fall
under two categories: the Mantra and the Brahmana,  Mantra
Upanishads contain the ctisp and highly voladle metrical declara-
tions, which arc the intuitive wisdom-flashes which the Rishis
have gained during their higher flights through meditation.
Because of their brevity and super-divine—contents it was felt
that some amount of clucidation and cxplanation upon them
was nccessary.  Somec other Rishis, now and then, gave a2
comparatively more claborate explanation of the Mantras
which were compiled together and called the Brofimana Upauishad.
Prasna is a Bralimana Upanishad cxplaining the Mantra Upanishad,
the Mundaka.?

“Fuel in hand they approached” These few words paint
vividly the rule of approaching a Brahma Nishtha Guru. In the
good old days never did the disciple-class, knowing as they
did the full import of the implications of Brahma Vidya, dare
to approach the teacher through hired messengers (Postal
department) nor did they try to contact the Gury and clear

their doubts through long-distance trunk-calls or telegrams!

 Heze we are imving an explanation of the Apara Vidya indicated in the Mindaka
i, 1, 40,
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As childeen thcy received during their cducation a sufficient
general instruction in the Philosophy of the country which
was the very backbone of the Hmdu culture and if any onc of
them felt an impatience with any great doubt he cagerly reserved
it for his vanaprastha-days, or, according to the nature of the
utgeney felt, he even scvercd his connections with life, and

ploughed his way to the unknown valieys, sceking after a Master
of Wisdom;—and, of course such men were rarc.

When they thu'; approached the Master, they werc invariably
CarTy 111g in cheir hands a symbol of tllt:lr self-surrender, th:,
insignia of truc disciplel wod. This symbol was a bundh. of
Samié; 1t may be fuel for the teacher or twigs of the ncem-tree
to serve the master in his mMonung ablutions, This wasa symbml
for the Master to know that the youngster had rcached him
in Spiriteal agony and 1s secking for a remedy through Sclf-
dedicated study and practice,

All these six students had their own individual problems
and doubts. Al of them felt that the Guri was fully officient
to clear all their doubts. They did not carry any doubts
regarding the perfection in their Gurn, to the feet of the
Master.
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Taon ha Sa Rsiv uvaca-Bhuya eva Tapasa
Bratumacaryena Sraddhaya Samvatsaram

Samvaisyatha, Yathakomam Prasnan Pricchata,
Yadi Vijnasyamah Sarvom ha Vo Vaksyams Iti. (2)
To them that Rishi said, * Stay here for yet another year with austerity,

celibacy and faich; then you may ask as you plc:tsc‘mur questions; and if 1
know them 1 will surchr explain everything to you ",
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As soon as the great Rishi was approached by them as
described, they were not allowed to fire off their doubts, but,
on the other hand, following the traditional law of the study
of Brahmavidya the Master told them, that if they wanted to
spiritually evolve and make the best use of the preat teachings
they will have to conform themsclves to the strict discipline
that 1s wavoidable in Vedmta Practice, Therefore he said
that they should all live with him in the Ashrama strictly following
the rules of sclf-control and faith for onc whole year and that

then alone they would be given the leave to ask the Gury about
their doubts.

* * *

Certainly, in view of all that we now know about the
qualitics of disciples, it looks rather unfair that such great aspirants
should be pressed to live through the discipline—that such
enthusiastic seckers should be asked again to wait for one whole
year. It would be considered as an idle waste of time and carcer
by the modem seekers whose mentality has been polluted by
the poison of * the sick-hurry 7 of the age.

These are days when the seckers reach a Pondicherry or
a Tiruvannamalai, a Rishikesh or 2 Belor by the moming traim
and want to clear their doubts, gain experience, recharge them-
selves, all, perhaps, at a nominal payment of a * crossed cheque
drawn in favour of the Mutt on some Bank in Australia!

. and the miracle of it all is that he expects to catch the
train hame-bound the very sanwe cvening! !

The youths of the present age, slowly reviving as they
arc in India into a spirit of secking, have sufficient reasons to
get themselves plastered by a hope in this method, because,
many arc the institutions in the land today, wherein such quick
transactions are going on purcly on a basis of the true exchange
of substantial cheques against effective Manira Deckshas! Friends,
this would help neither the Hindu Nation, nor the seeker in
you, nor the very institutions that thus trade in religion. Such
“ Mahatmas ” arc but callous black-marketeers in religion.

The Upanishad here is indicating clearly the absolute
necessity for the teacher and the taught to get a kind of spiritual
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tuning up between them before the fmite words of the Master
could " deliver goods * to the disciple’s intellectual comprehension
and through i, ultimately, to his spiritaal expericnce, The
story here clearly indicates the importance of avsterity, Brafa-
charya and faith. Austerity redeems the personality in the
secker from its inertia; Brafumacharya rclicves our psychological
and intellectual debilities; and faith sharpens the intensity at
and the sincerity in meditation.  Without these three, life in the
spiritual path cannot be ever graced with full and casy success.

The practical mind of the Aryans did not revel in any
plilosophy nierely as an idle pastime wherein the intelléet
indulged in simply painting the impossible. They wanted
good and substantial results and they were sincere courtiers
secking the hand of Life. Therefore, we find, in the Hinda
sctiptures more and mote details for and insistence on practice.
When even such great students reaching a master's fect, after
vears of practice in ethical, moral and spirirual discipline, are
advised again to hive under the nose of the teacher ™ for yet
one year more’ 1n these great values of life it is, mdeed, an
cloguent call to all readers of the seripturcs to recognize the
importance of these carly rules of life.

Bralmacharya is gencrally understood as the * vow of cchi-
bacy . But in fact, it comprehends a meaning decper than
this traditional significance that has come to be its linuted ficld
today. Bralmacharya includes and incorporatcs in itself a
retrcat ffom afl Sense mdulgences. But sex, being the most
important urge i man, has come fo_he -gmphasised. In
73t sense of the term the ‘ vow of celibacy * can be maintained

ofily when the secker avoids the following. cight sensual acts.
ey arer (r-Thivdking about the opposite sex with cvil motives;
(2) tatking about them; (3) playing with them; {4) looking at

them with lusty eyes; {5} talking with them i solitary places;
(6) desiring them; (7) trying to obtain them; and {8) actually

enjoying them. But in its larger scope, the term * cclibacy ’

should mean any cxccssivﬁﬂﬁ%ﬁ?ﬂmc world of plurality;

and they would be crimes against the “ vow of Brahmacharya ™
After the one year's training, the teacher promises that

he will #ry to answer all the doubts of the students, ™ if I know ",
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This is not a declaration of his own intellectual hesitation or
of any lack of confidence in himself. It only shows the extreme
modesty of the Man of Wisdom, even in the presence of his
own disciples. However, the master guarantees them, “ I will
surefy explatn everything to you”. A true teacher is he who
knows no cgoism or vanity. He is invariably meck and always
good; even his seeming harshness at times is but the expression
of love made cloquent in the only language in which his disciples

could appreciate and understand it! !
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Atha Kabandhi Katyayana Upcthya Papracha
** Bhagavan Ktto Ha Va Inah Prajoh
Prajayanta Iti ", (3)

Then Katyayana Ksbandi approached Pippalada and asked, ** Rovered
and venerable master whence are these creatures born:™

The Upanishadic literature is not only unigue in its contents
but in the very construction of it, in its very litcrary plan, there
is a dexterity and a finish.  As we have seen catlier, all Upanishads
are discussions between a Master and his disciples, and as such
there is an inexhaustble wealth of dramatic potentialitics in
cach of them, The scriprutal texts as are available today,
without a single cxception, have taken all the advantages of
this dramatic possibility. Though not 2 drama m its structure,
by the fewest imaginable artistic strokes and dashes they have
otven 2 beautiful word-painting to scrve as a fit sylvan back-
ground for cach Mantra or chapter.

Here the very scquence m which they have enumerated
the nceessary disciplines has a message: austerity is mainly for
the discipline and control of the body; Brahmacharya is essentially
a discipline of the mind; and faith necessarily is an adjustment in

the intellectual sheath. On the whole an integral sclt-develop-
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ment and pcrsunality-—recnnstructinn are aimed at here,  The
word “ Atha” in the Mantra means * after ”; and so, afier such
a vital and self-controlled physical, mental and intellectual life for
onc year under the Master's direet influcnce and supervision,
the disciples, anxious to know and burning with zeal, sit round
the teacher to pursuc their spiritual cnquirtes. One of the
disciples now opens up the discussion in this Mairfre. The
entire chaprer s ap answer to this question.!

His question. js a direct enquiry into the world-of-objects
with a view to discovering the Uldmate Cause for all the plura-
listic phenomena.  This is an intellect’s own uscless attempt to
understand what it cognizes. The itellect can enquire only
through the method of hunting for the canse; to seck the cause
of things is the only method of right understanding available for
the intcllect.  Thus, wherever an ¢ffect 1s pereeived the ineellect,
as an attempt to understand 1t, must seck for its cawse.  This
causation-hunting preoccupation of the itellect is first of all
to be satisfied if we have to redcem our sacred instrument-of-
reasoning and apply it exclusively in the spiritual service. Here
the student is asking for the source of all creation and, alse by
implication, he is cnquiring the why and the wherefore of the
pluralistic world of endless multiplicity.

In this chapter we have an explanation of the processes
of creation, In the different Upanishads we find different expla-
nations and theorics, propounded by diffcrent Masters, to explain
the same phenomenon called the creation.  This had made the
hasty critics to conclude that the intuition of the sants and
sages is not a reliable and dependable instrument-of-knowledge
since they among themselves differ in their explanations of onc
and the same well-known phenomenon.

If we see the same world outside coloured differently
from different angles then it is clear that the colour is in the
medium through which we are observing the same world,
and not in the object. Similarly, if ten different Rishis arc
giving ten different explanations for the same phenomenon,

1 The drift of the quesdon i5, according to Sri Shankara, to ask as to what {ruits
would follow when action {(karma) is pursued without worship (pasand), and wlen 2
synthesis of action and worship is together undertaken,

3



28

the differcnce in them must be because of the difference in the
instrament of their cogpition. Thus, the sceptics reject—and
the intelligent raw-men doubt—the reliability of intuition
as a true source of dependable understanding.

All these heart-breaks can be avoided 1f only we understand
that the Ridivdidno DTFlllg infyition at all nfo fheie cxplmmtmns
of cicationir ~ Lach Master in giving his theory t6the “patticalar
ser of disciples, that happened to rcach them, had, sometimes,
cveir contradicted the theonies of another cqually great scer.
The very licence with which they almost indulee in contra-
dicting cach other is the greatest joke we have cut in the Hindu
scriprural philosophy.  This clearly shows that in spitc of their
Godly, divine and trans-intellectual knowledge and wisdom
these great Rishis, when they returned to play the part of the
mortal, did nat in themselves become divoreed from their
sense of humou! Lively in temperament, laughing and joking
they played deftly with the ignorance in their disciples and
sought a pleasant way to bring llg]]t into their darkness!!

Living as he docs mainly in the realor of his body, mmd
and inteflect, the student is full of the inpressions of the World.
gained Ta;'iﬁm objects of his c).pcﬂcmcs—{lurmg his waking
aid dreaming hours.  His intellect is impatient o find out
ati “explanaton for the perceptions of his mind; and all tha
the intellect can do is to seek an immediate cause.  Each time
he finds out a cause for the perceived cffect, but that cause itself
comes to demand yet another cause prior to it.  This causation-
lunting becomes unending game because, ¢ven that ' first
causc’ that you can imagine, must have in its turn yet another
canse! Exhausted and weary with this suicidal game a growing
human intellect, must necessarily come to Scc% its satisfaction
at the feet of the SCTiprure.

The cxplanation given in this chapter by Rishi Pippalada
on this question is valid Etemall]; In the following passages
this explanation starts. It is 2 convincing theory that if at alt
the Wheel of Creation and Destruction has a place of fixation,
it is only in the twilight of our own ignosance. This theory
certainly confuses the deluded but defmitely it entertains the

wise,
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Tasmal Sa hovaca—DPrajakamo Vai

Prajapatih, Sa Tapo Atapyata ;

Sa Tapastaptra Sa Mithunam wipadayate

Rayim ca Pranaw ceti. Etan Me Bahudha

Prajah Karisyata Iri (4)

He replicd, ** Prajapaci, the Lord of the Creatuges decided to perfonn
penance and having performed penance, hie ereated a pair--Matter {Rayi)
and Energy {Prand}, thinking that they would together between them produce
creaturcs In many wavs.

From the highest stand-point of the teachers’ realised
cxperience, the pluralistic world of phenomenon has an existence
011Ty so long as the human mind is fluttering in the bosom.
Both in the waking and, in the drcam states, there are the percep-
tions of the multiplicity; but the moment we roll up our mind,
as it were, in our fatigue and weariness in playing with the
plurality, the multiple wotld also is screened off from us in
OUr Owil dCCP SII:CP+

On waking up, as the mind unfurls itsclf, the pluralistic
world of the within and without also spread out their mysterious
ne¢ of temptations. Therefore, Shankaracharya and other
Adwaiting have come to the sensible conclusion that the world
of the forms arc butr shadows thrown ont when the mental
agitations flutter in front of the Light of the Light, the Life
Spark in us.

Though this is the Ultimate Truth, the student is here
revealing himself with his question to be one who has come to
consider all the multiple GEjE:CtS of perception to be real. Or
clse this enquiry into their source would not have risen at all
in his besom. None of us ever dares to enquirc mto the source
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of our horns or of our taiks!!

Identifying with his body-mind-intellect-equipment, the
boy is now a mere child of delusion in his ego-centric
misconceptions zbout himself.  As an cgo observes, there is a
world, and the ego must necessarily scck to know how it has been
created ; here, the intcllect is trying to know how the mind is
living 1irs life upon its own perceptions, It s something fike
the tooth-wheels in the rollers of the kinematograph wondering
and enquiring how the film is moving! The movement of
the filny is but their own movement; if the wheels stop the films
also must stop !

When the intellect asks a question the answer too must
be given 1 its languagm:. Here, m the passage is an attempt
to give a sceringly sufficient intellectual explanation for tlis
intellecrual enquiry.  The master says that the Lord of Creatures,
Prajapati, desirous of offsprmgs did penance and created a pair;
matter and energy. This is not to be construed as to mean
that a creator sitting beyond the cloud in his own heaven did
create the world of vou and me n all irs endless diversities and
at the end of it pushed us all into it to live out the pains of life.

This would be in fact a ridiculous philosophy vnsatisfying
to the intellect, macceptable to the mind.  We have understood
that individually we have the projection of the world, when the
mind unrolls itsclf; and the world is withdrawn again when
our mind is rolled up in the restful state of sleep. M this be
true to vou and me, then the total creation must be because
of the Total Mind projecting itself out. The Total Mind
includes not only the world of man but also the entire kingdom
of creatures, who have in them at least a rudimentary mind.
This Total Mind concept is indicated by the term Hiranyagarbha
ot Prajapari. Subjectively, it becomes nothing other than
the “ creative potential 7 that is already in vs as living human
beings.

That which is Prajapati in the macrocosm (Samashtt), is
itsclf the * Creative Power ™ in the microcosm (Vyashti). Just
as we cannot have thoughts withoat a desire, and without
thoughts thete cannot be either 2 mind or a world of pereeptions,
desire is the very motive force which fithfully induces the
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“ powers of the creative urge ” to manifest.  This idea is clearly
brought out in the description given in this passage which is
an attempt to represent this subjective idea objectively. The
Creator, the Total Mind first of all gets shot with a desire that
he must beget out of himself the many—his own offsprings.
When this desire comes, the Total Mind is sct thinking as to
how he will go about with the business of fulfilling his great
desire,  This thinking, planning, remembering, etc., ate together
indicated here as Tapas.

In Vedanta we do not believe that the creation started at
any known point in time. To accept so will be illogical and
unsatsfactory to any awakened thinker. To say that creation
started at a definite known date (say, Septermnber 21) would be a
lie inasmuch as, that given date will have a meaning only with
refetence to its immediate past moment; with reference to
the 20th of September alone can the 21st of Scptember have any
scnse or meaning.

Again, if a fixed point in time is accepted as the “ creation-
hour 7, then we will have to say * fime was when creation was
not ', which would be absurd since time itself is a created
perishable concept.  Avoiding these logical contradictions, in
a true philosophy the only way in which we can express the same
idea would be to state that creation started at the O-second,
O-minute, Q-date, Q-week, O-month, O-year. When the
first moment is created the creation also has come to pass; the
same above idea is more beantifully and scentufically put when
we say, * the creation is beginningless {Anadr) =

If' it is beginningless how are we to cxplain the creation
that we are seeing around us. Vedanta explains, that after
cach Pralaya or deluge {dissoluton), the Cosmic Mind gets a
deep desire to project itself out into its own world of manyness
and deliberates on how best it can accomplish its own plan of
fulfilling its own desire. It remembers how the process of
creation came after the previous Pralaya and what should be
the pattern of the created world which must then be the fittest
arena wherein all the ego-centres { Jivas) can play out their own
mental and intellectual impressions {Fasanas).

Thus we find how the creator is really helpless, and how
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he will have to create a world according to the type of Vasanas
that are waiting to play out in favourable fields.

To the peon working in the Collector’s office, the Collector
Sahib is an omnipotent force of freedom, and of all licence.
But when we visit the Sahib at his chair, we find that he is
shackled by a thousand existing laws of conduct and adminis-
tration and his actions are directly and immediately controlled
by the demands of the social structurc and the ever changing
circamstances in the community, Simjlarl}f, the Creator, or
the Total Mind, is not in any sense of the term absolutely free
to create as he likes nor can he change the thythm of naturc
to suit his mementary fancy.

Subjectively, if we obsetve and try to understand what
happens m us daly, this can become much more clear to us.
During the state of the subjective Pralays of our world {during
our slecp} cach of us 1s but a bundle of our own Vasanas, A
criminal and a saint may be sleeping in two adjacent rooms of a
Dharmasale; while sleeping, both of them are equally innocent
of anv of their special traits of saintliness or sinning. But the
moment they start waking up they are whipped up by their
desires to create their own worlds and cenjoy thercin.  They
both mast necessarily think in terms of their own Vasanas,
The sinncr is not free to ereate a world of divine values and godly
joys; just as the sant cannot create from himself a world of
criminal motives, vulgar thoughts and sinful acts. Both of
them have the same great dynamic Creative Power in themselves
but in expressing it they are certainly ordered by their own
previous mental impressions. I this idea is understood, it is
not at all difficult to understand the Cosmic Mind and the part
it plays in creating the cosmos.

“He ereated a pair: the matter and the energy.” With the
hope of fulfilling his great desitc to create a muliiple world,
it 18 explained herc how at first, in any given cycle of creation,
the Cosmic Mind comes to function himself in the same ficld,
at once as the two great factors called Matter and Energy.
Matter, as the outer envelopments, would constitute the mass
and the girth in beings and things, while the Energy is the virality
ot dynamism that makes the world vibrate with activity.
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This idea has, fortunately for us, become very casy for
us to apprehend, since we are the children of this Atom Age.
“Encrgy n motion is matter’, is the declaration from the
laboratory of the modern scientist. The ancient antiquated
Rishis, in their dilapidated palmyrah-text-books, scem to have
scribbled the very same truth about matter, which the modern
world with all its cquipments and sclf-congratulatory enthusiasim,
has but recently come to discover . . . . and, alas! it was
immediately employed only i erasing a portion of their own
fellow bemgs !

From the stand-point of Vedanta, the Prana, is not, stricdy
speaking, to be defined as energy, as it is known to us and defined
by our professarial men of material wisdow, and vet, cven this
compromise helps us a lot to understand the coneepe of it, at
least to a slight degree,

Thus, the Creator, the © Creative Energy ™ in us, anxious
to bring forth offsprings, thought and planned and at Iast
exccuted the thoughts by first-of-all becoming himself into
his own two aspects as (Encray) Prasra and (Matter) Rapi. The
relationship between them is the relationship between the fiddle
and its mclody; without the fiddle, the melody w impossible,
but a fiddle i ieself s m‘xly a scrap in the attic, if na music can
be coaxed out of it. Similarly, matter is the cquipment and
crergy is the music that can be tickled out of marter,  Songfy]
matter is life.  The Cosmic Mind hoped, that these two would
among themselves multiply into the many. .

In this very passage, there is a very beautiful background-
picture depicting how the tragedy of the self-projection and
the consequent sortows have come to us. First 1s the rise of a
desire which gencrates thoughts. Thoughts pursued for a
long time feed themsclves on memorics and blaze up into a selt-
projection, and ultimarcly it all cnds in the creation of the
necessary * field of experiencing * called Loka, the world. |

The tragedy has not ended there. The donoucment 15
reached only when, after the creation, the individual mind lingers
on, with hopes of certain definite fruits out of their very creations.
The fall is completc when one reaches this state of expectation,
which is the very verge of all our falls.  Step by step, the peace
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and tranquillity of the quiter repose is disturbed and through
different layers of landings,—as desite, thought and activity—
ultimately the cgo~centre comes to suffer the moanful sorrows
among the filth of its own hopes, and the worms of itsown endless
cxpectations.
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Adityo ha Vai Prano, Rayir eva Candrama,
Rayirra Etat Sarvam Yan murtam Ca,
Amurtam Ca, Tasman wurtireva Rayih (5)

The sun is verily life, and the moon is the matter; all that have form
and all that is focmless 1s matter and therefore form is indeed matter.

You arc again warned not to understand the words Matter
and Energy i 1ts laboratory defiitions m the world of the
material science. Matter and Energy are certainly mdicated
through their definitions in physics, bur philosophically viewed,
what we mean by the terms Prawa and Rayi arc somcthing
subtler and deeper and more comprchensive thap the matter
and energy as understood by the scientists,

Prana means chergy which makes the matter exast and
function as though vibrant with vitality. Modern scicnee has
given sufficient data not to disbelieve these declarations; for, they
say that the sun is the source of all energy in this Universe,
Long before the modern scientist had come to this conclusion,
here is the timeless Veda, hoary in its antiquity, roaring the
same wisdom with a conviction that smacks of the confidence
of a perception.

If the sun is thus a source of all energy and life, moon is,
we are told, a dead planet which but reflects the sun's light.
Naturally, the Rishis could not have chosen a better deity to
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preside over the “ world of matter,” which, though withour
dynamisin of its own, is a fit medium for cnergy or vitality
to manifest through. Thus the Rishis declarcd * Rayi is nothing
other than the Moon ™.

In the beginning, we have already indicated that the term
matter is not to be understood in its limited meaning, which the
accepted definition of the scientist indicates, but that in the
mouth of Rishis it gathers a greater import and an ampler
siggestivencss.

Accordingly, the Rishi here cxplains that Matfer docs not
mean, only that which has form, but cven those that have ne
form are also members of this group. In short, according to
the Rishis cven the formless thoughts and ideas are nothing
but Marter. This will be clear from an cxperiment with fasting;
try, if you like. Forty-one days, on a dict of one ounce of
water every day, would clearly reveal to you that vour thoughts
and tdea; 1re nothing but the subtle by-products in the manuofac-
ture of the body, from the well-known raw material, food.
The more we are famished, the lesser will be the meneal throb-
bings, untl at last they almeost fall off to a minimumj; later on,
as we start taking in small quantitics of food, the mind again
takes up the thought stings to sob out the songs of its frenzy
and restlessness, The Rishis are, thercfore, petfectly right in
declaring that in their definition of Marter, all our thoughrs and
ideas arc also incorpotated.

“ Thercfore form is indeed matier.”—The logic behind this
may not be visible for a superficial reader.  But it becomes
very revealing when we understand that the inner world of
mind and intellect,—which arc nothing other than the feclings,
thoughts, and ideas—is a product of our impressions created
us because of the world of forms outside.  The links in a chain
made out of the gold arc all nothing but gold; thoughts and
ideas—and therefore, the mind and intellect—created and sus-
tained because of the wotld of objects, cannot thereforc be
anything othet than the outer world. ‘

Forms constitute matter, The formless world, is controlled,
regulated, sustained, and governed by the outer world of forms;
therefore, the formless in our inner world is nothing other than
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the form world cutside—*" Form is indeed Maiter.”

The passage under discussion here declares that the Sun
is the *source of ali encrgy * or the ‘ cnergy aspect” met with
both in the world of forms outside and in the formless world
within, The Moon 15 the presiding deity of the Matrer without
and the Matter within, It is interesting to note in this connection
how int the Yoga Sastra, 1t is declared, by ail concerned, that the
presiding deity of the mind is the Moon; Mati is 2 name both
for the mindt as well as for the Moon. Thus, the life, both
without and within, 1s but a play of the Sun und the
Moon—these terms bemg used m their full philosophical
import,

All matrer is the Moon; all energy is the Sun.  Prajapati
in himsclf cxpresses both the matter and energy, The equation
then solves 1tself to indicate that Prajapati himsclf as the Sun and
the Moon is playing in the world as marter and encrgy, and
thus has hinself become everything else in us except the At |
A little sincere meditation upon these ideas should reveal to
every one what the Snri cxactly wants us to understand; but
which she has not openly said.  This very policy of sceretiveness
of the Srutt text, proscribes the technique of the Fedanta Sadhiana.
Every passage that comes out of the Secrs is to be meditated
upon and i an incomparable way these passages provide the
material for a ** grossly subtle ficld for meditation ™.
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11n Vedents mind and intellect are the two aspects of the same stuff and so Mari
55 a name for mind alo, elthough in its dictonary meaning it is ** intellect ™.
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Athaditya Udayam Yat Pracim Disun Pravisati

Tena Pracyan Pranan Rasmishu Sanpidhatte

Yaddakshinam Yat praticin Yad adho Yad urdhonwm

Yad antara Diso Yat sorvam Prakasyati ;

Tena Sarvan Pranan Rasnishu Sannidhatie (5

Now the sunrising goos towards the Tast and he cmbraces with bis
rays all Pranas in the East. When he Hghts up the Southern, the Western,
the Northern quarters; the above, the below and the intermediary quarters
and the all, by that he thrills with his ravs 11l creatures,

We have noticed m the introduction to this Upatiishad
that it is a peculiar glory of a true Aryan heart that it cannot
keep quict when beavty and glory revel around,  This ts nowhere
so particulatly cvident as in the heritage of our culturc that has
come down to us through its art and licerature,  The Javishness
of beauty 1n the ancient architecture i a marvel for the hasty
“furniture-makers of the day. Trom the extravagance of
art in carving a whole mountain Into a shapely Wouder Temple,
it scems that there is no race yet born i the kingdom of man
which has cxhibited with such cxpresuveness—the flow of
spiritual chythin in life and nature’s beauty around life.

In literature also we find no poct who can resist the tempta-
tion to pause for a momeut, however tense the sitnation be. to
cage in the beauty of the Gangetic plins into the web of his
melodious words. Here, in the Upanishad, also, we often find
that even the man of renunciation in the Rishi could not success-
fully stand up against and resist the temptation to dance in
revelry at the vision of beauty. Imagination runs into ccstasy
when they think in terms of beauty.

Here, in the bricfest of the texts in Philosophy, that exists
in the world, in the Upanishads, we find a distinet quality and
texture of imagination unparallcled anywhere clse, We have
in this Brahmana, a desctiption of how the Sun is really the
presiding deity of the Prana or vitality by the touch of which a
lifeless bundle of Carbon, Phosphorus, Silicon, Nitrogen, ctc.,
which constitute the body, gets thelled into intelligont
activity,
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As the Sum rises in the East, the Brahmana gocs on cxplaining,
how quickly his rays gather the whole world, at all its guarters
into the warm embrace of a cheerful awakening, and goad
the living world into activity. Just as a musician alone can enjoy
to the full, the subtleties of a music physically sung, so too,
unless the reader has a sufficicnt imaginative power he cannot
come to enjoy or appreciatc the beauty of any piece of
literary work sweetened with such an cxcess of the subtlest of
imagination.

In order to appreciate this passage you must in your imagi-
nation transport yourself to the orb of the Sun. From there
if you view the world you will find how porticns of this revol-
ving Globe slowly cmerge out of darkness into the beam of the
sunlight and how portion by portion, the westetn side moves
oft to disappear 1mto the shroud of darkness. The emerging
portion of the Globe, basking in the sunlight, will be scen o
get up into activity, while the living creatures on that portion
of the Globe which is returning to darkness, slowly and steadily
retire into inactivity and sleep.

With reference to the wotld we may say, thus, that the
Living creatures at night—when they arc away from the cmbrace
of the Sun {the Pranaj—go into the *lap of the Moon ™ where
they become identified with matter and laden with sleep roll
in stupor, inertia and sloth. ‘While, on the other hand, at the
Eastern end of the Globe portions that ate emerging out into
the light of the Sun, as though at the touch of a magic-wand,
throw off their lethargy and get up into activity with
energy.

From this picture the Risht wants s to understand that it
15 not a bascless convenient supposition to say that the Sun is the
“ representative of the Pranas” and the Moon the ™ deity of
matter . At the touch of each, the living creatures bebave
differently.  Even in the plant-life and animal-life we find that
they are still and lock sleepy in the moonlight. Every man
would like to enjoy the moenlight by merely sitting on the
sands of the seashore or by cuddling limself in his chair on bis
terrace. But at the dawn his enjoyment of the sunrise is not
in merely sitting but in cxploding himself into a vigorous activaty
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cither in excreises performed on the terrace or by going out
for a brisk long walk! No literature in the world can beat such
passages in thought, diction or style and in bringing out such
glorious ideas in so few words, sounding almost as an innocent
prattling,
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Sa vsa Vaispanaro Vl'sunmjmh Pranoguir mr’u}rah’
Tad etad ricabhyitktam (7}

d

e is the Vaiswanara, the sum-total of all living beings, assuming al}
forms, Prana, the fire that rises every day. This has been said in the following
Mantra of the Rig Veda alsn,

The incomparable expressions of the previous Bralmana
have clearly shown to us the exact sense in which the Scers
identified the Prana and Sun together. In the Brehmana the
Rishi is hinting at the implications of the expressions of the
previous statcment.  Here i is said, that the Sun is the sum-total
of all the waking-statc egocs in the world, Bat for the Sun
the activitics of the waking-state-world would not have taken
place, for, the waking-statc implics experiences, thoughts and
activities. The sun, we have found, with the magic touch of
his rays makes the whole world thrilled with activities. Thus
the sun is considered as the sum-total of the World's waking-
state cgoes.

This macrocosmic idea is generally a great hurdle for the
students of Vedanta, especially when they directly approach the
text-book which they had purchased in the city book-stalls!
The vanity of 2 grammarian is no passport to the secret caves of
philosophy. The macrocosmic concept can be morc casily
understood by the modem educationist from its analogy in
politics: the modern man is a creature of the politics of his
time, ‘The concept of the State in a country is but a concept
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of the sum of the microcosmic powers of the entire pﬂpulatmn
of that country. In fact if you analyse what the * State” is,
you will find that you v vour-u.If is that “ Statc 7, Each one nf us
constitutes thﬂ State "' 1 our totality, and havidg become this
powerful “State™ it wields a mighty strength, which can
thereafrer threaten the very individuals,

Similatly, the total gross-body consciousness,—which
individually we have i cach one of us m cur waking-state—is
called Vaiswanara. In the waking-statc, the spiritual truth i
Idcntzfyrng itsclf with our body, feels an ego-centric personality,
which 15 called Viswa:; when the Truth identifics itself with
the total gross bodics DF the total waking-statc 1s called Virat,
Sun 15 L‘Farva-]r{*m—ﬁ]rmaka.

Viswa-rupa: assuming all forms: Here this means only that
the Sun with its light principle is the cause for the perception
of all.forms seen by the eye; eve is the instrument of rﬁmgnising
colours and shapes. The cyc can fonction and percerve 1ts
objects only in a beam of light. Sun is a source of the entire
Lght e energy; as such to say that the Sun himsclf assumes 3l
forms, is but justifrable 1n a phllnsc}ph}r wedded to poetry.

We have already found how the touch of the Sunlight
tickles life to pigele out inte activiry; where there is life, there
is warmth. Coldness is the nature of death, the language of
matter; body-warmth is the flag of the life living in it.

However great & Richi may be the Hindus do not accept
his words merely because they havc come from the Sage. No
original 1dea of the intellect has the same force of ﬂuthurlty as
the declarations of the intuition. Therefore, the student raises
his eve-brows guestioning Rishf Pippalada and demanding his
authority to establish his declarations,

Watching the rising doubt in the mind of the student,
Pippalada, adds in the same breath as it were, * this has also
beerr said in the following Manira in Rig Veda”. A Brahmand

Upanishad is an explanatory scripture, rather than a text-book
of declarations. In order to give its expositions an authority, a
Bmhmsma has to quote the Mantra portions of the Veds. Accord-
ingly, we find in all chapters Mantras quoted to support the
statements in this Upanishad. Pippalada is quoting here the
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Rig Veda Mantra to show how therein also the same idea is
cclioed.
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Viswarupam Harfuant Jatavedasam Parayanam
Jyotirckans Tapantaw ; Sahasrarasniih Satadha
Vartasnanal Pranah Projanam udayatyesa Suryal ()

The knowers understand * that *— which is of all forms, the resplodent,
the highest gosl, the onc Jight, the heat givee—to be the thousand-raved Sun
who exists 17 hundred forins as the life of all creatures,

Here, in this Rig-Veda Manira, there 1s the ch:scription of
the rising sun with sufficient suggestions to show the sun to be
of the nature of the Creator (Prafapan). The translation makes
quite clear the sigmficance, and, m view of our cxhaustive
treatmient of alt the topics in the last Bralmana in all deails,
here, . this Manfra again, we need not discuss these terms,

The one new idea added in this Rig Mantra 15 that this 15
the subjective cxperience of those who have meditated for long,
with sufficient intensity, upon the natore of the Sun {Surya}
in his macrocosmic and in his microcosmic aspects of cxistence
and function. It is clearly shown that this idea is not a wild
fantasy spun out of somcbody's drcam, but we can expencnce
the truth of this if we would, with an honest sincerity, make an
attempt to realise it.

[n this Mantra there is also a direct indication ro show that
the Sun is not the physical orb of light avd energy which 15
recognised by the astronomers and the investigators in geography,
but it is meant herc as the Vitality which expresses itself through
matter, while parading itself in the forms of the well-known
activities as life’s own cxpressions. As a source of all such
activities the Sun is considered here as the * Life of all Creatures”.
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Samyatsare Vai Prajapatis, Tasyayane Dakshinam

chottaram ca.  Tadyo Ha Vai Tadishtapurte
Krtamitpu-pasate, Te Chandramasam cva

Lokam abiijayante.  Ta Eva Punaravarttante

Tastad eta Rishyah Prajakama Dakshinam

Pratipadyante. Fsa Ha Vai Rayir yah Pirryanah (9)

The year is indeed Prajapars,  And there are two paths; the Southern
and the Northern.  Those who follow the ** Path of Karma ™ afoue, by the
performance of sacrificial and pious acts, obtain enly the " world of the Moon'
and certainty they do retumm again.  Thercfore, thmc sages wiho desire off-
spring take the Southern rovte. This ** Matter ” {Rai) is verily the ‘ Path of

the Farcfathers’,

So far, we had discassions which conveyed to us that
the Creator in himself has beconie the Energy and Matter—
the Sun and the Moon—and with reference to the Sun and
Moon we, the inhabitants of this Globe, calculate our time and
so Prajapati himself is the year. Qut of a picce of silver if
we make stnall rings, cerainly, the rings are all nothing but silver;
and if we string them together into a chain, the chain again
should be nothing but silver. Similarly, Prajapati becomes the
Sun and the Moon and, in terms of them we calculate time as
years, months and days, and, naturally, it is but meet to accept
all these divisions and sub-divisions as nothing other than the
Prajapati.

if water is placed in twenty different botties of different
colours and different shapes, with reference to the container
we may describe the samples of water to be the blue-water,
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the tallwater, the bulky-water, the round-water, the Square-
water, etc. But, if anybody wercto say, that all these are
nothing but water, scientifically he can prove that truth, only
when he shows that the contents of the bottles are al} nothing
but H.,O.

Similarly, here, when the Sastrg says that Prajapati is nothing
but the Sun-f-the Moon, and when it continues to show that
years arc nothing other than, the Prajapati, then it must necessarily
show to us that the year is nothing other than the Sun--the
Moon. An attempt is made here to show that Time is nothing
but the two paths.

In the traditional language of the Upanishads, the departed
soul is supposcd to continue its upward pilgrimage to Perfection
along two routes distingnished from cach other as the Southern
and the Northern Paths. There is, in fact, ro Crand Trunk
road on which your Pontiac car or Indra’s car can wait to bundle
you away along the Path. After death there is nothing in
you to bundle up! When the subtle body is released from the
eross body it is but a pack of winged thoughts and idcas, and
they should necessarily take to their own flights,

Here, the Brahmana 15 indicating what cxactly would be
the direction of this flight. A pilor directs lus planc in the air
for ten miutes at forty-five degrees to north and for another
cqual interval of time drives the plane again forty-five degrees
to south. Natorally, with reference to the starting point, the
plane would be at the end of its fight reaching enly a point due
west; for, the flight would be the resultant of the right and the
left wing dips. Similarly, the dircetion in which the thoughts
would fly after death would be a resultant of the different
thoughts, which the soul consciously cntertained and main-
tained while it had the body cqupment.

The cntire possibilitics of Lhuman actions have been divided
mainly mto two groups, the g()(}{:l and the bad; the g{,‘-ﬂd are
such thoughts by entertaining which, the individ}mll m*nl_vcs,
while, the bad thoughts are such that because of their intentions
they gravitate, as it were, to pull the entity towards devoluations.
We are discussing new the roatcs m which C‘vcllltiﬂl‘lar‘?’ _pﬂgrl-
mages can be undertaken by the subtic body of individuals,

4



44

who had performed sclf-cvolving actions, and therefore, were
essentially the good.

Vedanta, being so scientific, has again systematically divided
all possible good actions—which can definitely contribute to the
evolution in man—into two groups; Isfitan and Poortam.  Ishtam
comprises of such acts which have beon sanctioned by the
scriprural text-books (Sruti} and Poortam arc all noble acts of
kindness and charity sanctioned by the other subsidiary text-books
of Dharma (Smrir),

Ihtam includes all Vedic ritoals, selfcontrol, truthfulbness,
the study of Veda, disseminating the Vedie knowledge to
deserving aspirants, serving the unexpected guests and tending
costtinuously the sacted fire in the howse.  And Poortam includes
constructing village-tanks, public wells, and bathing-ghats,
naititenance or reconstruction of construction of temples,
poor-feeding and opening of new roads, parks, Dlarsma Salas,
watct-sheds, etc,

If you analyse this classification and understand them from
the level of the mental condition of the devotees you will
certainly understand how and why they follow two different
Paths in their cvolationary progress.

Those who are performing Ishtam are necessarily men of
high culture and discriminating capacitics, with a great amount
of aversion for the sensuous desires.  They arc mainly men of
nicditation, demanding out of life nothing more than a greater
mental and inteflectual perfection, and they steer their boats
of life towards the Pole-star of the Fternal Truth, Naturally,
when they depart from hete, their minds, all the time meditatng
upon the ‘ encrgy aspect’ of life, identify themselves with the
Sun Path and reach the Sun—Prana or Enctgy—and cross it
to go beyond.

While, on the other hand, thosc who are performing
Poortam are no doubt cultured and pure members of the socicty,
but they are to a large extent, victims of their own deep desires
for wealth, or for children or for glory and position in life.
In order to ‘ fulfil’ their own desites, they try to *fulfil” the
stall desites of a large number of people through Poortam and
thercby they expect that they would be blessed by these satiskied
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memnbers of the socicty and that ultimately they will also get
their own desires fulfilled (Poormams,

Thus, though they were Iwmg all through their lifetime,
the noble life of charlt’i.’ puity, benevolence, cte., there was
always in them an under-current of desire gurgling dm,p within
their apparcnrfv noble hearts. Their demand was mainly for
the acquisition of more and more Matter.  Naturally, when they
depart from here they go to the World of Matter, the Moon,
and thus, following the Southern route, they reach the Moon,
and crossiig which they g-::- to that Plane of Consciousness
called technically as the Pitrfoka, the World of the Manes.  There
they enjoy super-sensuous Db_]ect's with super-sensitive apparatus,
in a life of super-sensuous joys of material possessions and

fories,

Your holidays in the Carlton Hotel at Simla shafl be
certainly controlled by your purse. Similatly, your sojourn
in the World of the Manes would be directly proportional to
the amount of merits acquired while living here; when. you fecl
your purse light you must leave the joys of the Carlton to the
drudgery of the officc. _ Similarly, here, when the menits (Prrya)
have been ™ caten up,” in terms of expetiences-cnjoyed, onc
will have to come back to this world again to carn the right
to live more in such joys.

A lot of misunderstanding cxists about the " Paths " among
the modem educated class and nobody can save them from their
suspicions and doubts, since, there is nothing similar to these
so far even thought of by the West. To say that we must
discard these 1deas becausc there 1s nothing similar to it in the
western psychology would be an unforgivable folly, since, we
are obscrving, especially during the last hundred years, that
every new discovery made In the Wesr was but a restatement
of some aspect or aspects of what had already been here in
our old Sastra.

So far, we can confidently say that therc has been no
discovery in science in the West that 1s not acceptable to Vedanta
and which is not in upison with the Statements in the Fedas,
All the western scientific discoveries have been thos corroborated
expressly or tacitly in the Vedic Texts, This being the case we
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will have to accept that things said in our Vedss which have
not yet been dircctl}r corroborated b}' the Weostem Sciences,
are also to be accepted by us. The intelligent conclusion that
we should draw from the above, therefore, must be that these
Vedic declarations are all possibilities that arc still waiting for the
western Jaboratoties to discover for themselves.

In short, “as we think so we become.”  All through life
when an individual is trving to transcend the body, mmd and
intellect, by living sincerely a life of remmciation ‘and detach-
ment, in purltw :md mr,dltatmn he comes to experience the
gic-r}r of the Spirit.  While, on the other hand, those who are
in lLifc cmploj_.«mg their thoughts to gain, and seraiing their
capacities to identify themselves with the “ matter,” according
to their own demands, come to gain, the Kingdom of Matter
as represented by the Moon or the Pitrdoka. ™ As you think
so you become 75 our life is our own responsibility, to make
or to mar. Vedanta not only makes wan a God, but also avers
that this great privilege has gﬂt its own severe responstbilities,
and that unless ane is ready to take up the responsibilides, the
corresponding joys of perfection and dignity of the God-head
shall not be his to live,

firrn s saertarens s emivsa=
T, SO Ha-
JUREHE G 3T (FRIEEEY 100

1| 2o 1l
Athottarena Tapasa Brahmacharyena Sraddhaya
Vidyaya atmanam anvisya-adityam-ablijayante
Etad~vai Prananam-ayatanam ctad-amriam-
abhayam-etat Parayanam-ctasmat-ng Pusta-
ravarttanta Ityesha Nirodhas Tadesha Slokah. (10)
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But those who have sought the Atman by penance, celibacy, faith and
knowledge, gain the Sun travelling through the Northern route, This is
the home (the goal) of all living creatures, the Immortal, the Fearless,  This
is the highest geal.  From there they de not return, for, this is the end. For
this, there s a mantra.

in this Bralmana the master 15 trying to point out to us the
patl that 1s taken by such people who have F ved their Tife per-
forming Isfitasm. ﬂlread} we have found that Ishram is that
oroup ofnoble acts which are undertaken by men of renunciation
and discrimination, who have no morc charm or attraction for
the " Wotld of Matter . Seeking nothing but the Sclf, they
pursuc the Path pointed out by the Upanishads, and, thus, after
their death, they come to identify themselves with the Sun.
Travelling “ the Northern Route ” and crossing the Sun they
reach the Braluma Loka.

There is no return from the Brahma Loka. In due time
the individual-cgo-centre gains complete redemption chrough
Dhyana there. This is called progressive liberation (Krama
Mukti). The details of these two Paths have already been so
cxhaustively discussed m the previous Brahmiona that we nced
not repeat them here,

Howcver, we may point out here that the attempt of the
Rishi, in the latter half of the last section, and with the entire
Bralimana now under discussion, 18 to point out to us that
“the year is indeed Prajapati 7, and as such the Sun-aspect and
Moon-aspect i the year are shown to us as the two Paths
by which in the maturity of time cveryone has to follow after
death,

These ideas are not at all an original contribution of the
Rishi towards the Vedantic wealth of thought. He is now
quoting a Vedic verse to show how the idea, he had expounded
30 far, has already the full sanction of the Vedic Seers.  Through-
out the bpam.srmd we find often Vedic passages quoted in
support of its statements; it has to: it being only a Brakmana
Upanishad.
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Paticapadam Pitaram Dvadasakrtim Diva Afwh Pare
Ardhe Purishinam
Atheme Anya # Pate Vicakshatam Saptacakre
Shadara Ahtir=apritam-iti, (11)

Having five fect, the father, with twelve forms, the Lord of Rain, the
sages say that he 1 seated in a place higher than e atmospliere.  Ochers call
him the all-wise, the one wpon whom like 4 charior drawn by seven horses
running over a wheel with six spokes, the whole world is founded.

“As promised, Pippalada, is here quoting the Rig-Veda
Mantra which is a glorification of the Lord Sun considered as
the Lord of Time. The translation of the Mantra s a very
impressive example of the style in the Vedas and the mcapacity
of the English to bear the burden of Sanskrit. It is such trans-
lation, though dircct, that brings out poignantly an ugliness—
which makes the transtation readers laugh at the literature.

Some fruits would look wvery ugly: bur if only we know
how to reach their succulent contents! Similarly, if we could
keep ourselves away from our own mental prejudices and reach
the courtyard of the Upanichad to woo and win Her grace,
certainly, we too can come to understand and discover the
gargeous beauty that is beneath its scemingly empty words.

The first half of the Mantra gives us a beauriful pen picture
of Time objectified as a benevolent Lord.  This Sacred Lord
of Time sitting or occupying a place above the atmosphere, is
conceived of as having five lunbs for his locomotion in the five
seasons. Though in India we generally accept six seasons, here,
considering the Hemanta and Sisira together as one, the Vedic
Mantra explains that the five seasons are the five fect of the Lord
of Time. To conceive Time as a five-footed bencvolent Master,
moving along the roof of the world, slowly and steadily from
scason to seasom, is a lovely picture of immeasurable poetic
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charm, and has an appcal which is at once fascinating and
lllﬁplrlng.

This Lord of Time is described as having rwelve different
forms or attitudes which are expressed differently one by one
during the twelve months of the year.  This Mantra is a glorifica-
tior of Lord Sun, and so much so, ke, the Lotd of Timic, s
also described as the Giver of Rain. The Feda says that this
is the wav m which the Suu, the Lord of Tune, has been des-
cribed by one sct of Scers, while there is vet another group of
wise men who glortty the Sun 1 a differcnt style altogether.

According to the sccond version Sun s he who moves as
though cstablished in a car drawn by seven horses, meaning the
“seven colours™ of the sunlight.  Spectroscopy, thetefore,
sceis to be not an original discovery of the West, but an intelli-
gent plaglarism from the Wisdom of the Scers! The idea that
the Sun-hght 15 constituted of the scven colours scents to have
been so familiar in the days of the Vedas that they could easily
use it mn the ]anguagu of a metaphor, and cvery intcﬂigcnt
reader would casi]y follow 11!

The chatiot 15 deseribed a5 moving on one wheel, having
six spokes, meaning the six scasous.  To consider the scasons
as the spokes on the wheel of the Chariot of Time is supremely
appropriate and pleasant.  As a wheel moves, 1ts spokes should
necessarily move onc followed by the other; and the Chanot
of Time has no reverse-gear.  Time lost can never be retrieved !

The cntire pictute becomes really very impressive when
we arc told that the glory of the world of phenomena rests
upon this wheel like the “fly on the wheel ¥, and the universe
in its delusion fecls a glory of having a movement of its own [

Sri Sankaracharya comments upon this Mantra to give usa
beautiful wterpretation which provides us with the justification
for the Rishi to quote this stanza. Bhagavan Sankara says that
whether the Sun be with all the qualifications as described in the
first line of the Mantra (with five feet, twelve forms, the giver
of the rain, etc.), or be He, as described in the second line (He
who rides a chariot drawn by seven horses, moving over a
wheel with six spokes, etc.} . . . whatever be the differences

in details the Factor indicated by both the descriptions is onc
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and the same, which is Prana or the Sun or the Lord of Time.
Tie difference in the qualifications is because of the difference in
the texture of the imaginations; but the Object of the qualifica-
tions is onc and the same—whatcver be the Gunas, the Guni is
the onc and the same.

T 9 TS A o O
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Masece Vai Prajapatis-tasya Krfsfumpaksha Eva Rﬂ}’ih
Suklah  Pranas-tasmad-cta-Rishayah-Sukla  Lston
Kurvanti-trara Ttarasmin. (Iz]

The onth is Prafupati; its dack-half ts indecd * Rayi’, the mateer, ity
bright-half the * Prane”, the enctgy. Thercfore, these great Rishis perform
sacrifices in the bright-half . . . but others perform in the dark-half
of the montl,

So far Pippalada had stage by stage described how the entire
crcation had started with the creator, the Prajapati, who first
of all himself became the Sun and the Moo, the representatives
of ‘ cacrgy ’ and *matter . By a combination of them we have
the concept of the year, and earlicr we have scen how m the year
also there are the intrinsic qualitics of the Creator, since we have
found there the Path of the Sun and the Path of the Moon.
Now Pippalada goes one step further and says that month which
is a division of the year is alse nothing but Prajapati.

Out of a piece of silver the goldsmith ma{ies a long thick
rod; the rod 15 nothing other than silver. The rod is again
drawn inte yards of wire; the wire is nothing other than silver.
The wire Is cut into pieces and cach one rounded into a ring;
even now all the rings are nothing other than silver, If now
the goldsmith strings the rings together into a chain, the chain
should again be nothing other than silver. If the chain is cut
into pieces as the ornament for the neck or for the feet, wherever
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it may be, it is everywhere nothing but silver.

Similarly, here, the Creator becomes the Sun and Moon,
and thereafter the conception of year rises.  Now we have come
to the idea of the month. I it were also to be nothing other
than the Creator there must be the Sun-aspect and the Moon-
aspect in it This is indicated here by the Mantra whon it says
that tn cach month during the dark fortnight we have the inactive
Matter-aspect and in the bright fortnight the active Sun-aspect.
Those who petforim great sacrifices perform them  during the
pright formight hopiag to gain a grearer efhicacy and efficiency for
their activitics because that part of the monh is under the direct
influence of the Prang—encrgy.

" Othets,” meaning those who find no distinction between
the dark and the bright fortnights—that is, those who bave
realised that they are both the aspects of the same entity, the
Creator—pcerform their sacrifices in the dark formights also.
All rituals performed withont desires (Nishhena Karmas), per-
formed purcly as a traming for the :-‘.tlf-intugratiﬂn, 85 4 pure
dedication to the Lord, can be undertaken even in the dark
fortmght.

HERTE! & ST Mot ubna o |
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Ahoratro Vai ijﬁpar‘is—fa.w}-u~aharfm Prano Ratrir eva
Rayilt.  Pranam

Va Ete Praskandanti Yo Diva Ratya Sansysfyanic.
Brahnacaryam

cra Tadyadratray Ratyn Sampufyante.

A full ewenty-four hours doy is again the Prajepati of which the daytime
is the ‘Epergy-aspect’ and the night-time the *Marter-aspect . hose
who upite in love in the day, therefore, waste their energy w_hllt those who
unite in love in the night arc to be considered verily Brahuacarins.
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Satan can read the Bible; he reads it and uses it for his
own suicide. There are friends, erudite in theit own way,
who quote this Mantra and for all ther excesses they claim
themselves to be Braluwacaring in the truc sehse of the term,
How far it is true we shall observe during the discussion.

We all know that the day is the unit of measure in the
concept of the month, just as the month is a division of the vear.
We have already seen the logic of considering the vear and
the month in themselves to be nothing but the Pm;ﬂpmr and
under the same -1rgum+;11t-—— “the golden chain also is rothing
but gold "—the day also is nothing but Prﬁ;cfprr.!‘r Just as we
proved that fifty samples of fluid are all nothing bur water by
testing in the labmmmr}f and finding cvery sample on analysis
ta be only Hydrogen and Oxygen, so too, here also, Plppalad*-
shows that the 24-hours-day is also Prajapati because in it also
there are the Sun and the Moon-aspeets.! The daytime 1 the
* encrgy-aspect ” and the night time the matter-aspect ‘

Because a Rishi says that the day is dedicated to cnerey
and night is presided over by matter, the students of Vedanta
arc not cxpected to accept the statement pocketing their own
mtellectual doubts, The Rishi knows that perfect inrellectual
democracy 1s the tradition of Vedantic thoughts, and so he
hastens to pomnt out to us how and why the Sastry states that
the day is dedicated to cnergy.

A vivid subjcetive test for this is possible.  And, since the
Rishi is addressing his discourses mainly to persons who have
faced the Grihastha life, the lite of the Houscholder, he is giving
a physiological fact which must certainty be within the penumbra
of the students’ own personal experience. He says that the
conjugal relationship during the daytime exhausts the partners
much more than such a mischief when doue behind the Sun!
Even the modern medical science should accept this as a fact,
From this observation he trics to give an inkling of what he
meant b}' the statements, ** The day is Prana and the night indecd
is matter”. After his observaton, as 2 digression the great
Rishi talks over the shonlders of the disciples, to the world of

1 We have alr;ady described this idea more elaborately in Bralmana, 6.
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houscholders, with a declaration that to mate at night is relatively
Brahmacarya itself. ;

But alas, our bookwortn Pundits who have learnt Vedanta
through dictionarics and  encyclopadias, mistake the whole
import of the statement and mususe it to annibilate themselves.
By this statcment Pippalada is not pulling down the Temple of
Vedanta,  He only means that those who must,—thac 15, those
who by their emperaments and due to circumstances cannot
avoid perpetrating this * crime '—may as well be advised to go
through the incvitable process at a less harmful period of time
and 1n a reladvely healthicr conditions of behaviour.  Cerraily,
Vedanta advises and upholds only the perfect Brahmacarya,
There is no compromise to it at all.  This is only a relatively
truc statement; it you must kill your dog, do it with a quick
bullce shot directly at his heart; this advice should not mean that
every dog 15 to be shot.

R 5 TR € 8 qEaaTeiEn
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Annam Vai Prajapatis Tate Ha Vai Tad-ctas
Tasimad-imah Prajah Projayanta Iti. (£4)

Food is indeed Projapati; from that indecd pmcccds the seed-Buaid in
man; from that all these creatures are born,

| Just to recapitulate we may go through all the stages through
which the Prajapati himself has scemingly changed to become
the pluralistic world. First he became matter and energy, then,

he as Time, changed himself into the various coficeptional deno-
minafions as year, month, day, e, an day by day things'
gf5w i the world and matter ripens to become food. Living
CFearures eat the food, and from the cssence of food the se;ds
of the species arc generated.  From the secds the fresh gencration
rises up. So the master concludes,  All these creatures are fhs

botn™'; for, if you remember well, the question of the disciple
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was, = Venerable master, whence are these creaivres born2 7

It 15 significant herc to notc that the day which is nothing
but Prajapati produces food and so food is also Prajapati, Food
produces the seminal fluid which, naturally, must be nothing but
Prajapati.  And when it causes the creation of the next generation,
cach new born is, again, nothing but Prajapati. Therclore,
my father was Prajapati, who ate ijapan, secreted Prajapati,
impregnated Prajapati and the son Prajapati was borm as me.
But the tragedy 15 that I do not realise that T am Prajapari!!

Th::rcﬁaru. though the great Rishi has scemingly given
an almost air-tight and convincing scheme to show how from
the Creator the world has come te be, when the whole picture
is brought to our understanding we find that the Master has
not thereby deviated, even by an iota, from the great Eternal
Truth which he has realised in himself. He mainly declares
that the creation is but a delusion of the mind and there is nothing
that has really risen up from the Erernal Reality.

34 2 3 g e ¥ BegaET |
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Taa'-y-:e Ha Vai Tat-Prajapativiatam
Caranti Te Mithunatm-wtpadayante.
Tesham-eva-esha Brahmaloko Yesham

Tapo Brahmacaryam Yeshu Satyant
Pratishthitam. {15}

Thus, therefore, those who observe this rule of Prafapari produce 2 pai.
To them alone is the Brahma Loka in whom penance, celibacy and truth abide,

Licentioustiess in sex Indulgence has never depraved any
species in the kingdom of creatures so much as the man of today.
All round the Globe, irrespective of the geographical conditions,
cultural heritage and physiological needs there is such an excess
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of over-indulgence in sex contacts, that the whole world is
grumbling now under the heavy burden of its own over-popula-
tion. At this time the world health organisations and great
thinkers have started to talk in terms of restraint and self-control—
IMOIC 33 an economic urgency rather than as a cultural necessity.
Their cforts are now more at the preveation of children rather
than at the denial of the act—a perversion declaring the detestable
ugliness of the very material culture,

And at such a time it is a2 refreshing sarprise to find the
so-called antiquated Masters of our timeless scriptures prescribing
self-control to houscholders, not merely as a passing convenience
to keep a healthy Dollar-Rupee relationship but as an unavoidable
rule of life to maintain man at a certain cultural par, Those
householders, especially those who are daily meditating upon
the first chapter of this Upanishad, on the lines indicated, cannot
prodice more than a par of cluldren: a boy and a daughter.
This would certainly read as almost Tapasearya in our present
times when, especially among the Hindus, the average is a
pleasant cight to ten children per father and mother!

“To such men of healthy moral habits, self~controlled
living and selfeexapanding meditarions,” the Upanishad says,
“the Bralma Loka s reserved ™. In this conncection, in the
erosscr meaning of the Brahmana we necd not go ioto the
techmical meaning of the Brakma Loka to be the supra-mental or
supraconscious plane considered as a world of its own, bult we
can take it to mean a happy social and cconomic scheme of living
in the world here below, )

It is clearly stated herc that by such a scheme of living,
the Heaven can be brought down into the world, if man were
to live in celibacy (Brahumacarya), setf-control {Tapas) :Tnd truth—
fulness (Satyam), contributing his own lirtle share, if not, in
heightening the sacial joys of the world but at least, in not
contrihuting deliberately to the social sorrow, rhr(;*rugh over-
breeding, Over-breeding brings at the doors of the era un-
wanted children to rot, and to grow into o commumity of
criminals, uneducated and untrained, and, in fact, they become
mere mouths to be fed. Such a vopulation is, i fact, the
greatest liability on any generation and to eliminate them nature
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will have to ferment now and then a war, The Malthusian
theory of population will have then to work itself out through
blood, sweat and toil, pestilence and famine, drought and floods,
discase and death.

JamaAT BEs gt A 3y
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Teshani-asan Vfrr{,r'ﬂ Brabma-loko Na
Yeshis jimhﬂm-aurtﬂm Na Maya Ca-iti (16}

That pure Brahma Loka belongs to them ouly in whom there is no deccit
or cli:,simuﬁtion. The scriprares declare here that evolation con be really
progressive only in those who have given ap all the uegativides in them:
sitels as decets, Falselood or dissimulation.

Decett 15 a declaration of the physical cowardice m the
individual, bom, n fact, out of 2 mental crookedness: and
crookedness of the mind is an ugliness it has come to gain for
itself because of the unhealihy ways of Life the flesh has adopted
to itself in its transactions with the outer world-of-objects.
Deceit inclodes an incorporated falschood.  Faischood does,
indeed, impoverish man of all hiy capacity to cxecute and to
achicve. This idea is often forgotten and never taken into
considcration when the Bazaar-rich crics that * honesty will
ruin my business thesc days .

Personally I have mysclf discussed this idea of truthfulness
with some thousands of people whom 1 know intimately at
close quarters. Eighty per cent of them admic the glory of
honesty, but they complain their incapacity to put it into practice
cither because of some obvious mental inability or some imagined
pressure of circumstances! If only these people would understand
the mental losses acerued in telling lies they would certainly
stop this ruinous and suicidal habit.

To teil a lic is to express differently from what you actnally
feel, Sri Sankaracharva defines truthfulness as speaking words
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which arc entirely in consonance with what the speaker thinks
both in its import and suggestivencss,  Thus to think in ane
way and to express it differently would be a lic.

You will wonder 'Wll}’ soomucit of EIl]]'lllElHi.‘i is placed in
all the religions of the world upon honesty and trathfuhiess.
A little closer examination of what happens m our mind before
we tell 2 lic would be sufficient to make us urderstand how far
we are sacrificing oursclves in telling hes.

Supposing T want leave of absence to go with my friends
for & week-end. I go to the office and ask the officer in charge
for a day’s leave, but T am perfectly sure that he will not give
me the leave 3 1 tell him the honest purpose.  So, nacurally,
[ have to tell such a big stary that it must produce suflicient
sympathy in the officer to sanction i immediately my leave,
Thus, 1 type out a leave application saying either, “ 1 am not
well,” or " my child is not well,” or  my mather is seriously
il 7. Now, the officer calls me and, perbaps, he fecls moved
and cnquires, " Is your mother scriowsly ill: What 1s she
saffermyg frome ”

In vour honest mind immediately the answer comes ou,
cven as you hear the question, © My mother is perfectly alright,
She is not suffcring from anvthing ”.  But in your own mind
vou also feel that to say so would be to get a rebuff and not 2
leave of absence, and so vou say, ¥ Yoy, wy mother is seriously
ill; oli! it is one of those old age discases

These two sets of thinking in fact mutually negate cach
other and produce what is psychologically called a sclf-cancella-
tion-of-thoughts. This impoverishes the mental power in
willing cfficiently.  For, evel when you deliberately think such
a thought as, T must win,” or, “ 1 must succeed,” the habit
of the mind to entcrtain self~cancelling thoughts at ence produces
an irresistible flow of negative thoughts, which negate your
own determination. lrresistibly the thoughts such as I will
never succeed,” or, 1 will never win ™ nsc up in your mind
to sabotage your own previous strength of will.  Thus, we
become impoverished i our thought-power (Sakalpa Saktr).
This is the simple reason why the spirinalists Insist that honesty
nust be pursued with a deliberate msistence amounting alniost

"
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to a religions fanaticism.

Combining the previous Brafimana zlong with this, we have
i them a perfect scheme of living, in which spiritual progress
can be guaranteed. Regular meditation, intelligent self-congrol,
spirit of truthfulness and avoidance of crookedness, falsehood
and hypocrisy these are sure o take any spivitoal secker, stage by
stage, up the Jadder of evolation,

The bliss of perfection is the destiny of the few; it is not
an accidental luck of the hypocrite or the deccitful.  In Truth,
truly, therefore, there is no compromise !

HERE ENDS THE FIRST PRASNA



CUERY 1
BHARGAVA AND PIPPALADA

In the carlicr chapter the Rishi established that the phuralistic
world of thmgs and lEvings have all risen up from Prajapari, the
Creator. In this connection we were given all the details
regarding the exace sequence in which the various manifestations
have come to pass. 1t has been said that enerey or Prawa is
the consumer of matter md also it has been explained how
exactly it consemes the outer world of matter,

But the Sastra has not explained how the Prana is acting
within the body. In order to explain the phenomenon, this
chapter has been opened, enquiring into what are the chief
activities in the body through which the individual comes to
gain the endless cxperiences from moment to moment, the
sum total of which is called life.  As we said earlicr, life is a
series of CXperiences and nobedy can avold them even for a
sccond,  In order to gain these experiences we have our Instru-
ments of Knowledge in the sense organs and the Instruments
of Action in the body. These arc fully and cfhiciently supported
by our mind and intclcet.

The student is here enquiring now what cxactly are the
phenomenal factors or the presiding deities i the physical
SLTUCTULC 2
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Atha Hainam Bhargavo Vaidarbih Papraca
Bhagavm: Katycva Devah Prajom Vidharapantc?
Kotara Etat Prakasayante? Kab Punaresham

Varishtha? Li (1)
3
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Then the son of Vaidharbhi, Bhargava, questioned the master: * Oh
Bhagavan, how mwny factors (Devas) support the living beingt Which of
therm enfightens thise  Again who among them is the grearest?’

The «question has dccp implications. The first question
was mainly about the entire world-of- {ijt ces including ourselves,
while this particular question enquites into the story of how the
individual reacts with the world outside and what arc the instru-
ments by which he comes to his reactions.

As we analyse the entire pattern of the texi-book we will
find that the questions deal with the outermost world ar fist
and in stages, slowly and steadily, they, in their gcn{,ral treatment,
turn more and more 111'-,vard1v towards the " subject’. Thus,
the first question was about the wor ld-of-objeets, and now by
the second question the student is enguiring the construction of
the physical structure and its maintenance.

In the question, the word Depa means only thae factor
which enlightens and, thercfore, the question means to enquire
as to what arc the Instruments of Knowledge or illummation
in this plysical body. Narum]ly, the question s upon the
difforent Sensc-otgans of Know cdgc But one may wonder
why the disciple pue the qm,thn in this fashion, © How many
Devas support the creatare? ”

It 15 a scientific fact well-known w all educared students
of that age that the body of a creature cannot cxist if the sense
otgans do not function in it. ' We may have a blind man living;
we may meet with a man both blind and deafs it is indeed very
rare that we meet with one who is blind, deaf and dumb. It
is sure that an individual will not live if he be without sight,
hearing, speech and the power of smelling!! Never can a
body exist for long when it has lost more than three of its sense-
perceptions.

Thercfore, the question is petfectly intelligent and extremely
sanc when it asks as to who all are the Devas that support the
body. The body cannot exist without the sense-organs. There
is a ccason for it.  The ego-cenitric concept has entered a physn:al
form to gain its expericuces from the outer world of circum-
stances.  The inlets for the flow of experience to the ego are the
five sensc-organs.
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Thus, if the five sensc-organs are not functioning the cgo-
centre cannot gain by that incamation any cxpericnce for itsclf,
and so, it should necessarily leave that body and seck yet another
instrument for its mission, But having come here we in our
preoccupation with owr hfe misunderstand ourselves and we
run after meanmgless purposes and wuscless activities.  Thus, the
materialistic world of today cannot casily understand this stanza;
while to the spiritualists of the Vedic period this was quite
obvious and clear !

Mercly beeause there is an aperture on the two sides of the
noscs called the eyes, we cannot say that it is these dotted white-
balls that are sceing the forms in the outer world.  Even the
medical science admuts that it 15 the nerve contre in the brain
that actually recognises the form.  The eye-balls with their lers,
iris, etc., are but strments of sceing the torms, which are in
the outer world of objects. Bur there 15 a Scer, an Tntelligent
Principle, behiied the fustrmrenrs of secing to make it possible
for the outer object to become the knowledee of form., I is
this correct understanding 1n the nteliigent disciple that makes
him enquire * What Devatas exactly enlighten te instruments: "

It is obvious that cach of the instruments is so made as to
illumine or perecive ouly a given type of objects; and so cach
must have a distincdy different controller blessing i

And yet, 2 supreme observer must be from within synchro-
nising the various sub-station-observations mnte a whole, for,
everyone of us is gaining oursclves a total knowledge of all the
propertics of cvery object.  Thus, when I attend a worship
{Pooja) 1 sce the forms of the objects reported through the eyes,
hear the noises reported through the ears, get a smell of the
objects as reported by the nose, feel the soft touch of the flowers
as reported by the skin, and get a taste of the Prasad as reported
by the tongue. 1 get besides these diffcrent items of reports,
also a total concepr of all these put together which is called my
expeticnce of the Pooja.  Thercfore, there must be a Supetior
Obscrver who in himself gathers all observations from the
diffcrent outposts and comes to expericnee the totality of it all
The student here is enquiting for that ene great Expericncer by
this question, * Who among them is the greatestr ™
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Tastnai Sa Hovaca-akaso Ha Va Esa

Devo Vapur-agnir-apah Prithivi Vak-

manas-Caksuh Stotram Ca,  Te Prakasya

abhivadanti Vayam-etat-banan-

avastabya Vidharayamah (2)

He teplicd, * These Devas are verily the Ether, Alir, Fire, Water, Earth,
Speech, Mmd, Eye and the Ear.  They, manifeseing cheir glory, quc.rfdlul
among themselves and said, “We hold together and support this bedy ™.

The Rishi is explining now one by cne the questions.
He has in detail explained that the Factors that support the bod
are the Instruments-of-knowledge and the Instruments-of-
action presided over by the mind, Now he hints at the fact
that these instruments are all governed by the five great
Elcments,

The modern mentality in us,—trained in and developed
out of a foreign scheme of education, thrust upon vs by circom-
stances,—has made us today an ugly cancature of what we were
before. W are today neither Indian nor European in our
cultore, We know nothing: neither of the past nor of the
present. We are, in fact, culturally today orphans with neither
a mother-tongue oy a father-spirit.  As such in our own depra-
vity and cultural bankroptey we may not be able to appreciate
the pattern of the Rishi-thoughts. The idea is pregnant with
suggestions well-known to cvery secker at the time of the
Upanishad. We will go mto the details and try to understand
them at least a lirtle,

Any professor in the Cnlleg: would affirm that “ sound
cannot be created without space ™. Sound can be produced
and rclayed only when there is some space or cther. Now,
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without sound, our ears would have been only a meaningless
pair of heles, unnceessary for s, and, perhaps, they would
serve only as hooks to hold our old-age spectacles!! Because
we cannot heat the outside sounds when the car-holes are closed,
and we can hear th-m when they arc rcopened, we infer that
wc arc perceiving the saund becanse of these two holes, The
great Rishis of old, in their tochn'e 1 language, thus came 1o
express chis idea as “ the car is presided over by the Devata, called
Ik,” Quarters, meanmg space,

Similarly, it there are no forms in the outer world to be
cognised by the eyes, the slit-openings on the two sides of the
nose would have no meaning to us.  The eyes, however, can
illumine only its own objects: the forms and colour, Bue at
the same time it i¢ not sufficient that the eyes are m front of
the objects. In the room there may be hundreds of bundles of
hundred-rupee-notes, and yet, vou, the poorsst of the poor,
starving and dying, will be sitting in the very same dark reom,
weeping for some small change to purchase some food. The
“object” is in front of you, and vour cyes are wide open, and
yet, the eyes cannot dlumine the objects because the room is
dark. Thus, the cyes can function only in a medium of light.
In the language of the Rishis they declared, * the eyes are presided
over by the Sun,” mcaning the Source of alt Light.

Similarly, when we analyse we find that there 15 indeed a
great connecrion between the sense-organs-of-knowicdge and
the organs-of-action in us, and the five Great Elements. It
is in this scnse that the Master answers here that the Devas
governing and controlling the five organs of knowledge-and-
action are the five Great Elements,

The next question of the disciple is to cnquire as to who
iflumines these various sense-organs and also who among them
is the greatest. Both these questions can be answered in one
and the same breath, The reacher could have said thar such
and such a definite Power is the greatest.  Instead, he is cm-
ploying here the technique of story-telling, This technique is
absolutely necessary to serve as a psychological treatment for
the probable intellecrual vanity in the student, in which he
may otherwise revolt and refusc to accept a flat statement fromw
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the Gurt when he indicates dircctly the Power that is the
Supreme. In order to avoid this intellectual rub the teacher is
employing the technique of story-telling,

He says that once upon a rime these various organs among
themsclves had a great controversy as to who among them
was the greatest, and all the sensc-organs cried mgethcr that,
“we hold the body politic in onr combined grace™. There was
in cach one of them a large dose of personal vanity and self-
congratulatory conccit.  They could not understand that there
was some Power greater than them all, but for whom they
would all have no strength at all.
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Tan Varishthah Prana Uvaca. Ma Moham
apadyattia Ahant-eva-etat-pancadha-
atmanam Pravibhajya-ctad-banam-
avastablhiya Vidharayami-iti; Te

Asraddadhana B abfivuh, (3)

Prana, the greatest of them said, ™ Be not lost in delusion; 1 alone,
dividing myself fivefold, suppart this bedy and keep ic going ™.

When, as we found carlier, the organs of action-and-
knuwl{:dgc quarrelled among themselves and cach cried that
he is the most lmportant factor in the body politic, Prana quictly
comes forward in this Brabmana, with a self-confidence bom
out of his own sense of unquestionable superiority, and advises
ali others. He characteriscs all as “deluded’.  Their pathetic
sctf-arrogation has risen up from their vanity and the consequent
sense of scif-importance.  The Brahwana here nforms them
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that he alone is the strength and power which they are mani-
fsting, and he alone is the Vieal Factor in the body. Prana
dividing himself into five distinee channels of aciivity, feeds
them all in their functioning and maintains the individual
actively living through his experiences of life.
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Sobhimanat=X lrdhvam-wikramara Iva;
Tasmin-utkramati~athu-itare Sarva

Eva-uthramante, Tasmins=Ca Pratishthamane

Sarve Eva Pratisthante. Tadyatha

Makshika Madhukara-rajanam-utkramaniats

Sarva Ervg-uthkrantante,

Tasntits~ca Pratishthamane Sarva Lva

Pratishthante, Fvam Vang-ninas-chakshus-

svotram Ca Te Preciah Stunvanti (4)

They did not belicve : the Principal Prana gor irritated, and secrned 28
it were, to go out from the body. When the Praite got up o depart all
others immediately had to ger up tao, and when it remmained in its place all the
others remained . . . . just a when the Queen-bee leaves all the l;:m:s
leave the live and they retom to it when shereturns. .« and the mind,
speech, eye, ear and the rest being pleased praised the Prana.

Anyone suffering from extreme ego-centric vanity ca never



60

understand or appreciate any Truth about himself unless he gets
a bicter experience feom personal circumstances. The Prasa under-
standing the truth that the fndriyas are vain showed them his own
greatness by moving out of the body.  In fact, the Prana cannot
afford to leave the body, for, if the Prana leaves the body the
whole problem becomics at once solved! Hence Sruti is careful
in cxplaining that “ the prana got wp as though fo leave the
body ",

Even when the “ Prana got up as though going,” all other
Iudriyas in the body fainted and when the Prana took back
the reins of office again all the Indriyas started functioning as
before.  Thus, when they subjectively experienced the imper-
tance of the Prana they surrendered thomsclves to glerify the
Prana that he is greater than all of them individually and
collectively.

Even while discussing such a drab and dry philosophical
matter, in a text-book like the Upanishads, where it is a sin to
wsc cven # single extra word, the Rishis could never stand against
the temptation when a very apt and suggostive anslogy of
brauty suggests itself to them. A typical Hindu is ever thirsty
for more beaury and hungry for more rhythm.

Here, we have in. this very Brahimane, a beautiful analogy
to show how so many arc dependent upon a single solitary Factor,
The Queen-bee in the bee-hive, when according to her fancy
leaves the hive, the entire population folllows her immediately,
and when she returns the bees also teturn, so too when the
Prana leaves, all the centres of activity-and-knowledge become
incfocrital and when the Yrmm takes his seat again all the conures
in the body become again\encrgized.

This story of the Revolt of the Sense-organs against the
Prana’s autharity, and the Supreme Prang’s successful strategy
in crushing this cevelution, is all made up by the Master onky to
bless his disciples.  1f he had declared directly that of ail of them
Prana is the most important, an uninitizted student would
not have accepted it becawse, generally, we are not aware of
the connecrion between the Prane and the Indripes, Tn our
hasty understanding of our own strucrure we feel that the

Indriyas are independent of the influcnce of the Prana. The
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story! slowly and steadily provides us with all the arguments
necessary and then declarcs that the Prana is the Supreme-most
Factor it the body.

When once they got convineed of the real ereatness of
the Prana and of thuir total dependence upon the Frana for
their very exmstence, they, the Indriyas, crowded round Him
in admiration, reverence, and grattude, and started praising
the Prana. -
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Esho agris-tapat-yesa Surya Esha Parjanyo-
magharan-csa Vayur-esha Pritliii Rayir devak
Sad-asat-Ca-amrtcnr Ca Yet. (5)

As the fire, Prana, the life borns.  As the son, life shines,  As clonds
life rains.  As Tndra the Prane nades. 1t s the wind. 1t is the carth; it is the
Meonr, Dera. It is both that which has *form’ snd thar which s
*formless .

From this stanza onwards wu have cight beautiful picces
of glorification addrcessed to Prana conceived as the Nucleus
of all Encrgy {power and dynamism) both within the body
and withoat in the Universe. A detailed study with under-
standing and critical enguiry of all these sranzas will give us an
imtuigive pereeption of whar the Sruti means by the word
Prang: cerainly, it is not the atmospheric ait which the living
creatures breathe, in and out, through their nostrils.

By the gencral usage, the word has come to gather that
cannotation and we have lived and used this word so often
in this particular meaning that it is not casy for usall of a sudden,
to find in the same word a larger meaning or a greater imipott.

T The story of this Reevolt of the Tudriyas reminde vs Inf‘ the digpuire hetween t}:le
sense-organs as exelired n the Dritadaanyala Upanishad (VI—i) and abso v
Cliindugya Upanishad (V—1).
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Bat, all the same, if we are to onderstand the scriptural text
properly we have to understand the word Prama as used here
meannyg the Energy which vitalises the matter in Life,

This total Euerg‘f, Prana 1s the Vital Factor behind fire,
in that it makes it burn; behind the Sun, the buming orb of
Light and Encrgy is this Divine Prasa. If Prana be thus the
Sun our scientific klmwkdg-. can only but congratvlate the
Rishis for their vision when they say that the same Prana is
the Lord of the Clouds, of the Rains and of the movement of
the wind. In Sanskrit we divide the movement of air (ot
wind) intn seven classifications on the basis of their direction and
hﬂhaviam such as Avah (3T4Z) “coming " Pravah (Fﬁﬁ)
*goig s Nivah (F88) * whirliug ” and so on.

We have already scen earlicr that Prajapati himsclf became
the' Sun and the Moon, and that the Sun is Prana {Energy)
and the Moon is Rayi (Matter).  Tn the light of this earlicr
description it becomes very obviows what it mcans when the
Indriyas glorify the Prana as the very Vital Factor behind the
Moon. In short, the stanza concludes saying that the ** Prana
is the truth hehind all that have * forms® and that are * formless”)”
In Vedanta they divide the entire gross world of Elements into
two groups: the gross and subtle: the gross clements are fice,
water and carth, and the subtle elements are the space and air,
The gross clements are technically called as Murta (with form)
and the subtle elements as Amrerta (without forms).
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Ara Iva Rathanabhan Prane Sarvam Pratishtlitam
Rico Yajurshi Samani Yajnah Kshatram Brahma Ca {6)

As spokes in a wheel, in Prane {Enevgy) everything in the Universe iy
fired. 'The Rik Mantros, the Yafur Vida and the songs of Sama, all Yajuas,
all dynamic activities (Kshatriya) and all spirirual endeavours (Brafmanea) every-
thing rests i the Prana.
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The glorification of Prana continucs, unveiling His glory a
little more to allow us to discover a little more of the loveliness
and the irresistible charm in Naturc’s vitality. In the newly
gained glhmpse we gather onc more peep mto that Treasure of
Beauty. Woe are told that the entire universe rests and main-
taing itself in the Prava.  In the axle of the wheel are the spokes
tghtened. If the axle is loose, the spokes st off their tensions
and thereby the rim of the wheel Joses its officiency.  The entire
universe of rhythm and order. of laws and regulations, is
maintained in its steict nature because of the Central Vital Factor.
the Prana.

Even the very knowledge of Brahma Fidya can be learnt
and taught only under the unscen presidentship of the Prasa.
If the Gurn were to discuss and the Sishpe were to understand,
both of them can do so only under the dynamising grace of the
Prara. Even, after bearing, if the scudent were to continue bis
reading Swadhyaya or rcflection Mananag upon the themes of
Vedanta or meditate long Nididhyasana upon the great Truth—
it is all possible only when the student is cousistently graced
by the Prana. The physical body and the intellect cannot func-
tion of themsclves—they being nothing hut marter—unless
they are encrgised by the Prana.

So much <o, the entire Karma Lhanda would have been o
mere fantasy, inpracticable and wseless to munkind, if Prana
were not functionang in the priests performing the Yajuas! Thus,
no ritualism starts without invoking the Prama. Even the
Sandhya Vandan and ordinary devotional prayers are undertaken
only aftee an mvocation of the Prama. |

Not only for the purposes of the higher vocations of life,
such as the study of scriptures, the spiritual and the ritualistic
activities, but cven for the establishment and maintenance of
the moral and social order of a country, and to nourish th_‘:
particular features of the people in the developments of their
national character, Prana is essential. These idcas have becn
indicated by the terms Kshatriyas and Brahmanas: here they do
not stand for the degenerate concept of the two castes s 1t
exists today. They stand for the active qualities of advcntqrr.:
and dedicated work {kshamriya) and for the aobler and subtler
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qualitics of the head and the heart making man see visions of
petfection as the philosophers and thinkers—termed here as
Brafuncnas.  All these Kshatriya-like activitics and Brahmana-like
visions are possible only when the generation is well under
the grace of Prana,
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Prajapatis-Carasi Garbhe Tvam-eva Pratijayase
Tubkyam Prana Prajastivima Balim
Haranti Yah Pranaih Pratitishehasi {7

As Prajapati, the Lord of Creatures, Prara, thou alone movest in the
womb a5 the foetus, and thon indeed art born again as the child. To thee,
Oh Prana, who art always accompanied by the other Prana (Sense-orpans),
the creatures offcr bl tions.

Even in doing kinan the great Rishis and their children
never forgot the logic of what they say: there seems to be a
defmite and deep implication in the very style in which the
thoughts i the passages have developed from stanza to stanza.,

In the first stanza alf the phenomenal happenings necessary
for the maintcnance of life on the globe have been dedicated
as a grace of Prana. In the sccond stanza we are told that the
Man's entire self-development and culeural growth including
all achicvements, social, communal and political, are made
possible only because of the energy contents in each man, In
the third stanza, which is the themic of onr discussion now, we
are told that cverything that is bom, in fact, is nothing but
“ thy own different manifestations ™!

Having been thus born as a being, the Prara dwells within
each form cfficiently supervising over the other subsidiary

¥ We have already examined a sindlar ides carlier 1 please refer discussions in
Query No. |, Bralwuana 1y, Jhid—yi.
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channcls of encrgy called the Upa-Pranas. And in order to
adorc the Prans who is thus ruling over the body through
well-chosen and efficient ministers, the whole human strucrure
wanders about, ever seeking new cxperiences; at each CxXperience
they cull a few flowers of homage, of respect and of teverence
and bring them as an offering unto the Praua.

This is one of the high-lights of beauty in this Upanishad.
To declare thar, as devoted lovers, the Judriyas are bringing
thetr im pressions of the external warld-nﬂnbjfcts‘ 1s a statement
which is at once passionately beautiful and innately bountiful.
A seeker who s well grounded i this noble idea can thereafter
be considered as free to go about anywhere on the face of the
globe, and he shall no more be deluded with the glitrer of
Maya; he can never be caught wp by the tentacles of
SEUSUOUSNESS.

All that he sces or enjoys are but offerings brought to the
altars of the Prana.  All sounds heard are but oblations o the
Prana. All smells and touches arc but adorations sung av the
feet of the Supreme within. Whatever he, who gocs out to
face life in this continuous consciousness of a Supreme within,
does thereafter is nothing but a glorious Prana Pooja only.
Hercin isamplified the entire depth of the signibicance in Krishna's
advice to Arjuna * Mau Anusmara Yudhya Ca,” * remembering
me continnously go about, Arjuna, fighting the battle of Life ™.
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Devanam-asi Vanhitamah Pitrsiam Prathama Swadha
Rishinam Caritam Satyam-atharvangirasan Asi (8)

Thou art the best carrier to the Gods and vou carry the firse ablations
to the forcfathers. Thou art the true dvnamic Principle behind the senses
(Upa-Pranas) which are the chics factors of the bedy.

1 A similae hymn ta Prana ieseen in Atharva Veda 11, 4. 19 Many happy remini-
scences of this hymen are soet iu Prasiwpanishad.
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Continuing the glorification. we are told how the Praua
is in its fire-form (in its manifestation as fire) the carrier or
the conveyer of our oblations to the World of the Mancs.
The Prana 15 the main Factor behind the sensc-organs because
without Prana the sense-organs cannot function independently.
Bereft of the Prana the Tudriyas retire from all actiwities and
become impotent in serving the body politie.,  Prang is that
chief Factor which through its subdivisions or assistants as it
were supervises and excentes the job of perception through the
SCTse-Orgats.
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fndras-tvam Prang Tejasa Rudro'si Pariralshita
Tvam-antarikshe Carvasi Suryas-fvam Jyotisham Patih (9)

Oh Prana, the Lord Indrr of all Energy, thou art Rudra in prowess and
the Protcetor ; thou movest in the sky, thou art the Sun, the Lord of

all Life.,

In this stanza we are reminded of what we have been
alteady told in the earlier descripiions of Frana: that He is the
Total Enersy who is nothing other than the Sm.  This verse,
howcver, gives us one more idea that the Total Encrgy 1s lumself
nothing other than the non-dual Factor behind the Trinity.
He himself is Indra, the Creator, Rudra, thc Destroyer and
Vishay, the Protector.  Indra is the presiding deity of the mind
and as such h is certainly the ercdtor, beeause all ercative facultics
become active in us only when our minds function,

F31 ERITETEIEA: S § TS
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Yade Tyam-abhivarshasyatha-imah Prang te Prajah
Anandarupas-tishthanti Kamaya-annam
Bhavisyati-ii {10}

Oh Prana, whun vt cause the rain e shower down thoen these ereatures
of thy glory, it dehigheed hoping that there will be as much frod 2 they

desire,

Even m these days of tiacrors and fertilizen, artificial
germination and indnced insemination, science has not replaced
nature in the field of food production.  Trrigational canals m ay
bring distant lands under cultivation and in owr anaual repors
we may even dare to declare our self-sufficiency and indepen-
dence from narars! ratas! And yer, cven today, we piust admit
that rain ar the appropriate time cen bless agriculture a million
times more than all cur scientific and artificial methods can.
A true farmer’s heart can dance in joy, only when dhe rains arc

attering ovir his ploughed fands, amidst claps of thunder and
Eughing lightning ! It 15 very well-known that a shower thrills
the fields much more than the canal waters with their stagnant
sterility,

As the Sun, the Prama as it has already been described,
is the Lord of the clonds. It is thus, the Prane alone that in the
form of rains comes down to manifest as the scedhing and scrves
as food for crcarures, When thus the rain comes the creatores
of Prana sit m their farm yards and simile mn opthnistic joy that
they will have nueh food. Plenty of food, cven today, the
modern cconomist would declare, causes a true prosperity,
since food price detcrmines the wages and consequently the
prices in the markets,

When we analyse a litle more the truth declared by the
Upanishad—in small dozes along the entire length so far covered—
we find that the Rishi has not budged an inch from the main
Vedantic theory that all creation in the pluralistic world is
but an error of perception in us. He has said that the Sun is
the Prana and the Sun causes the clouds; naturally, the clouds
are but the Prana in another form. He pours down as rain
and produces food; food therefore is again but the Prang.
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We have been already told that the creatures are nothing but
Prana, since they are formed out of the essence of food, are
maintained in food and they do merge back into food,  There-
fore Prana himself becomes the cloud-Prana, the rain-Trana,
the food-Prana and makes the creature-Prana smile! The entire
plurality and the various phenomenon as rain, germination,
growth, harvesting, cating and growing—ull are nothing but
Prana in its various manifestations.
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Vratyas-tvam Pranatka-rshiv-atta Visvasya Satpatil
Vayam-adyasya Datarh Pita Tvant Matarishvanah (11}

Oh Prana, Thou art a Fratya, an unbaprised ene. Thou art the sacred
Fire, Ekarshi, the Consumer of evervthing; the geod Lord of the warld,
We are the givers of the oblatiens,  Oh Father of the Wind (Matarisiwa),
wc are the givers of oblations,  Thou are our father,

According to Dharma Sastra all arc born impure and cach
becomes pure after the sacred baptism, which is the purif}'ing
ritual to be gone through, cspecially for a Beahmin, That is
to say mortals as we are, we are born imperfect; or we may say
that any thmg that is bomn is imperfect—being finite.  Now you
and [, born impure, can be made pure either through the ritual
with the help of a Pundit, or through study, through the help
of a Guru, ot through spmtual practices at the fect of a Yogin,
Bur the Pigna bemg the first born he had nobody other than
himsclf at his time of birth so that hie could not go through his
own baptism.

This docs not mean that the Prang is imperfect or impure,
On the other hand the Sastra wants us to understand that he
required no baptism since he was bom sa pure. Impurity
starts with the perception of plurality and the consequent delue
sory experience that the epo-centric self-interests are set at
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opposition. with the others, In the case of Prana there were no
such feclings and as such he was not picrced by thesins of attach-
ment, hatred, greed, passions, cruclty, selfishness, etc.; Prana is
indeed the father of the wind, since wind cannot be where the
Prana 15 not.
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Ya Tr Tanur vart Pratishthita Ya Srotre
Ya Ca Calsusi
Ya Ca Monasi Santata Stvem Tam
Kiire Motkramih (12)

Ol Prana, make auspicious thy body which abides in speech, in the ear,
in the eve, and also which prevails in the mind ; please do not go out.

Almost concluding the series of glorifications chanted in
honour of Prana here is the stanza wherein, through a scries of
seemingly confusing words, an acean of ideas is expressed which
gives us 2 true inkling as to the cultural glory of the Hindus,

The prayer is addressed by the sensc-organs to the Prang:
that Total Energy in the bodv, It is the Pramic-encrgy that
makes it possible for the Indriyas to function. We have under-
stood that they are nothing but instruments, and that their
cfficiency depends upon the quality and textare of the Encrpy
that works through them. Here the instruments of knowledge
and action arc invoking the Prana with a request that He may
manifest His glory in all its purity and strength through thess
Instruments of His expressions,

This stanza is clearly an echo of the very Peace-invocation!
with which we started the Upanishad. The rcquest is that
“ May the Prana working behind our speech be pure;” meaning,
may our words be auspicious—not only helpful to our own
cultural purification, but may they be cqually useful in

1 1hid 20—The ** Das Capits " of the Hindu Communiym.

i
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encﬂuraging -::-thers to live a greater culture. Sn too “let my
mind be pure,” * let my eyes see nothing but pur:t}z, and “ my ears
come to hear nothing but auspicious things.”

This 5 in perfect consonance with the Hindu culture.
Here, more than thrusting perfections upon others as of theit
right, the Hinda Rishis insisted upon each individual living
fi.tH his duties and bchzwmg hinself as naturally a true Hindu,
if the Prana is pure in a man, that individval's words shall be
pure, and his mind also shall namr.;lly become pure.  He whose
mind has become pure, his thoughts shall be consequently pure;
and to such an individual destiny shall bring nothing but auspi-
ciousness as his expetience.

Prana dividing itself into five distinct offices, doces his function
of dynamising the matter cnvelopments constituting the body.
This wiil be gonc mnto, i detal, i the next question. But
here, according to Sri Ananda Girl's footmotes (Teeka), Apana
works in our specch, Fyaia coutrols the ears, Prana presides
over the eyes, and Samana abides in the mind.

It is also to be noted that the Iﬁffriyas are crying to the
Prana not to leave them—not because of any cowardly fear
but because their new-born understanding has sharpencd their
appetite to enjoy the flow of Prana through thein during all
L‘E::ir activities of perceptions, To them life has become a mission
of service as a githﬁﬂ Tastrument for Prama to fulfil His will
divine !
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Pranasyedarn Vase Sarvam Tridive Yat Pratishtitatm
Mateva Putran Rakshasva Srisca Prajnam Ca
Vidhehi Na It (13)

All this is withit the control of the Prana; all that is in the Heaven is
also tnder its contral. Protect us like a mother. Give us prosperity and health.
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With. this Brahmana we conclude the gloritication ot Prang,
considered as the Lord of the Total Energy in the whole universe.
Please never mistake Prang for the mere atmospheric air ot
merc breathing.  Pranayama is, in fact, fulfilled only when we
come to control the Nucleus of all Energy in ourselves, For
this purpose we may start our practices through the grossest
of the Pranic rcprescntation, the inspiration and expiratiot.
But ultimately Pranayama fulfils only when the entire cnergy
contents in one’s form have been brought perfectly under one’s
own control, to direct them in whatever fashion one deems fit.

Viewed thus, certainly, ™ all this in the Universe is established
in Energy” dnd controlled and directed by Energy. This
portion of the Rishi’s words sounds like the most modern
declarations of the nuclear-scientists of our day; they also cry
that matter is established, controlled and sustained by Energy.
The only difference, perhaps, between the old and the new 1s
in that, while the new is only toying with this idea withouy
capitalising on it, the old Rishis had, with an admirable intcllec-
tual composure, employed the discovery and pursued its possi-
bilities not in annilnlating each other but in blessing the entite
gencrations of man.  Out of their knowledge they worked out
the theory of “ man’s ascent to Godhood”. In our modern
age cach discovery is employed in bringing man to a quicker
and cleaner self~destruction !

The horse-power in an engine can be invoked and it can
be made either to convey us to our destination or to dash us
into pieces against the wayside Electric-post. The energy
that takes us to our destination and that which shatters the cax
into smithereens during an accident, are both one and the same.
In the hands of an expert it can be directed to bless us; in the
hands of a drunken fool the same blessing becomes a curse.
Here, the prayer is an invocation to the mighty Energy in us,
Pratia, to guide us and take us to our destination straight without
any wayside accidents.

“ Protect us like a mother "—this is vc]rﬁr( significant, Our
request is not that Prana should protect-us like the Government
or the Policeman, nor even like our own father, These people
also do protect us but they protect us because it is their duty,
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and not hecause of a sympathetic understanding of aur needs,
instinctively born out of a sclfless love. Mother alone can
understand the unsaid necds of the child and protect it,

Similarly, here, the prayer i3 that we the seckers do not
ourselves know what is good for us and we invoke the Prana
to bless us in what all ways we stand in need of his blessings.
What we invoke is not a king-like patronising Prana ready to
sanction what we ask for, but a mother-like loving Prana Wh-:&
will give us what we need the most.

Y Give us prosperity and wisdom " —The request to Prana,
the Total Encrgy, to provide us with prosperity is not o be
construed in terms of Dollar and Sterling.  This prosperity is
not the Rupecs-Annas-Pics wealth, Here what is meant by
the term is the jnner wealth of divine qualitics, such as love,
tolerance, merey, kindness, cte. Withourt thesc no progress in
spiritualism is ever possible, and hence this humble request.

HERE ENDS THE SECOND PRASNA



QUERY I
KAUSALYA AND PIPPALADA

The province of enquiry which reduced itself from: the
extensive umverse to the physical strocture with its sctse-organs
is now again reducing itself into a more subjective field.  Having
understood the world-of-objects outside, the enquiry of the
student was naturally about his own physical structure.  While
explaining the working of the sense-organs, the teacher also,
with a masterly case i the art of teaching, has consciously
diverted the unconscious students’ attention to a stll decper
laver of personafity. He said that Indriyas are working becaus::
uf the Prans and this hint sets the boys I:hmkmg about a still
decper layer in themselves, and we 5h1ll be having in this chapter

a discussion on this Vital-ﬁir—ShEath.
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Atha hainam kausalyasca-asvalayanah

Papraccha. Bhagavan Kuta Esha Prano

Jayate? Karhum-ayar}# asmin-sarire?

Atmanam va Pravibhejya Katham

Pratisthate? Kena-utkramate?

Katham Bahyam-abhidhatte?  Katham

Adhyatmam ?—1ti (1)
Then Kausalya, son of Asvala, questioned, * Oh Bhagavan! whence is

this Prane come: How does it abide after it has divided irselfe How does
it go out? How does it support what is without and what is within the body ™
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In the first two questions we had an enguiry into what is
the fundamental Factor in the world-of-objects and after a
critical analysis the Rishi had convinced us that it is the Creator
{Prajapati) who himself has become Matter and Energy, and
these dancing i cach other’s embrace, provide us with the
vital world of plurality constituting the world-of-objects. The
student having understood this much came to enquire as to
what is the fundamental Factors in this very physical structure,
The Sruti explains to us that the body is maintained by the
sense-organs and they in their tum are made eflicient because
of the play of the Prana, the Energy, in the body,

The student is here, in the third question, taking up this
new line of suggestion given by the Rishi-——that there is the
play of Prana behind the Itdriyas-—in making a thorough cnquiry
mto the names, nature, functions, modes of behaviowr, etc., of
these vital factors in the body, But before he circumscribes
his enquiry into the activitics of the Pranes within the body,
the student is very careful in making his knowledge thorough
and, therefore, he first of all asks for the very cause of the Prana.

Causation=hunting is the main preoccupation of the fragile
thstrument called the Heman Intellect. Indeed, the intellect
should develop to its maximum, ere it can realise its own limita-
tious. This is obvious from our own experiences in life, The
half<cducated scientist wouid have morc self-confidence and
daring to pit his intellect against Nature’s mighty scheme, than
a matured scientist. A physics professor in his petty class-room
is more fanatical than a scientist in his den of discoveries. The
mote we gather knowledge in a particular branch directly from
Nature, the more the genius comes to despair at its own inherent
inability to understand the whole. Thus, a spiritnal secker also,
in the early stages of his cnquiry must necessarily invest his
entire intellect inte the enquiry, with a blind faith in its limitless
capacities, and then he will realize, that the Source of Life lies
beyond the gaze of the intellect—only when he has climbed
up to the pinnacle of his own * grey-matter .

Here we find an enthusiastic and intelligent studene at the
feet of the Vedantic Master making his despairing and vain
agtempt to understand Reality through his intellect. He is
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consistently asking the same question which the scientists have
been asking eternally in their ?abaratarics, “ Whence is the Prang
bornz” To hunt for the causc of every cffect that we meet
with is the only method opencd for the intellect to butt in,
in its attempt to conceive or understand a thing. Keeping in
our view what we know of the Prana, s the Total Energy,
presiding over Matter, we must realise that the student is asking
what the Source of Encrgy is.

The question leads us to reabins where Einsteins and Newtons
had never dared to peep into.  Modern science considers itself
fulfilled when it comes to the border-lines of Energy, and it
has not yet dared cven to enquire still further or to investigate
the Source of all Bnergy. Here, the Vedantic text-book starts
with this very question, Seekers do not hesitate, however
mighty the intellectual challenge may be, but they pursue on
investigating and cnquiring into the phenomenon until they
reach Pure Wisdom and True Knowledge. Not only the
student wants to understand the source of Bncrgy but also he
asks how exactly does this Universal Energy come to be clapped
within this body:

The enquiry proceeds as to the exact method through
which the main Energy in the body is itself dividing into different
departments of distinct activities, Again, wc see that after
sometime every mortal bedy is deserted by the Prana, and the
student here enquires also how this energising nuelens of activity
happens to get divorced from the body.

In short, the question in its pregnant suggestions covers a
long range of knowledge and enquiry. The full import of it
wi]f be clear to us when we go exhaustively into the answer
given by the Great Master,
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Tasmai Sa hovaca-atiprasnan Pricchasi
Brahmishtho asi-iti Tasmat-te-gham
Bravimi (2)
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He replied : ™ You ask questions touching the transcendental matter.
Because you are a sincere cnqu:r::r and a good practitioner in the spiritual
values, I will explain it to you,

It is often the case with all enthusiasts, who reach the feer
of a Master, not to realise exactly the implication of their own
impulsive questions. | is then the duty of the teacher, first
of all, to make the enquirer fully alive to the entire depth and
the ful | significance of his own question. The sanie is done
here by Pippalada.  He says that vour question being an enquiry
nto the very Source of Encrgy you are asking for a Factor
which is not within the bmited finite scope of the material
Science.  The question takes us to the realms beyond. K the
answer were to be given the teacher will have to discuss about
the Pure Consciousness, which can be comprehended only
throngh realising a stare transcending the body, mind and
intellect,

Such a theme if discussed all of a sudden with a disciple
who 1s not ripened to appreciate it would be a sheer waste of
time and as such the great Scientists of Life, the Rishis, used
to tefuse such discussions with unfit students unripe in their
understanding. This is not to be understood as an intellectual
tytanny ot as a spiritual  copy-rights claim 7 as it s now under-
stood, in the unseen competition and rivalry between the Brahimin
and the Now-Bralmin sects in this country. The poisonous
interpretation 1s itself the very venom of the decadence, The
Rishis understood 1n their most tolerant and hiberal views that
to teach the great Truth to the unprepared students iy to waste
the time of both the teacher and the taught, Thus, to serve
the disciples more efficiently he advised thew 1o prepare them-
seives, and discussed with them about these themes only when
he found thar the students had become fit for the initiation.

Here Pippalada has tested the be::uys and in his one year's
contact with thern has understood that they are well-established
in their mental and intellectual qualities of concentration and
diligency of pursuit, in the necessary knowledge of the primary
lessons and detachment with the sense life. Truly sincere,
heroically adventurous, fully discriminative, large-heartbd and
full of faith in the greater and diviner destm'y of man, these
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students proved to be the fittest seckers. And so Pippalada
ays, I will explain to thee ™.

*By this conversation Seuti 15 warning both the teachers and
the taught agamst any hasty dash into spiritualism and insists
upon the urgency and importance of an carly Sadhana m Truth-
fulness, Austerity, Self-control and Faith.
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Atmang Esha Prano Jayate—Yathaisha
Putushe Cechaya-etasmin-ctat-atatom
Manokrtena-ayati-asmin-sarire (3)

Thiy Prana is born of the Asmar,  As chis shadow is in the man, so is the
Prana in the Afman. By the action of the mind this enters inta this body.

Answering the questions one by one the master readily
gives this sacred thought which forms the core of the Upanishiad.
The very first question was from where does the Energy Prag
risc up. We a1rcﬂfﬁnﬁaﬁhtﬁﬁt }:ﬁrergﬂif and Matter are nothing
bt the Hranys Garbhia the Total Mind. Thus, the gquestion
re-stated “would be as to ¥ from where does the mind rise”.
The answer is gIven here that it is risen up from Atman or the
Purc Conscious Centre in us, which is the Lifc Spatk in cach
individual.

To say that somcthing is born out of this Spiritval Centre
would be a false philosophical statement since the cavse will
bave to dic away to become the cffect.  The gold picce must
get itself destroyed in becoming the chain round your beloved's
neck. The seed must perish to bring forth the tree out of itself.
The mother will have to destroy her maidenliness to bring forth
the child, Similarly, if the Prang were to come from the Atman
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it would be amouating to saying that the Supreme Reality
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has destroved ltself to become the Total Mind, the Crestor!
And yet, the Guru was compelied to make this statement as 2
direct answer to this plain and pointed question.

Because of this philosophical contradiction implied in the
statement. '~ This Prana 1s born out of the Atman,” almost in
the same breath, as it were, the Rishi is compelled to 2dd a
codicil and explain that the Prana is to the Afman what the
reflection is to a person.  Reflection or shadow s ccrtamly'
éausci Betanso v the objects but at the same time the object is not
reduced or tampered with because its shadow has emerged oot
of it, o

Similatly, the cgo-centre~concept in us, the Prana, is but
the reflection of Pure Consclousness or Life, in our mind and
intellect.  We have already pointed out that mind is that myste-
rious nothing which assumes for itself a certain statvre and gesture
when thoughts consistently flow, one after another, in our bosom.
The Pure Life in us—Consclousucss or Awareness—when it
works thmugh this " flow-of-thoughts* expresses itself in a

“reflection” {shadﬁm) which is the cgo-centric personality that
we coitic to’ récoghise almost alwa}rs as ourscives. This ego-
centre is always conditioned by the texture of our thoughts and
the uahtv of their flow. When sad thoughts are fowing
the ego—"I'—is sad; when joyous thoughts are ghdmg dl}‘Wl'l
thf: avenues of the mind, Life reflected therein, the ego—'1",—
is happy and joyous. If the thoughts are criminal the
becomes the criminal; if the thoughts are godly the *1° becnmes
godly.

This ego-centre thus, has been created certainly ouc of the
Atstan, but at the same time the ego has not got any independent
existence apart from the Divine Spark, our owh Self In the
language of the Rishis, bricfly stated, it becomes, “ Prana is the
shadow of the Aman”

When you are looking at a mivror, if the reflection grinning
at you looks more likc 2 monkey than a human being, you are
anﬁr to congratulate yourself!! A reflection cannot improve
upon the original; it i always a faithful reflection of the object,
when the reflecting medium 15 plainand smooth.  As such, 1f the
ego-centre in us looks in its activity and dynamism, capabilities
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and capacitics, achievements and possibilities almost Divine, it
is because the glorious Eternal Slf is the object that 15 getting
reflected in our mind-and-intellect equipment.  While travelling
in a train if you happen to consult the toilet-room mirror you
may fecl that your nose and cars have independent movements
of their own! Looking at this wagging nose, none of us need
gt frightened.  For, we certainly know that this movement
¢ our nose ts beeanse of the shaking of the mirror! In fact, the
reflection entirely depends upon the reflecting medinm; if the
mind and mtellect are without dirt and steady, the reflection
should be true to the original.

At the dressing table, the triple mirrors may reflect to give
vou a sct of three different reflections of your single form sitting
on the dressing stool.  Because of the three distinet reflections
that have been * caused” by you, you have not lost anything!
Similarly, the Pure Awareness refiecting in our mind and therchy
creating the ego-centre has not destroyed Trself: as a sced the

o brings forth the Trec of Samsar.

In this Brahmana we have the answer for the next question
also, which was to enquire into the manner in which the Prana
had come to get irself housed as an active centre within oar
own body. It has come to express itself i this body because
:{E theewilling or wishing or desiring, which arc all activities of

Yo wind.  When a cup is placed in the midday sun and some

ater is steadily poured into it we all know that we will have
a reflection of the sun in the cup of water. Looking at that
water if we are to wonder how did the sun come into the cup,
the only answer we could give is that it is created by the water;
and they alone usderstand the statement who can follow the
argument; there may be some who would wonder how water
can ‘ create’ the sun! And nobody can help them !!

Water in fact, never ‘created’ the sun. Water i the
cup has become a reflecting surface and all reflecting surfaces
must reflect the objects in front of them.  So too had the Atwan
“ ereated * the Prana, when the mind, a reflecting medium, came
to be apparently constituted in front of it.

In ﬂwm%m
is the Ego-centre, and not the thythmic business of takmg m
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and leaving out of air. The next question which the student
asked was; how the Ego-centre gets its work done through
the various Encrgy Sub-stations, Upa-Pranas, located throughout
the domain of the body. The following Brahmara explains
this and gives us an idea of the entire scheme of activity within.

T g |
TR I EaRaT Sl

TERFAVIFTSFITE Sias || 2 |

Yatha Semrad-cva-adhikrtan Viriyinkee
Eiam Graman-ctan Graman-adhifisthasva
itievam eva~csha Prang itharan Pranas
Prehak-prihag-cva Samiidharte (3)

As the kg appoiies his officers saving to them, ™ Reside bere and govern
these villiges ™, so dous the Ego (Prang) dispose the ather assistant Pranas,
cach for its separate deparement of activiry,

The nucleus of all activities and energy in the body i th
Ego-contre (Ahankar). which gets its work done by ¥puf, =
j'ﬁ'ﬁ't"zﬁi_ﬂi?:'i'fﬂrrpemr"m the Clucf Mitiister ety his work dond
through the other ministers, and each one of the ministers in
his turn gets his work accomplished through various departments
of activity located at different provinecs.

The main activities of the body together constitute what
is generally known as the activities ;f the living man, and they
can all be classified under five different categories. It is to
show these categories that we have here the discussion started.
In this chapter we will be getting 4 description of the varions
Pranas and their respective allocation of dutics.

As the King appoints his own Governors and Collectors
in the various provinces of his dominion to administer the
allotred subdivisions of districis, so also, here the ego-centre is
distributing its work to the various Upa-Pranas, Each Prana
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has got its own definite jurisdiction and, its department works
strictly obedicnt to 2 sacred law.  Each department permanently
functions from its hcadquarters fixed at a definite point in the
body.

me the analogy we must also note that tae officers who
are looking after their dutics and administering the areas allocated
to their JLIl'I‘EdlCIl(‘JI] do not act for the sake of themselves bue
for the glory of the King or the State, ‘hmhrlj here, the

fpa-—Prmm-t are functioning in the various provinees of the bod},
to Cﬂntr‘b[ﬂc thf. mulmum tot 71[:‘ tc}tal Ehch?qucr of experiences
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Payu-tipasthe-apanam, Coksub-srotre Mukh

nasikablyam Pranah Swayam Praiisthate, Madhye

Tu Samanah—Esha-hicrad-dbntam-amam Samam

Nayati, Tasmad-ctah Sapfa-archisho Bhavanti (5)

The Apana dwells in the organs of excretion and procreation; and the
Prana abides in the eve, var, mouth and nese. In the middle this Sansana
functions distributing the food equally, and the seven flamcs are fed from .

Here the Rishi is giving a list of the names of the different
Prang-officers and the location of their individual  district
headquarters,” which together gives us a defmite hint as to their
respective furctions.

The Apana tesides in the organs-of-action for cjecting out
things from the body and, natarally, it works mainly in the
pelvic region. Its mam fields of activity are at the anus and in
the reproductory canal. - The Prana functions in the face, mainly

in the eyes, ears and the nose, and it 1s nmnly resmnsﬂE for
the instruiéits-ol-knowledge funitioning with -effiéichcv and
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effectiveness.

Thus in the upper extremity the Prapa functions, and in
the lower portion the Apana is active. In the arca between
thesc two provinces, mainly constituted by the belly, we have
the Samana which functions in dlgcsmm the food materials
swallowed down, and in distributing the nutritions essence
equally and Eiﬁr:l{:tltl}' to all parts of the body. If qny part of
the body is parhcularly over-worked it is the duh of the Samana
to see that food is rushed to that arca and in this Samans is much
more efficient than any of the known Food Departments that
arc working now in the modetn world States!

In our world today if any minister or efficer, were to
carry out his allotted dutics as per the * standing orders,” he s
considered to be very efficient and he is often ccmgratlllated
But the tradition in the body pnlltl-:: 18 smnﬁthmg diffcrent.
Merely fulfilling one’s allotied dutics is not in itself sofficient.
An ofticer can be considered cfficient only when e, in cxecuting
his own departmental obligations, produces thereby something
to the total State in terms of a greater national welfare and a
greater happiness to the people.  This s clearly indicated here
when the Rishis say that as a result of the untiring activities of
the Samana, * the seven flames proceed from it”

Passages like these without cotnmentaries would read as
antignated and meaningless thoaghts which need restatements,
The * seven-flames ™ meant herc arc the seven main holes in a
maty’s head; two ears, two eyes, twe nostrils and the mouth,
Through cach one of them, as it were, a peculiar kind of a
special light shoots out which can tumine only onc particular
type of sense-objects in the world. Thus, with the eyes we
can lumine {ml'y the ‘ forms’ in t}nngs A dcaf man can only
see the musician’s mouth folding in contortions bur cannot
hear even 2 single note; the ears can illumine only sound. You
may se¢ it, and even hear 2 hundred times the name of cake
(laddu), and yet, you will not know the taste of it, for, taste
can be recognised ondy by that ‘ beam of light* that emerges
from the tongue,

2 Reefier Swargiji's Discousses on Mundakopanishad. 31—, 8,
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To consider these powers of peeception as " seven flames
emerging through the scven holes” in the cranium is so poetic
in expression and so scientific in statement, that it denies any
extra commentary.
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Hridi hiyesa Atina—Atraitad-ckasatam Nadinon
Tasar Satam-ckaikasyam Duvasaptativ-dvasapratih
Prati-sakha-nadisahasrani Bhavanti-ast Vyanash-
Carati, (6)

This Attt s i1 the hearr. There, they are 2 hondred and one * Neeves ™.
Each of them has a hundred branches.  Again, every one of these has seventy-
two thousand sub-hranches. In these Fyana moves.

The word Atsiran 15 vsed here in this Brahmana not in e
sense of the Supreme Reality, which, being the All-pervading
Factor, cannot be localised at a particular pomt in the body.

Here the word Atman s used to cﬁrnmc the ego-centre,
The Supreme Consclousness conditioned by the nund, intellect
and body is called the cgo-centre,  [nn this Brahmana the Teacher
is suddenly changing the topic as though for a new discussion;
but this is only an apparent change; %JE is only using a new
terminology. So far we were having a discussion of the Prana
in us dividing itself into the five departments of office.  All of
a sudden here we have 2 statement, ™ this Abwan is in the heart ”.
Naturally, what the Rishi means is, “ this Prans-zesides in the
heart .

I the ego~centre itself is the Prana why should the teacher
all of a sudden change the terminology: In this we have
really a great technique of teaching worked out so as to hold
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the attention of the students continuously rowards the discourse.
This in itself, 1s the fine art in reaching. The Rishis always
exhibit a creditable mastery over this benevolentart of tcachmg
Atsuch a psychological moment by using a different terminology
he is not only checking up whether all the studenss are fi
following him or not, but also providing an occasion for thf:
students themselves to gether their wandering minds back again
to the main topic and sharpen their attention a little more.
Here, the word “heart ™ is used not i the sensc of the
physical organism thudd'mg in our hosom on the left side of
the chest. The term “heart” denotes only the ‘mind ', Pure
Conscmummﬁar the cgo—cn.ntn.,h“& to say

that the ego is in rhc |1t: t 15 a8 mu‘]T"t_L as to say that my

——— P —— —_

face 15 in the nurror
" "The Brafundna gocs ont to inform us that from this “heart’

hundred and onc “norves ' brauch off. 'We have already scen
that the “ heart ™ is the mind; mind is the subtle sheath made up
of our thoughts, Thercfore, the aerves that arc merging ow
of it eanmot be the same as the nerves of the doctor's conception,
* Nerves™ here (nmﬂs} are subtler than the fmest capillaries in
the blood circulation svstem in the body and they can be with
better propricty described as  astral tubes '

Thus, from the mind hundred and onc different © aseral
tubes* emerge out and cach one of these primary *nerves’
{mulpa) divides into hundred sub-divisions {Sakha Nadis} forming
among themselves ten thousand one hundred secondary-nadis.
Now each one of these sccondary-nadis still muldplies into
seventy-two thousand branches, thus forming together 2 system of
seventy-two crotes seventy-rwe lakhs ten thousand two hundred
and one in all {72,72,10,201).

The idea of any factor, which is in itself a5 subtle as thought,
to be divided so minutely as to form aver scventy-two crores
is a conception which has not yet been equalled even in these
days of electronic-microscopes. Today magnifying a thing
one or one and a half lakhs times is considercd to be a stupendous
achievement of the brave new world.

In this network of * astral tubes * we are told that the Vyana
Sakti moves like a permanent cyclone round the structure of
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man. Among many other functions of Vyara, one is to set
the circulation of blood always on the move even in the minutest
capillary where the red and the white corpuscles will have to
be all the time on the move,

AFANG I QA TF IrE AR |
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Atha-ckaya-urdhiva Udanah Punyena
Putiyam Lokam Nayai
Papena Papam ubhabhyam-eva
Manushya-lokam (7)

Again, through one special * nerve,” Udana ascending leads vs upward
to the vireuous world by good work, and carrics us o the lower worlds,
by sinful acts, and takes us to the world of men, when sin and virtue are mixed.

Udatta_is_the last of the officers appointed by the ego in
erder to do a special function for the body politic and this

department is located in one of the nadis called in the Yoga
Sastra as ' Sushumna,'  Since Vedantic literature is not very
much concerned with this method of developing the human
personalities here the Rishi is not expounding the theory com-
pletely. He only mentions that Udana goes up, ™ through one
special Nerve ",

The functon of Udana in the Government of the body is
something like the * Minister for Transport™, It is Udang
that provides the fuel or the motive force for the subtle body
to move out of the physical structurc at the moment of its
death towards its next field of activicy. We had earlier dis-
coursed upon how the Udana conducts the ego, and we need

not go into it again here, However, the mind with intellect,
when once divorced from the physical body, released from
X5 Tage, becomes free to move anywhere 1t thunks,

e T

1 Refer Maitrd Upanishad 6-25.
7
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~ For example, we, sitting here in our scats, can send our
thoughts to our homes or to any distant place which we had
experienced before.  Assoon as we think ofa place, our thoughts,
as it were, reach those points, but, unfortumately, we remain
here, becaunse thoughts cannot lift cur matter envelopment,
Once, therefore, when the thoughts get completely released
from the body, since they have no gross weight, they must
reach that which they happen to thiuk,

Thus, at the time of death as a perfect resultant of all the
different kinds of thoughts and motives that we have been
entertaining during the past, our mind thinks of a fit world
and it being nothing but a flock of swift-winged thoughts, it
reaches that arena, The ive force by which the thounght
thus reaches its object-of-thinking is provided by the Udang-
ST T T ~E =

t cannot be any exaggeration, if we understand it propetly,
to say that Udana is the * cultural resultant” gained during our
mental kfe. If our thoughts all through cur life and

ropclled by animal instinets, selfish wishes and low
éﬁm resultant would be a pull op the mind to

move towards such an animal life, and the Sastra says that it s

the Udana that will téad s then to the lower realms of the animal
life destred by us.

I, on the other hand, our thoughts were higher and nobler,
then the consequent greatness of culture in us would be as it
were pulling us towards the higher planes of greater evolutionary
status and existence.  If one from boyhood onwards had been
meditating upon ctiminality then for all the tuitions and education
the father may squander upon him, he cannot become an honest
and cultured citizen; he by his thoughts has chalked out for
himself a successful carcer as a prison-bird,

Man has been given the licence to make or to unmake
ﬂmmﬂr}r that has come to 1is_because we have
seen’ provided with the  power of discrimination,” which
igither the animal nor the plant life has got. The Lions must
m}ummﬁmmﬁ; instinct with them,
4 tree must unconsciously shelter everyone under its branches,
10t because it is very hospitable, but 4t is incapable of doing




93

anything other than what it has been appointed to do. In
%W@seem governed by
obly the Law of scli- w;mggiﬁﬂjct. But connng to the
s of man, because he has been provided with his * power
of discrimination,” he is no more a victim of his instincts but
he can, if he wants, risc above the low animal tendencies and
come to claim a perfect mastery over himsdf. TF 2 mian has
got thus this _S,Eg:é*pﬁvﬂc ¢ it 18 accompanicd by some special
duties also. Thus, his Tife is not to be lived merely apon the
Principles of Scif-preservation but he must build his life upon th
Principles of Preserving the Sclf. -
Here it is said the Uldana lifts the cpo-centre wrap‘p_r:_cpiﬂ. up

in the subtle-body to the greater worlds of a greater happiness
o T the Tower world of 3 gravr sorgov, sccording o te
M@Hﬁ mind-and-intellect at the time of
its_quitting its present physical body, When the tendencies
ate almost equal and opposite, and, therefore, the * balance’
almost nil, the individual is given another lcase to live in che
very world as 2 human being to make or to unmake himself.
This principle governing the Law of Reincarnation has been
just hinted at ﬁﬁmﬁaﬂ exhaustive thesis upon it was not
necessaty in those days when the teacher taught the students

who wetc alteady well-versed in these preliminarics,
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Adityo ha vai Bahyah Prana Udayati-esha
Hi-enam Caksusham Pranam-anugrinhanah
Prithivyam Ya Devata Sa-csha Purushasya

apanam-gvashtabhya-antara Ya-akasal
Sa Samans Vayurvyanah (8)
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The Sun is verily the Cosmic Prana. Be tises blessing the Prane inn the
eye. The Goddess of Earth ateracts or controls the Apana towards Her, 'The
space between the Earth and the Sun is che Samana,  The wind is the Fyana.

We had already noticed in an earlier discussion n explaining
the Vaiswanara' that che individual himself, projected and
magnificd, is the total.  The Microcosm (Fyasht) is the Macro-
cosm (Samashti). As such there must be in the onter world
of totality, points representing our own inner personalities
and the activities within us. Here in thds Brahmana Pippalada
suggests points in the Cosmic where we can see the samc Pranic
forces that are functioning in us, enlarged and extended,

Hercin we have a typical example of an Upasana, a technique
of self-integration, which was very much prevalent in the Vedic
Period. Upasana is a method by which we scek to sce an idea
with a greater message upon an ideal, comparatively gross and
seemingly insignificant,  Subjectively, the Rishis have indicated
to us the various Centres of Activitics within our structure in
terms of the five Pranic headquarters. In the outer world we
know the various objects of the phenomenal wotld, and yet,
until we are instructed we do not see in the outer world a replica
of our own inner existence.

To indicate to the students this rclationship between the
inner and the outer, and to tram scekers to discover for them-
selves the inner world splashed out on the map of the total
Cosmic Form, arc a mcthod of Upasana advocated by the
Rishis and pursucd hberally by all spiritual aspirants of that
era. In fact, the word Bhakii ts nover used in the entice Literature
of the Vedas. And yet, the glory of Vyasa is in that, through
his Piranas, he has rewritten for us the technique of Upasana
in the language of Bhakti upon the leaves of our love-cmotions,
with tears of joy flowing from our own hearts,

Upasana or Bhakti is an unavoidable staff in the hands of
every seeket treking the Path of Truth to the pinnacles of Self-
expetience. As such we find that however short an Upanishad
may be, more than a third of its contents is spent in advising
some Upasana methods. The idea seems to be as it suggests to

b Jbid =-Cuery T, Brahmana VI, page 67,
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every intelligent teader, that even while onc has come to the
higher stage of Philosophic contemplation and samadhi practices
one cannot afford to leave Upasana totally. Your grandfather
even at the ripe age of scventy-two before shaving sharpened
daily his twenty-six-years-old faithful razor!! He was very wise.

To keep the mind and intellect tnm and stcady, Upasana
is the method and, however established one may be in Truth
Consciousncss, conscious abhyas of some type or other cannot
be totally avoided. Those who cry down this truth are only
"educated illiterates” in the Vedic Literature,  Veda being the
Science of Self-Perfeetion, a mere study of it makes us only a
“wise fool’. In_ Prasnopanishad we find that Pippalada has
punctuated his plilosoptical "discourscs, m morc than four
different places, to advise for us onc method of Upasana or other.

This attempt to discover the ndividual m the Total, in
Vedanta—the me in Thee, in Bhakti—is a process by which
our own mind-and-intellect now chained and shackled with
its own cgo-centric misunderstandings can be brought out
mto the sunlit planes of the vaster and more extensive ficlds of
the Universe. Thereby the mind becomes extended and in
this process the dirt and mud in 1t drop off just as cotton is
clcaned by carding it. Only such a purified mind, capable
of cxpanding bevond the ordinary capacitics, can renounce its
gross density and, thus, soar higher and higher into the greater
heights of God-vision and SeH-experience.

Here we arc told that the Prana is verily the " Sun’ and
this has been already discussed in the first chapter? where Rishi
Pippalada explained that the Total Mind or the Creator, Hitmself
becomes the (Energy} Prana and {Matter) Rayi. He explamed
that *‘ the Sun is the Prana”’. While discoursing upon those
Brahmanas we have exhausted this topic. But here, we have
an added information for purposes nF casier meditation. We
are told that the Prana functioning in the ear, eye and mouth
with its headquarters located in the head is the Sun in the outer
world; the ¢ point-of-comparison’ between the two being
that the Sun reigns in the crown of the world and the Prana is

3 fbid,—Query I—Brahmaras 4 & 3.
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located in the topmost point in an individual's physical structure,
Again, the Prana functions in the cyc, and we have already
seen how the Sun, as the * source of all light,” is the presiding
deity of the instrument of vision, the Eye.

The Apana which fuuctions in the pelvic-region of the
body has necessarily an activity tending dewnwards, pushing
and cjecting out things from the body, since it is the power that
funcions behind exeretion, urination and insemination m our
life, Thus, the dircction of its flow is certainly dowmwards.
This Apana Vritti in the Cosmic Form cannot be better represented
than in the gravitational pull with which everything on the
globe is atracted towards its own contre.  In the language of
the Rishi 1t 15 not smd that the earth attracts but, “ the Goddess
of Earth attracts.”

It is certainly revesling how these antiquated, ant~dated,
pre-historic Vedie Rishis . . . living their hfe of strange
renunciation and with scemingly no scientific aptitude, barba-
rous in every respect, cating with hands and wearing no shoes——
not even cducated 1 holding the fork and knife correctly—
could cxpress the truth that our Newton found out when an
apple fell on his nosc and made him think!! As students of
modern science, nay, as great devotees in the Temple of Science,
should we not better accept Pippalada to be a modern saint who
must have come into the world to declare the Prasnopanishad
ouly after the time of Newton, when Gravitational Force had
already become a theme in our text-books in India. We must do
somcthing about this: clsc we will have to swallow-down the
insufferable truth that our Rishis knew even then what Newton
discovered only a few centurics ago!!

This and a host of other similar scientific statements are
hinted at all over the Halls of our Scripturc. Either we have
to declare that the Upanishads are modern books mmﬁilﬁd n
1954 and that we arc studying its first cdition, or, perhaps, to
be more true, we have to post-date and declare that the Upanishads
belong to 1999 A.D.!! All these paradoxcs arise because we
are not ready to accept the obvious fact that Vedanta has emerged
out as a philosophy of life only when the Hindu generation of
the Vedic pericd had exhausted themselves in their scientific
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enquiry and discoverics, At the farthest end of the laboratory
is the Arch of Wisdom through which the Vedantist walks out
to rcach the fields of True Religion and Fternal Philosophy.
In this sense a true Vedantin does not condemn or will cver
look down upon the developments of the material Science—
but at the same time it is also true that he will not allow his
grey-matter to fume up into smoky confusions because of any
excitement at the discoverics of science.

After the above advice to the student to identify the Prana
mm him with the Sun in the Cosmic form and the Apana with
the gravitational force in the phenomenal world, the Rishi
explains that Samana in us, is represented in the outer world,
in the cosmic atmosphere that lies between the Sun and the
Earth, Just as in us Samana maintains the nutrition and healthy
life of all the cells in the body, it is the atmospheric air we know
that upholds the life in all the created beings. If the atmosphere
is Samana, then Pyana in us can be identified only too fully
with the wind in the outer world.

This Upasana method is not only beneficial for the secker
in expanding himself and becoming subtler but also, even for
the ‘)Tibrary student ” of the Upanishads, gives a vivid and clear
class-room map describing completcly and providing a full
objective representadon of this highly subjective theme. The
earth, the sun, the atmosphere and the wind together give us
the picture of the relative positions and functions of the Prana,
Apana, Samana and Vyana in us.

g1l § a1 ST RaEEITRaatE: |
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Tejo Ha Va Udanas, Tasmat Upasanta tejab
Punarbhavam Indriyair Manasi
Sampadyamanaih 9}

The external firc indeed is Uldana.  Therefore, he in wht{m the fames
are gone out, entees another body with senses abserbed in the mind,
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In the above description the fifth Upa-Prana was not
explained at all.  This Brahmana is dedicated to the explanation
of the place of Udana in the outer world. Udana, as we have
seen, is that energy that supplies the motive-power for an ego-
centre with its subtle-body to move out from onc physical
structure to another at the time of its death in the existing physical
form.

Nothing in the outer world could have so well explained
this function of Udana as the example given by the Rishi, namely,
fire. Fire is invoked on different occasions by different means
and no two flames look the same, since the manifested fire
depends for its form and intensity upon the fuel that is vsed.
So long as the fuel is supplied the fire at the given spot has a
manifested shape and it can be cmployed in serving the purposes
of the world. But when the fuel has bumnt down and conse-
quently when the fire finds no more material for it to consume,
it passes away from its manifested condition to its unmanifested
stage,

Similatly, when the subtle body finds thac it has no more
experiences to gather, with 2 given physical form living in its
sct of circumstances, that subtle form throws away the physical
structure and departs,  With reference to the body this condition,
after its divorce from the subtle-body is called the death of the
body. But the ego-centre, though not mantfest and functioning
through e Body, exists in 1ts subtle form. THis subtle ego-
centre sct in the subtle-body is conveyed to its next field of

“denvity (Loka) by the cnergy called the Udana. The brilliant
“subjective scientists of mgéxﬁrzpm'iod alone can discover
such a fitting representation for Udana in the cosmic chess-board
of the Universal existence,

“ With his senses absorbed in the mind "—At the time of
death it has been universally observed that the dying man
slowly and steadily looses all his sense-activities and capacities.
He no more sees, hears, smells, tastes or feels. This is not
becatise these instruments of cognition have become defective
but the powet or strength of perception, meaning the Pranic
Vitality 1 the sense organs, has been absorbed or withdrawn

from these sense-organ-centres. We have been already told
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that the chief Prana, the * shadow * of the Atman, the cgo-centre,

P

"Has Trmsel—appointed  differéit Upa-Prarias to exccute their
tespective duties i the diffcrent centres of the body.

When the ego-centre with the subtle-body is preparing
to quit the physical body, he gathers all lis different assistants
before he makes his exit. When the visitor has gathered his
coat, gloves, hat and umbrella it is surc that he will soon be
going out through the front door. Here the Upanishad is
cxpfaining that the SCRSC-OTgans, meaning the scnse-capacities,
arc withdrawn unto itself by the mind! before the Udana Tifis
it from the dying body and guides it along to its next ficld of
activity.

IHNFﬂLWMﬁﬂ_AS the external *fire,”" apart
from the above-mentioned philosophical significance, has a

plain and obvious truth in it which provides a complete sinmlarity
between the two.  So long as Udana exists in the human form
the man is alive and so long as a man 1s alive there 1s the body-
warmth in him. When the Udana leaves, the heart 1s alone
gone ; a dead body is cold to the touch. Thus, we can say
that a dead body is a thing in which the flumes have died out
ot the fire has gone off.

ATETRaT SO TS TE: |
AEISSHAT ATEFRTT &F T4fa | o |

Yacritas Tena Esha Pranam Ayati
Pranas Tejasa Yuktah—Saha Atmana
Yatha Sankalpiatnt Lokam Nayat! (10)

Whatever be his thoughts, accordingly he attains Prang and the Prasa-
united with Udana, together with Jivatian is led on to the world thought of.

In the last Brabmana we are told that the mind withdrawing,
the senses into itself is guided by Udana to its next ficld of activity

1 The same idea is cxpounded in Gia XV-—4.
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{Loka), Certainly, a doubt would come as to who determines
the next ficld. Here, the Sastra exhaustively goes into that
problem and makes conclusive statements. It says that the
departing thoughts at the death bed, determine the future field
for the cgo-centre to function, This does not mean that we
all can afford to live a thoughtless life of excesses and cruclties
all dhirough and hoodwink the Universal law by keeping to
ourselves great and noble thoughts in the ¢nd! There arc ne
trespassers wandering into Truth, Never hope to smuggle
vourself across the frontiers of the finite to the Infinite.  Eternal
Law is quite fool-proof ; and the Devatasin charge of its execation

are beyond all temptations!!
Nubnd}f can this 5n111gg11: himself mto the greater domains

in the ﬂvniutiﬂnar}? scheme. {M}m@c death-bed
is not at that time any longer depending upon our own indepen~
“dént willing and- w%‘"bu;,m_g_a;__t_ﬁ_a_mnmmt an irresistible
declaration of the resultant of the entire thought-life that we
fave been indulging 1n, thmug_huut our life.

To declare a profit and, therefore, more dividend is, no
-doubt, the sign of a great business success for the year,  Buot no
businessman  would cver be unbusiness-like throu ghout the
year, and still expect to declare a large profit at the close of the
year. The balance-sheet at the end depends upon the individual
busmess-ites undertaken. No onc has any control over the
final statement of accounts at the last moment.  Just as mext 15
the resultant of the * profits and losses,” so too at the time of
.death the individual's last thought can only be determined by
the resultant or the balance-sheet of the entire thought-fife

good and bad,” he had lived.

Thus, if all our Jife, we dedicate to eaming and procuring,
to eating and breeding, certainly the parting thoughts can never
be about any greater spiritual life or upon any demand for a
move into a higher mrufutiﬂn but they can only be about food
and women, money and decepnun murder and loot ; and as
such we arc apt to be guided to a * field,” wherein we can fulfil
these demands without even these minimam unavoidable
restraints that we have to accept as men living in a moedern
stown, at least for the fear of the Police-man !
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This idea of the *last thought* determining or giving an
indication as to the next life the man 15 to take, is indicated m
all our great text books' and to a large extent this is the sugpestion
in alt the religions of the world whether rebirth 1s therein
explicily or tacitly implied, Thus, the *last thought™ deter-
mmes and declares the exact life and desdny the * ego-centre ™~
{Prania) 3s t live through in its next ncarnation.

The cgo-centre thus propelled by Udana 1s the Jivatma which
is led to its next ficld c:-i!’ activity according to its own willing
and desiring, determined and declared by itself, with its last
thoughts, .

The new world to which the epo-centre s dirceted need '
not necessarity mean that there are different worlds in the sensc
in which we understand the world. In Sanskrit the *Loka’
in its etymologic content means only a field of experiencing
and as such the ego-centre is free to chalk out its own ficld of
experiences, may be in the world of the animals or in the world
of the flora or in the world of the super-sensuous cryoyment
as hcaven, ctc.

7 ug Pgwmt 37 | | gRT TS
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Ya Evan Vidvan Pranam Vedo—Na ha
Asya Praja Hiyate, Amrto Bhavati |
Tadesha Slokak (11)

The wiseman who knows Prang thus will not have to suffer—lis rf-ﬁ"-
spring do not perish and be becomes ymmortal : there 15 the following
verse,

No Upasana method is generally advised m the Upanished
without giving the fruits thereof. This 15 mainly dcrme i
order to encourage the scekers to follow the Path of Upasana

1 Refer Gita VII—6: There also it is endorsed that the last thoughts of 3 dying
man determine s {future invarnation.
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until they develop their powers of mental and intefleciual per-
ception. It serves as something like our modcrn days’ advertise-
ments slogans—for the Upasana methods,

All possible desites it man have been classified under
threc headings by the Sasrra; desire for offspeing, desire for
wealth and desire for glory. Of them the desirc for offspring
includes all relationships that exist m our social and domestic
fife. Here the Rishi says that he who meditates upon the truth
that one’s own microcosmic form with its activity ccntres
is but 2 mimature Universe with its cosmic forces in the Macro~
cosm,—to such a man relationship m the world will always
be intitnate and many.  This is to a large extent true psychologi~
cally, since the method of concentration suggested, to 2 large
extent, makes the practitioner cxpand in his mental and intellec-
tual outlook. He thercby develops a large heart and a very
cosmopolitan intellect and these are cerrainly qualities which
attract towards the individual admiration, love and regard of
his fellow beings almost automaticalty and irresistibly.

Even this particular statement regarding the benefits accrued
by such a meditator is not Pippalada’s own idea but he quotes
the corresponding Veda-mantra which clearly declares the same.,
The following is the Mantra,

FafoAri =W B S q= |
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Utpartim Ayatim Sthanam Vibhutvam

Ca eva Pancadha—Adhyatmam Ca cva

Pranasya Vijnaya Amrtam Asnute ; Vifnaya

Amrtam Asnuta iti (12)

He who knows the Origin, the Entry, the Seat, the fivefold distribution
of Prana and the internal state in the body, obtains immortalicy; yes, auains
Linmortality,
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A Vedic Mantra is here quoted by the Rishi Pippalada in
support of his own conclusion as contained in the previous
Brahmana. This Mantra not only provides the Rishi with a
very apt conclusion for the chapter, but also justifics the very
Brahmana Upanishad. The whole chapter deals with 2 detailed
explanation of this Mantra.

“ He who knows”—In Vedanta “ knowing ™ is not only
a mere intellectual appreciation or mental grasp of a theme,
but ‘ knowing ' means ° realizing . Throogh long and consis-
went meditation when an individval comes to realize that the
Pranic centres m himself have corresponding realities in the
Cosmic-form, he becomes ‘ immortal’. This immortality is
only relative; the individual thereby comes to experience his
perfect identity with the Total Mind, the ® Hiranya Garbha’
and remains one in identification {Abhiman) with the Creator,
until the end of this creation~cycle. Compared with the short
and finite nature of the mortal, the state of the Total-Mind-hood
{The Hiranya Garbha Avastha) is certainly a State of Immeortality,

in a relative sense,

HERE ENDS THE THIRD PRASNA



QUERY IV

GARGYA AND PIPPALADA

In the last chapter we had a perfect analysis of the various
centres of activities in the body and earlier we had found how
the students enquired and completely ascertained the nature
of the outer world and the nature of the body before they
entered into a discussion over the powers within the body,
Having thus wandered into the level of Prana the steps of the
enguirmg intellect must enter the next interior hall within our
personality ot being, to inspect and analyse it. In this question
the students seek and strive to understand the Core of Existence,
the Truth, which is the Reality behind the Individual and the
Cosmuc.

No other existing school of philosophy in the world today
considers life so thoroughly “ in aﬁ its totaiity ~ as Vedanta insists
upon and pursues in its deliberations, All other philosophies
examine 20d analyse only the experiences of the Waking State
and its world, and on the basis of these intelligent conclusions
they certainly draw great philosophical truths, but, these must
necessartly be false and incomplete since they constitute but
a partial view-point. Life is not merely the experiences of the

aking State. Every human being has got his quota of experi-
ences in the Dream-Statc and in the Decpsleep State. Life
in its totality must include the experiences of the Waking, of
the Dream and of the Decp-slecp State. And Vedanta is,
perhaps, the only philosophy wherein they take a decp and
consistent scientific interest in Dbserving, aualysing and codifying
these cxperiences in their theories on the Eternal Truth.

In the scientific process of thinking, which we will pursue
in philosophy, a sccier hunting for the fundamentals of life
must necessarily observe and comprehend life as 2 whole, Thus,
we had in the first three questions a thorough and complete
discussion of the Waking-State-World constituted of the plura-
listic phenomena, the body and the Prana, The expeniencer
or the enjoyer of life is the ‘ subject,” and the Vedanta-student
realizes that in spite of a wotld of phenomena ready to provide
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experiences, until the experiencer, the Ego, comes in contact
with the World-of-objeets no experience is caused, Life being
a series of expericnces, and enquiry inta the nature of the Ego-
centre beeomes unavoidable in any scientific analysis of life
as such.

Here the disciple, warming himself up to the truc spirit
of the discussion, is asking what exactly is the ego-centre func-
tioning in man in the Decp-slecp State, cte, In this chapter
we get a thorongh explanation of the scemingly different perso-
nalities in ourselves, expericnced as the * Waker,” the * Dreamer’
and the * Deep-sleeper . The whole discussion is rounded up
bv an enquiry into, ** On what do all these depend? ™

A9 B qErEl TR 99
WEHafaRy Fif+ @i
FEETRR wR W 3
T FaaE Wt Fierg
g EutaiEar wawig 42 )

“ Atha hainam Sapryayani Gargyah

Papraccha, Blagavan Etasmin

Purushe Kani Svapantiz  Kani Asmin

Jagrati; Katara Esha Devah Swapnan

Pasyatiz  Kasyactat Sultham Bhavatiz

Kasminnu Sarve Sampratishthitah

Bhavanti: V' Iti {1

“ im, * Oh Bhagavan!

1"}'.'»"'lmll:.r s}:;n E:;gfl;:th ilcg;;n 1':1115 “;::f :; H%ﬁlﬂ???ﬁﬁ?ii awake 2 W’iich 13

the Devata who sces the dreamt  Whosc is this happiness: On what do all
these depend”

The question is so exhaustive that to grapple with it is
to grapple with this entire chapter. But one thing that we
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may notice here, in the very outset, is that there is no positive
enquiry made regarding the Waking State. Tt 15 either because
in the earlier questions we had already gone into an exhaustive
discussion about the world-of-objects and the body supporred
and governed by the five instruments of knowledge, or because
the Waking Statc 15 nothing but another type of ‘Dream’
since the mechanism by which the Dream and the Waking are
perceived is one and the same.

Thus, in Mandukya Karika® which is the most cxhaustive
thesis npon this line n! enquiry existing in the world the Waking
and Dream States are considered together as onc in more places
than one. Tt must be in the same scnse that we have here a
very conclusive analysis of Dream and Decp-sleep States without
any dircct reference to the Waking-Seate experiences.

When the physical body is asleep the student wants to
know if there are yet any more energy-centres that are sull
slecplessly working for the maintenance of the body, In fact,
once we fall asleep we are not conscious of the body, and vet,
as soon as we emerge out into the Waking-condition, our vchicle
of cnjoyment and suffering, namely, the body, is ready there
for us to claim as our own, Again, it is obscrved in 2 man
slegping, though he s not conscl hi v, his heart

there scem to be sofiic Torces or powcrs that are, as it were,
siceplessty gimrding e Temple of Tife, the body.  The disciple
15 asking the tcacher a3 'th—v.?gn arc these faithfut guardians who
continue their function even when the slecper has withdrawn
his bedy consciousness into himself.

Before we cnter sleep there is again a region of experience
between the Waking and the Sleep, called the Dream.  What-
ever be our condition n the Waking-State-world once we enter
the realm of Dream it has been our experience that we are in a
totally different set of circomstances, The dreamer has a life

almost contrary to the life of the waker and as such an_enqifiry
iw-m&ﬁm to find out the exact structure and

2 Refor Swamiji's Mandukya ond Karika,
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nature of the dreamer in us,

In the Deep-slcep State, though we are not conscious of
ourselves, on waking up everyonc of us can remember that we
enjoyed in sleep a nameless but almost perfect bliss. Here the
enquiry 1s as to who was the enjoyer of the bliss in us, In order
to remember & thing the rememberer and the experiencer of the
experience must be one and the same.  And since we remember
that we had enjoyed a bliss in our slecp condition of existence
we oursclves must have been in Deepsleep cnjoying that bliss-
experience, Thus, the question is completely justified, though
highly subtle, and one who is experimenting with life as such
cannot avoid this enquiry, * Whose is the sleep-happiness:

Lastly, the disciple wants to know what is the substratum
for these three different Ego-centres that are functioning m
each individual, A knowledge of gold introduces us to the
knowledge of all the different ornaments made of gold, and
from item to item all that we have to know is only their different
shapes and forms,  Similarly, there must be something common
forming the very substance of these seemingly different ego-
centres functioning in us, in the three Planes of Consciousnesses,
which together constitute our life.

To the * Dreamer’ the Waking-State-world is non-gxistent
and to the * Waker’ the Dream-world is a mere delusion to
beignored; thodgh o the Deep-tleeper both the Waking and
f_ﬁ_c,/%rcam-wor s are non-existent.  But all the same there 15
some Factor in me which 1s experiencing all the three States,
and yer fr Aot identifying self with any one of them. Unless
we accept that there is a fundamental, common denominator
for dll these different sets-of-cxpericnces, we cannot expldin
How we can remember our Vesterday's Waking State, last
night's Dream and the joy of the Deep-sieep that™we had in the
catiy fiotrs of this morning.  In order to rémember these things
we Thust consult with that factor in us which had itself cxpen-
eniced ait the thifee and yet was not itself either the  Waker ™ ot
the  Dreamer  or the  Sleeper!”

The disciple 1s demanding here an explanation for this
great All-wimessing Factor, ever untouched by the experiences,
and without which ho expetiences would have been possible,

8
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That Consclous Factor, the Divine Spark, the Life Centre, 15
the theme that is indicated by the question, * On what do gl these

depend: "’
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Tasmai Sa hovaca—Yatha Gargya Maricayah

Arkasya Astam Gachhatali Sarvah Etasinin

Tejomandale Ekibhavanti—Tah Punah Punah

Udayatah Pracaranti Evam ha Vai Tat Sarvam

Pare Deve Manasi Ekibhavati—Tena Tarhi

Esa Purusah na srnoti, Na Pasyati,

Na Jighrati, Na Rasayate, Na Sprsate,

Na Abhivadate, Na Adatte, Na Anandayate,

Na Visrijate, Na Iyayate, Swapiti iti Acakshate {2)

He replied ; “ O Gargya, just as the rays of the Sun when he sets be-
come one i that disk of light and they come forth again when the sun next
tises, so also all these become one in the highest Deva, the mind. Therefore,

at that time man no more heats, secs, smells, tastes or feels; not does he s
not take, nor enjoy, nor evacnate, por move . . . . and they say, 'He

lcps””

The first of the enquiries of the disciple was, “ What are
the factors in that sleeping man:”  This Brohmana gives a direct
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answer to it, and in enumerating the factors and facoltes that
retire into a dormant condition during sleep the Rishi Pippalada
has given to the Hindu spiritual literature one of its greatest
and exhaustive defmitions of “Sleep’. Sleep and Dream
canditions have not yet been satisfactorily defined in the western
psychology and they will probably have to wait 6l they discover
for themselves an exhauvstive theory and a completer explanation
for the mind. But i the Hindn scriptural texts we have the
most exhaustive and thoroughly scicntific comprehension of
mind the mental life, and as such they have given here a very
satisfactory and cxhaustive defmition of sleep.

It must bc noticed here that in this attempt at defining
“sleep " the Rishis have succeeded not so much by positive assertions
of its qualitics, as by the nregarive explanations of conditions that
are not sleep.  This is no weakness, since at the time of experi-
encing ‘ sleep ' we are not aware of a conscious and active mind
and intelleet, and as such, the experience of *slecp ” cannot be
defined m terms of the mental and the intellectual life therein,

Waking State, as we all know, is that period of our experi-
ence when throTgh the instruments of cognition we are aware

of the scnse-objects of theworld,—Slecp is not the Waking State;
Waking State is not in the Sleep; Waking State is a time when
the sense organs are fully active in our physical strucrure, There-

fore, Pippalada, in pointing out the Deep-sleeﬁSﬁtc to be not
the Waking State says that at that time * alf the Indriyas retire
into their very source, the Mind ",
" "Mind ‘we have found earlier is the active agent behind all
the sense-organs. In fact, without the mental contact the sense-
organs cannot function, In Vedantic litcrature we find a
description which says that the mind itself expressed in the
outlines of our physical structure is the sense-organs and thry,
extended to the universe, are the Five great Elements. Thus
viewed, mind is the apex of a cone, the base of which is the
entire cosmic existence maintained by a manipulation of both
the manifest (Gross) and the unmanifest (Subtle) Five great
Elements.

The real essence in the sense objects 1s that which is lent
out to them by the mind, and therefore, Pippalada says that in the
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Deep-sleep State the entire world of plurality cognised by us
rough the five great wmdnwswﬂmMWe
W&va the Mind ”. 'That is to say, the powers of
peiception in the sense-organs get withdrawn from their respec-
tive centres and they get fepumted as it were in the very mind,

True to the spirit of a great Hindu, the Rishi Lere could
not resist the temptation to use a meraphor from the setting
sun. Today we have come to consider imagination as a play-
thing; a nautch-girl of the mind catering for our amusements.
But in the Vedic period a poet was a seer, a revealer of hidden
truths and his native language itself was poetry. Metaphor or
simile was used not as an arresting embellishment for his thoughts
but to serve a more serious purpose of conveying 2 Reality,
some great Truth through their dumb suggestions.

He says that just as the rays of the sun are gathered and
withdrawn as it were, into the burning disc of the setting sun
tempotatily for the night and they emerge out into shooting
beams of light again when the sun nscs, so too, when one goes
to sleep the five great beams of light that used to emerge out
thmugh the five pecp-holes of the sense-organs are withdrawn
to the source of all perceptions, temporarily, and they emerge
out as soon as the individual returns to the Waking State,

This period of expetience in life, when the mind of an
individual has withdrawn its contacts from the five organs-of-
knowledge and the five organs of activity, is considered as
“Sleep”. In short, sleeping is the condition when 2 human
mind has set for the time being, and when it emerges ouc the
individual iz pushed into the plane of his Waking State
expetiences,

One who is deligently doing a bit of meditation upon tius
metaphor can have gﬁmpses of a greater implication and under-
standing. For cxample we the dwellers [ the globe may say,
* The sun is set,” or “the sun is pone”, etc., but, from the
stand-point of the sun, he ncither goes nor sets only, that part
of the wotld wherein we are living has moved out of the aura
of the sunlight, or, you may say, the sun has moved off into
another realm to illumine the objects in front of it. Similarly,
the mind in Deep-sleep is not experiencing any annihilation or
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destruction but only it has for the time being ducked itself
behind a veil of ignorance; or self-forgetfulness.

Here the enumerated list of the absentee-activities in Deep-
sleep State includes all the functions of the Instruments-of-action
and all the perceptions of the Instruments-of-knowledge,
Seeing, hearing, smelling, tasting and fecling belong to the
“perception.” group of the Instrumcnts-of-knowledge, and to
spcak, to take, to enjoy, to evacuate and to move are the * fune-
tions ' of the [nsttuments-of-action, When both of them are
inactive the individual is considered * asleep ™.
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Pranagnayalt Eva Etasmin Pure

Jagrati—Garbapatye Ha Va Esho

Apanah Vyanah Anvaharyapacanah

Yat Garhapatyat Praniyate Pranio-

yanad Ahavaniyah Pranah, (3)

The flames of Prana are alone awake (are bright) in the city of the bedy—-
at the time of sleep. The Apana is the Garhapatye-fire, Vyana is Anvakarya-
Pachana-fire. The Prang is the Ahavaniya-fire, becanse it is taken out of the

Gathapatye-fire,

The second question of the student was an enquiry on the
centres or the facultzes that are sleeplessly working in the physical
structure of an individual who is asleep, and when he is, conse-
quently, himself totally unaware of his body. This Brahmana
is the answer of Pippalada to this second question of the disciple.
The answer is indeed quite direct inasmuch as the Rishi states
that the vital centres of energy, the Pranas, alone are awake
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in the sleeping man. Body is generally considered as the city
in the Upanfsfaa'ic literature, because of its similarity to a capital
city from which the king reigns over his kingdom. There are
the great walls of the city with the gate-ways—the scnse openings
fited to the body-walls—with royal guards guarding them,
and ministers and a Chief minister controlling the entire city—
the Devas in the scnse-organs controlled by the mind and the
mtell-:ct The very word Purusha is derived to have the meaning
as “ one who dwells in the Puri (City) ™.

After thus proving that the Prana is wide awake in the
body whilc the individual is asleep, the Rishf niakes it an occasion
to prescribe a method of Upasana for his disciples. It looks
as though the Rishi is working upon a piece of wood ! A scudprure
doing a fine and intricate design would now and then hft his
instrument, from the material on which he is working, to
sharpen and polish it to gam an edge and a greatct cficiency.
Similarly, here also we find that the Rishi is punctuatmg his
discourses every now and then to initiate the students mto a
new and greater method of meditation. We must therefore
understand that Vedanta cannot be grasped correctly and fully
by a mere study however intense it may be, without an equally
dedicated practice.

Here the attempt is to make us onderstand better the five
great Pranas with a comparison of them to the great ritual of
the Vedic period called the Havar. [t must certainly have been
a picture which was well known and the significances of which
were very clear to the students at that time.  But, unfortunately.
we, the product of the modern age—an age wherein cven

h{; a multlphe microscope we cannor easily discover even a
suspicion of the old colture among our cducated classes—we
must necessarily feel this metaphor as foreign to our comprehen-
sion and understanding. This should be as much difficult for
us to understand as it should be difficult for the Rishi-generation
to understand our modern metaphors drawn from the Railways,
the aeronautical life, the tractors, or the Sten-gun! Thus, we
need not feel any diffidence or sense of mferiority complex, if
we cannot understand some of these technical terminologies.
It does not declare at all our stupidity or foolishness, The
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passage must be difficult; it canniot be otherwise,

However, we shall make an honest effort.  Garhapatya-fire
is a sample of Sacrcd-fire ymaintained by the Houscholders in
the ancient days very carefully tended and preserved, for, it
was from this Fire that they used to take the five necessary to
hght up and maintam the Main Fire-place into which during
rituals they offered their oblations. Gathapatya is a Fire that
was always maintained in the house and never allowed to be
put out. Since procreation of other fircs was done with this,
and since frre used to go “out’ from the Garhapatya, it is a
perfect similc for the Apane which functions in cjecting and
rejecting things out.  The Prana is considered as the Ahavaniya-
fire which is lit from the Garbapatya and scparately nurtured
and fattened for the throwing in of the oblations. Prana,
risiitg as it were from the Apana, functions in the face and receives
oblations of the sense impulses through the sense-organs. The
Anvaharys-Pachana Fire, otherwise called the Dakshing Agni
(Southern Firc) is a sacrcd fire-place maintained on the southern
side (right side) of the main firc-altar and this is compared to
Vyana because this cyclonic encrgy whistling through all parts
of the body ultimately leaves its abode through the righr side
of the heart.
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Yad Ucchavasa-nisvasan Ftati

Ahuti Samam Nayati Iti Sa Sarianah,

Mano Ha Vava Yajamanah Istaphalam Eva

Udanah Sa Enam Yajamanam

Ahgrahar Bramha Gamayati. {4)
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Because the Samana distributes equally the oblations of the ' inspirations-
and-expirations ', he is the priest (Hoiri}, The nund is the sacrificer (Yajo-
mana) and [Jdena is the fruit of the sacrifice, He leads the sacrificer every day

(i deep-slecp) to Brahman.

In the last Brahmana the three Pranas were given their
corresponding locations in the scheme of the well-known
external ritujs of the Vedic petiod. Here, we have an explana-
ton of what the other two Prangs stand for m the cxtemnal
ritualistic details,

Since Samana is that which distributes the oblations of
oxygen reccived during respiration to every cell in the body,
it is considered as the Priest in the inner Agnihotra ceremony,
The householder, who has organized this Yajna, gaterLd the
necessary materials for the same and appointed the various priests
is the very mind. Udana the wltimate cultural crair, left over
in the mind is the fruit of the great sacnifice performed.

“ He leads the sacrificer to Brahmaon ”—Certainly the fruit
of the sacnifice leads the sacrificer to Brahman: meaning here
only ‘a greater peace and happiness’. This is the truth as
regards the rituals, but in the metaphor we have been told already
that mind is the sacrificer and the cultural trait is the Udana.
And this portion in the scripture adds that the Udana leads one
to sleep, the inner world wherein we experience a tranquillity
which is homogeneous, * Brahwan . The State of Sleep is this
world of relative peace and joy, wherein the gross and subtle
bodies are, for the time being, merged or transcended. Since
in Deep-sleep condition we are v&i%ed only by ignorance {by
the non-apprehension of Reality} we are nearest to the centre:
in this sense we may be considered as nearest to Brakiman or as
in Brahman.

It is true that a mental dissatisfaction or a cultural abrasion
experienced during the day would upset ourslcep. For example,
a good man fmds it difficult to sleep if he had during the &a}
committed some conscious crime because the memory of it is
against his cultural trait. But again, we find that 2 criminal
cannot sleep well because he has not successfully perpetrated
one of his weH— planned and well-thoughtout scheme of crimi-
nality. Here also we find that he could not sleep because he
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had to do, during the early night, something unsatisfactory o
his cultural trair,

Thus, to restate using the word Udang, we can say that
when the flow of Udana (cultural-trait) is obstructed the sleep
isnotcasy; when Udanais propitiated steep is automatic.  There-
fore, Udana is the goide that leads the * waker * and the * dreamer’
and heralds them into the Halls of Sleep. Those who could
give at Jeast some thoughts 1o it would find volumes of signifi-
cance crammed into this simple-locking statement.

It is always the seriptural style to conceal the maximum
meaning, the richest treasure, in the simplest-made and innocent-
focking containers.
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Atra esa Devah Swapne Mahimanam Anubhavari
Yad Drstam Drstam-Anupasyati—Srutam Srutam Eva
Artham Anusroti—Desadigantarais Ca Pratyanubhstam
Punah Punah Pratyambhavati.  Dristan—Ca Adristam Ca,
Srutam Ca Asrutam Ca, Anubhutam Ca Ananubhutam Ca

Sat Ca Aset Ca, Sarvam Pasyati
Sarvah Pasyati (s)

[n this state the mind enjoys the dream and its greamess, What has
been seen it sees again; what has beent heard it hears again ; what has been
énjoyed in different places and countries, it enjoys again. What has been
seen and not seen, heard and not heard, experienced and not experienced,
zeal and unreal, he sees all—He being all, sees all,
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After describing the Sleep~condition and the various centres
of energy that are S]g[:EPIESEI}T guarding over the slecper’s physical
structure, Pippalada is answering here the third question raised
by his disciple in which the student cnquired, ™ What is the
Deva whe sees the dream:”

In trying to cxplain this question, the Master 1ot only
gives us the identification of the actual *Dreamer” but also
provides us with conclusive data sufficient to serve us with a
definition of the Dream-State,

In the Waking State 15 the experience of the external world
of objects as interpreted to us by the * Waker ™ in us, who is
completely conscious of the body. As a perfect cont o
the Waking State, the Dream mn_bgmmg

fgf_;hg_h_mﬂ"_ when it is completely unconscious of the ﬂd% but

Bazes on to recogiiise the soiise impressions that it Had gathered
while it was roaming about in its Waking-Consciousness. In
fact, mind vicwing The Taid 1 the drcamcr seeing the dream.
This is something Iike a pet dog fartened with luxury, in the
drawing-room of its master itsclf looking at its own tail waggin
—s0 too the mind curls upon itself and secs at one end of itself
the impression chart that 1t had ctched out for itself during its
transactions with its scnse-organs in the outer world,

This idea has been brought out hete in the typically precise
language of the Sruti when it says, ™ The mind sces again what
has been already scon ;" the mind hears again what has been heard 7,
and “ it enjoys what has been enjoyed in different climes and places ™.

This enumeration i itself cannot be a complete defintizon
since there arc dreams in which we sec things which have never
been seen, and even visions miost unreliable and unbclicvable.
Sruti is very carcful to include and incorporate, in the possibilites
of dream, even such things a5 “ what has not been seen, never
heard, never experienced”, ctc,; even unreal things also can be
dreamt of by the dreamer during the dream. Having thus
given a complete explanation of the dream-experiences in an
attempt at the definition of it, the Master trics to explain the
very nature of the relation between the Dreamer and the dreamt
it the State of Cansciousness.

Supposing one 15 dreaming of a jungle scene where he is
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experiencing that he 18 being pursued by a hungry and angry-
looking tiger. The dreamer must, naturally, run for his life
through the thick jungles—among gigantic trees overladen
with clusters of ramb]ling creepers, which allow no direct sunlight
to penctrate through them—umtil, at last, ducking behind rocks,
and running around boulders, the dreamer slowly reaches the
banks of 2 niver into which he jumps and thereby saves himself.
Now, let us supposc that the drcamer suddenly wakes up at the
touch of the water.

Having awakened from the dream, he must at once realize
that the waters of the river, the boulders and the rocks, the trees
and the creepers, the jungic and the tiger, its grin and his fear,
nay, in short, even the very drcamer that was running and the
carth on which he was running, the sun whese light was not
filtering through the crecpers, . . . all, all were nothing buc
his own mind, His mind as a lion, threatened his mind which
became the “ dreamer,” and the same mind assumed the form
of the jungle, and the river, In fact, the * Waker ' realises that,
*all was nothing but my mind”, He being thus the all, both
the dreamer and dreamt, naturally, he himsclf sces himself as
the all, cven though while dreaming he belicved in the full
reality of what he saw.

Even unteal things as a four-tusked elephant, reddish in
colour, with speeial giant-boots on and, perhaps, with a woollen
muffler can wisit the dreamer in his dream. Thus there s no
law that only things seen in the Waking State ot things "that
have 2 * reality " in e "Waking State world alone can appear
o1 our dream. In Fact we could see even things that have not
yet-beervoncaved o far cven by the mind of the Creator!

nd yet dream is nothing but mental impressions gathered
by the individual in his Waking State. You may wnﬁe:
]i)’o_u’rw\EEan—_H:_\féth impressions of the red clephant as described
above in our mind in the Waking State. It is here we find the
subtlety with which the Upanishad-statements ix}cludf:d_ and
incorporated even things that are now the latest discoverics n
our modem world.

Mind works in man not only with ideas that have been
directly suggested to it by the challenges of the sense-objects
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but it often works irresistibly of its own accord, wandering
mto a labyrinth of its own associated ideas. Thus, an individual
while seeing an elephant might have wondered in himself
" why not red!” And at the next moment must have also
seen a huge fellow booted in special dignity and mufflered to
comfort, But all these must have happened in 2 twinkling,
m such an infitely small second, that there was no time then
for himself to realize it all—for, the mischievous mind by then
had wandered nto its usual “Channels. ~ Soon a hundred other
preoccupations must have flooded the mind and this picture
was therefore crowded out,

In the dream it so happens that the mind watches the
impressions left on itself by these subconscious ideas that have
beenr created by the corresponding thoughts which the * waker ™
was at their rise not fully aware of. Thus by this simple expres-
sion, * Experienced and wnot expetienced, Real and wnreal” the
Master tries to incorporate into the stock of raw materials, out
of which dreams are minted, even these impressions left on the
mind by the lightning sub-conscious idea-fire-flakes!
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Sa Yada Tejasa Abhibhuto Bhavati
Atra Esa Devah Swapnan na Pasyati
Tada etasmin Sarira etat Sukham Bhavati (6)

When a mind is overpowered by light, then that mind sves no dream.
At that time bliss arises inc:..ﬁis body.

When an individual has retired from his fatiguing preoccupa-
tion with the world of five mighty sense-objects, he comes to

the Realm of Dream, where, again, he is in a world of plurality
projected by his own nind, out o impressions the mind
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had gathered from its Waking State experiences. In the Dream
the physical body is not available for the dreamer’s consciousness;
but the “dreamer’ is conscious of his dream-body. Thus,
when the Supreme Reality, the Life Source, ‘ functions” from
the body and " expresses* through its organs, it becomes the’
“ waker-personality, while, when It leaves the physical plane

and " functions  through the mind-and-intell<ct equipment, 7

beconies the - dreamer-personality . Whén even the mind is

dropped, within us rises the biissful dstnation in “wittch—the
;Ir:cper " 15 the Lord and the Mastcr.

The merging of the mind is beautifully described here as
* when mind is overpowered by light . Consciousness illuminates
for us the things of the world and the mind, and we thus become
aware of them. That in which we become aware of a thing is
generally termed by us as light. In this sense, Consciousness
can be considered as Light or Effulgence. Now, when the
mind is withdrawing itself from its “dreams’ it comes nearer
to the Source of All Light and, thus, as 1t were, 1t gets blinded
by the Transcendental intensity of the Infmite Light; and for
the time being it can cxperience only darkness or Avidpe. Mind
blinded by the Atmar’s Effulgence is thus the * sleeper .

At the time of sleep the mind being the ncarcst to the
Atman there is an experience of a negative bliss and, hence, we
call this sheath in which the sleeper wotks as the Bliss Sheath.’
We say that it is a negative bliss because of the absence of any
mental and intellectnal commotions, or physical suggestions of
pains and limitations. Where the mind has ser all thoughe
waves (Vrittis) are sct and as such the agitations caused herc by
them are no more there in deep-sleep. The absence of agitations
is the cause of the regative bliss. |

One carrying a big load up the hill gets weary and tired,
panting and exhausted, and then he himself unloads his burden
on the wayside resting-beam. At that moment the poor
catrier feels a great relief and joy which can be termed as 2
negative happiness in the sense that he has not gained F-FYtl“]’g
new: the sorrow due to the heavy load is no more with him

. I Refer Swamiii's Discourses on Iavarpopanishad—Introductory talks—the Per-
sonality of Man.
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and hence his happiness. Similarly, here, in the Decp-sleep
State also the sorrows caused by thﬂ mental agitations are 1o
more, and hence, comparatively, we term slkep as a State of

Bliss.

When we are neither sccing the dream nor are awake
and consequentially, when we are having no disturbanees from
outside, we expetience the inflow of a imitless and homogeneous
negative bliss and thar State is called the State of Deep-slecp.
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Sa Yatha Somya Vayamsi Vasovrksam
Sampratishthante
Evam Ha Vai Tat Sarvam Para Atmmani
Sampratisthate (7)

Just 25, O Beloved, Birds retise to a tree to roost, s, indeed, do all these
rest in the Supreme Abman.

Here is yet another beautiful analogy, that is compeliing
the Master to stop to revel mn; of course, not without profit
both to the teacher and the student. The Indriyas merge into
the mind and the mind that is withdrawn from all its activitics
repairs to rest for a fixed time to revive to a greater cfficiency
when the individual is said to be asleep. Next morming he
comes back to the Waking Condition when the mind flutters
out of its nest to roam about as before to fly back to the worm-
ridden gutters of the sensc-objects, sceking therein a consumma-
tion and a satisfaction.

The statement that this folding of the mind and its temporary
repose is like the flying of the birds back to their nests at the
end of the day to rest is not only beautiful but it is at once highly
artistic in finish and extremely eelling in effect. 'The birds too
retire only temporarily when they are farigued with their life,
and after their rest they come back again with a hundred times
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mote energy and cheerfulness to the fields of their usual activities.
Similarly here also, the fluttering and restless birds 1 us retire
to test into the Supreme Scif, mnto the “ bliss of Brahman,”
into the “.Anands-Maya Kosha”. They too like the birds
come out of the nest at dawn to roam about pecking here and
there and eaming their food.

All the factors that retirc in sleep, as the birds in their nests
rest until dawn when they can emerge out with greater encrgy,
are enumerated in the following stanza, which gives us in 1ts
totality a complete picturc of what happens to our physical,
mental and intellectval personalities in sleep!

gftelt =7 giEfweEn SsswenssatErEn =
A SR F A AR

IS SETITANSSRITEEN o 25

Fgs 9 A 9 Aasd J Bl T
giqed 9 @ wiigsg 1

aFT WEaded 9 a9g a%ed 9
S AT ARG |
R FEsias 9w

WA 9 99 Weaed T gies
WNEH TRFRARFAE 9 fod o
Yatrass 3 a9 Talaesd 9
qwoi TEERiAE T 1< i

Prithivi Ca Prthivimatra Ca, Apas Ca Apomatra Ca
Tejas Ca Tejomatra Ca, Vayus Ca, Vayumatra Ca,
Akashas Ca Akashamatra Ca, Caksus Ca Drastvayam
Ca, Srotram Ca Srotvyam Ca, Ghrapam Ca
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Ghratavyamt Ca, Rasash Ca Rasayitavyam Cu,

Tvakea Sparsyitvyam Ca, Vak Ca Vaktavyam

Ca, Hastaw Ca Adatavyam Ca, Upasthas Ca Anandayito-
vyam Ca, Payuscha Visarjayitavyam Padan Ca Gantavyam
Ca, Manash Ca

Mantavyam Ca, Buddhis Ca Boddhavyam Ca, Ahankarash
Ca, Ahankartavyam Ca, Cittam Ca Cetayitavyam Ca,
Tejash Ca Vidyotayitavyam Ca, Pranash Ca
Vidharayitavyam Ca (8)

The Barth and its subtle clements, the Water and its subtle elements,
the Akasa and its subtle elements, the eve and what can be seen, the ear and
what can be heard, the nose and what can be smelt, taste and its objects ; the
hands and what can be grasped, the feet and what can be walked on, the
organs of generation and what is to be enjoyed, the organs of excretion and
what must he excreted, the mind and what must be thought of, the incellect
and what must be determined, the egoism and its objects, Citta and its objects,
the lighe and its abjects, the Prana and everything supported by it—all these
rest in the State of Sleep like birds in their nest,

This cnumeration of the items in us that become inactive
in the Deep-slecp condition, though it locks too long, falls
under a simple classification. The five great Elements and
their Subtle-clements (Tanmatras) representing their funda-
mental qualities, have their corresponding points in our sense-
organs. Thus, earth and the nose_that smells, water__g,‘nd the
m:nguﬂ-rhﬂt tasies, fire and the eyes that perceive shapes, air and
the skin thar feels touch, 4kase and the ear that hears sound,
together they constitute the macrocosmic and the microcosmic
Sense-organs of Knowledge. Since sounds are the property
of space {Akasa) whatever may be the sound that we hear, and
wherever it may be heard they are all modifications of Akasa;
similarly, all shapes that we can recognise by the eye are bue
the different variations of the fundamental shape, the shape in
Fire; so too, in all other cases, Thus we arc told that the
Indriyas with their objects completely retire in sleep.

Not only the Sense-organs of Knowledge but even all the
Organs-of-Action are put out in sleep. The Organs-of-Action
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are five in numbcr—the organ of speech, hands, legs, the instru-
ment of procreation and the equipment for excretion—and
each of them has individually its own function—to speak, to lift,
to walk, to procreate (to cnjoy), and to cxcrete. Here the
Brahmana describes that all the Instruments-ofcAction with their
activities retire in Deep-sieep.

Apart from the Organs-of-Action and Knowledge even
the inner instroments of pereeption, fecling and comprehension
do retire in sleep.  Thus the inner instruments—the mind, the
mtellect, the Cit and the cgo—with their independent and indivi-
dual functions—as thinking, determining, illmninating and
sclf-ascertaining—retire in sleep.

The last scction of this Bralmana says that ** The Prana and
what is to be supported by it also retire.  Here there is no contra-
diction with what the Muaster said eaclier that the activities of
the Prana arc the seepless guardian angels that sustain and
maintain the body-unit intact when the individual is at sleep.
Here by Prana 15 meant only that particular branch of activity
of the Prana because of which the Sense-organs of perception
wore functioning in the Waking State.  The officer in charge of
the Sense-organs was termed as the Prana, and the Prana is at
rest int the Slecping-man,

The sum total of what we have been discussing in this
Brahmana enumerates all the factors that together constitute the
Ahankar or the ego-centre in all its fields of activities. This
Factor, identifying witch the above-mentioned different entiries
constituting a man, becomes the cgo-centre who arrogates to
himself the feclings that T am the sufferer or the enjoyer in Jife.
This idea is clearly brought out in the following Brahmana.
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Esa ki Drasta Sprasta Srota Glirata Rasayita
Manta Boddha Karta—Vijnanatma Purisal

Sa Pare Aksarc Atmani Sampratishthate (9)
9
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That is he who sees, feels, hears, smells, tastes, thinks, knows, He is the
d:}efr, the intelligent ego, the Purusha.  He dwells in the highest, industructible
Seif.

The active agent in life’s turmoils who feels the victory
or the successes and the carping sorrows of all failures, who
danices to the tunes sung by circumstances, whether cheerful
or melancholy, who flutters herc and there as the wind chances
to blow in the stormy field of opposing likes and dislikes, and
who swings between the two banks of joy and sorrow, is this
ego~centre that helplessly floats along like a pathetic dazed
body, bloated up and getting putrefied on the waters of time
and citcamstanccs.

This ego-centre, a product of our identifications with
our body, mind and intellect, is the one whe has the delusory
arrogance to claim that he is the actor, the perceiver, the enjoyer
and the knower, In short, the intelligent ‘knowing soul’
(Vijnana Atma), knows its own delusory extensions of somcthing
different from itself, and duc to this wrong perception comes
t0 Teap its own poisonous harvest of sorrows, limitations, finitude
and mortality.

To summarise, what Pippalada has been so long hammering
in his exposition of the slecp, is to give us an idea that the ego-
centre in us gets drowned in a mist of *ignorance’ and the
consequent ‘ unknown bliss " is the cxperietice of sleep. The
various factors that go into the composition of this shadow-
nothingness together constitute the ego as already enumerated,

Now, in this Brahmana, the Rishi is indicating that the sum
total of the above cnumerated factors, together constituting the
ego, which retires under the blanket of ignorance in Deep-sleep
State, is exactly the villain that sabotages our life’s real perfection
and divinity with its own foolish arrogation and self-imposed
conceit that it is the actor and the enjoyer—the ‘knowing
Atman ' ~—the Vijnana Atman.

This delusory ego has no vitality of its own as it is but a

mere supeI-Imposition upoi the Affign  Lie Highest, indestruc-
Mﬁl’um Conscious Centre, that is the Spark of
Life in man, is a veritable dynamo that lends its energy for the
ego to dance its own death-tunes. fust as a ghost has no exist-




123

ence apart from the post, 50 too the ego-centre has no existence
other than the Supreme Self in ys. The vision of the post and
the ghost can never co-cxist at one and the same time: so too,
a aTlin:q‘:rs.f: of the Self will make the ego-centric bundle of false
values, wrong notions, distorted ligﬁﬂﬂns and sad_errors
disappear at ont stroke as readily a5 at the touch of the awakened
infellect the draam-world rolls off.

If there is such a SeIf in us, apare from what we generally
know as the ego-centre, certainly, the teacher should give us
some more dltgtﬁ]'c_d touches and detailed information about
this Self. Perhaps, the scudents sitting in front of Pippalada,
cxpressed in their artivade, 2 great surprise and a burning anxiety
when they heard the master’s declaration of a greater entity
in them serving as the very substratum for the only entity known
to them to be themselves, namely, their own ego~centre, T

in the next we h iful description, which is

comparable casily with the best available in all the scriptural
li—tgm&wm@&md which defines in_the language of

the finite the Etornal Trath PETEpIE.
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Param Eva Aksaram Pratipadyate, Sa Yo

ha vai Tad Acchayam Asariram Alokitam

Subkram Aksaram Vedayate; Yas Tu Somya,

Sa Sarvainah Sarvo Bhavati

Tadesa Slokah {10)

One whoever, ( Beloved, knows this Being, which is without shadow,
without body, without colour, which is pure and indestructible becomes

omniscient and becomes all: the Supreme, Indestructible Being, he surely
attaing,
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Having described in the above Brahmaras the various
faculties that really retire in the Sleep-condition, and also having
pointed out the ego-centric one in us who identifies with these
sleeping factors in us, the master is now in this Brafwmana des-
cribﬁlg the Rc;ﬂit}r behind the delusion~created cgo.  The ego
is cstablished in Pure Awarcness and all the other facultics, the
body, the mind and the intellect, are all mere super-impositions
upon the Truth as the blueness or murkiness, redness or whitencess,
apen the colouress sky.

That cgo-centre which has realised its error comes to
expetience itself to be nothing other than the Pure Consciousness,
the Reality.  This rediscovery of the Truth is the goal of exis-
tence, the Mission of the human Life.  Having attained it there
is no reason why we should fecl cven for a2 moment the limita-
tions which are the fumes of the ignorance in us and the ravings
of the rabid-ego.

If there 15, as explained, a Reality, the Self, behind the
¢go, other than the ego ituelf—in facr, something exactly of
the opposite qualitics of the actual cgo—what could be that
Infinitc Reality, was the theme that was asked by the unexpressed
look of confusion in the face of the student.

We have already noticed that the Infinite cannot be described
in language, becausc language can cxpress only the fiite things
of the world and the cXperiences with them.  The achicvermnent
of the Rishi herc is not so much in dircetly explaining the
Supreme but suggestively indicating the great Truth with all
vehemence and clarity.  These exprcssmns arc given out neither
in the 1m1guagc of the head nor in the language of the heart;
Sruti is written in the language of the Hearry-Head.,

“ Which is without shadow: ”—Here the word shadow has
been uscd in its ampler meaning as discussed carlier and it includes
all rcfections. Wherever there is a reflecting medium, m al]
those pia::es we sce the sun reflected. Not DH]}" in the Ganges
but also in the wayside muddy pools, the sun 1s seen reflected.
Seeing this plaralistic reflections if we were to enquire what is
the cause for these reflections we will, certainly, have to under-
stand chat it is the sun which is separate from all its reflections.
In this chapter the Rishi was cxplpahﬂng to us_the Waker, the
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Dreamer and the Deep-sleeper which are the assumptions of
Wﬁh&mm_ﬁg@?{tﬁ _functioning in_different
equipments as the gross body, subtle body and the casual body.

‘The Master 1s frying bere to point out the Reality, whose
reflection is the cgo-centre, Thercforc, just as we are explaining
the sun as something scparate from its own reflections, so too,
here, the Truth is described as ** without shadow ”.  Transcending
ego we ecxperience the Reality. Sublimation of ego is the
process when the awarencss in us becomes awareful of itsclf
which is called the expericnee of the Reality.

* Without body ”.—In denying thus the body in the Supreme,
in fact, they deny all forms to the Supreroe.  Form is the sign-
board of matter which is finite and perishable.  Form can be
only when a thing is conditioned by somcthing other than that,
A sample of water, a few yards away from the land and a yard
below the surface has not got any particular form, since it is
all water sarrounded by water only, and, thercfore, that sample
of water s not conditioncd by anything other than itself.

But in the case of a table or a pot it has got a definite form,
tor, all round the table or the pot therc is something other than
the table or the pot conditioning it.  Thus, you and I have got
a form becanse of the material of space surrounding vs. In
denying thus a form to the Supreme Reality the Smti by implica-
tion says that it 15 Homogenous and Aﬂ—pfrvnding. In fact,
such an Ail-pervading Factor, One-without-a-second, ever
Unconditicned, alone can be the Truth Supreme which is
Eternal and Infinite,

In saying ** without Body,” we need not understand it as
the physical form only. In an individual the matter envelop-
ments around him can fall into three groups as the gross, the
subtle, and the casual bodies, None of them is in the Supreme,
because it is *“ without body ", Thus, by this epithet it is indicated
that the Supremc Reality is that state of experience when we
have transcended all the three bodics daring our meditation.

“ Without colour ' —By denying bedy to the Supreme it 1s
also indicated that the spirit is without desire; for we know that
the body has been taken up by the ego-concept as its instrument
for fulfilling its own desires, and because there is no form ot body
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the Supreme must necessarily be without any colour’, for
qualities like colour, etc., can express themselves in their manifes-
tations, only through 2 substance having form.

“ Which is pure and indestructible” —If therc is a Factor
which has no body and so no quatitics, it is certainly pure because
there is no chance of any impurity reaching it, and, again, if
at all any impurity reaches to defile the Supreme there is nothing
in the Supreme that can be touched by the impurity. On the
whole from the above negations it has become clear that the
Eternal Factor, the Self, is without any attribute and hence it is
indestructible, for, ail things destructible arc noticed to have
some attribute or other, manifest or unmanifest, and hence the
Sruti asserts that * it is indestructible ™.

Having realized the Supreme Being, this ego-centre can
no longer exhibit in itself the ordinary weaknesses of morality
or imperfection, It * becomes omniscient * says the Sastra.  Omnis-
cience means * all knowing . If the Sastra were to be understood
literally the one who realizes the Self will be able to know at
ofic and the same time zll the thoughts entertained by all people
at all places, not only in the present and in the past, but those
belonging to the futnre too! Alas! This would indeed be a
tra.gcc%}* i%:r the realised,

Those of us who are aware of the organised tyranny of
thoughts even in our individual life cannot but sympathise
with that poor wretch who at the time of his Self-realisation
would come to cxperience all the tyrannies of all people, suffered
in their mind in all climes and at ail the periods of tme! If
this be true, unenviable indeed is the status ot a jmani, who has to
suffer this mental torture in order to fulfil his omniscience.
If this literal meaning be true then Self-realisation would not
be a redemption but, on the other hand, it would be the destiny
to be lived through carping sorrows and unending sgitations.
Natueally, there is something wrong in our very understanding
of the term omniscient.

In our day-to-day contacts with the world we gain know-
ledge but this is knowledge of things. It is a conditioned
knowledge: knowledge conditioned by the objects. In this
process of knowing there is the awarer, the awareness and the
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object of the awareness. But in transcending the mind and
intellect the ego comes to experience its essential mature as
Pure Awareness and as such it is not ' an awareness of Awareness ’
but it becomes Awareness itself. The Awareness or Conscious-
ness in an individual which is the Self in him is the All-pervading
Reality; as such onc and the same is the Awareness in every
being.

Since, without Awareness * Knowledge of things,” is not
possible we can say that the Awareness 15 omniscient, in the
sense that every ~knowledge known ™ anywhere, at any time,
by any one, is always in LEE: presence of this Pure Awareness,
and as such Awareness is omniscient. It being the Self of al,
the Knower-of-the-Self, experiencing—Selfhood becomes all.
Here the Rishi quotes a Vedic Manira in support of his above
statement,
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Vijnanatma Saha Devais Ca Sarvath Prano

Bhutani Sampratishthanit Yatra

Tad Aksaram Vedayate Yas Tu Somya Sa

Sarvajnah Sarvam Eva Avivesa It (11)

O Beloved One, he who knows the imperishabls Aoman, in whom rests
the ‘ Knowing-Self * {¢go) with all the Devas, che Pranas and the five glements,
becomet omniscient and, indeed, enters (aff) to become all.

In this stanza the entire contents of the chapter have been
beautifully concluded. By quoting the Vedic Mantra Pippalada
is citing his authority for ;31 his assertions and statements in

this chapter.



130

* Enters to become all ".—~The one who realizes that he is
not a mortal, limited, ego—centre but in his essential nature is
the Sclf or the Atman, realizes that he is the one unbroken Life
in all Beings and comes to experience this sacred Unity that is
underlying the seeming diversity in the pluralistic world petrceived
by the mind and intellect equipments.

HERE ENDS THE FOURTH PRASNA



QUERY V

SATYAKAMA AND PIPPALADA

The last question and answer were meant for students
of the highest perfection and the greatest mental and intellectual
integration, But ordinary students will not be able to nnder-
stand the whole Truth and come to experience it dircetly when
they hear about it in so fow words, pregnant with their endless
suggestions and voluminous import. Those who could not
realize the indicated Truth during the last conversation are
necessarily dull in their subtle sheaths and so the only method
by which we can make them comprehend easily the great
Truth is by giving them a spiritual treatment. The course of
treatment suggested for all such patients, suffering from dullness
of comprehension, lack of concentration and dimness of mental
vision, is called tochnically the Upasana. Here we have in
the meditation upon OM and OM Ulpasana, advised as a specific
to cure the malady.

Constant and deligent meditation on OM itselfhas a potency
to raise us in our evolutionary scale to the very Pimnacle of Perfec-
tion not pethaps in a non-stop flight, but in progressive stages,
This is called gradual liberation {Krama Mutkti), In this chapter
we will have a description of how to meditate upon OM and
the descriptions guide us to an understanding of the relative
values gained when with different emphasis we chant or meditate
on OM.
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Atha Hainam Saibyah Satyakamsh Papraccha

—8a yo Ha Vai Tadbhagavan Mamysyesu

Prayanantam Ombkaram Abhidhyayita

Katamam Vava Sa Tena Lokam Jayati I

Tasmai Sa Hovaca. (1)

Then Saryakama, sonr of Sibi, questioned him, * Oh! Bhagavan, to
what world does he go who among men meditates on OM unei} his
death:"

With this Brahmana we are taking up a theme in Prasnopani-
shad which explains the Vedic Mantra OM and the meditation
upon it. As we said earlier the Upanishad Secrs are never tired
of insisting upon onc method or other of worship or meditation
which alone can integrate the personality and make it single
pointed. ‘Without this preparation of the mind and intellect,
an average man’s grasp or perceptions cannot come to appreciate
the subtle Unity that 18 underlying the diversity,

Thus, Satyakama, cne of the six disciples, approaches the
Guru and asks a question on what will be the destiny of one
who has becen meditating and contemplating upon the signifi-
cances of OM, “ until death 7. In all Upasana it is necessary that
the Upasaka continues to practice till the moment of his breathing
the last.

As contrasted with this methed, a vedantic man of realisation
is free to die in all circumstances and conditions; his liberation
is not in any way influenced by either the place of his death or
the time of his departure—a man of realisation comes to experi-
ence the Truth constantly and continuously in all conditions
and at all times even in his life here!

In all these things the rule is the same: ™ As you think so
you become!!” When at the parting time our thoughts
wander into the sensuous or the passionate, in order to fulfil
these parting desires the subtle-body will have to make a pilgri-
mage and reappear again in a form fit to eamn the experience
demanded, under a gvnurahlc scheme of circumstances, The
resultant of the total thought-life is the last thought, which in
its turn determines the next scheme of experiences to be experi-
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enced—which is indicated here in the question, “ to what world
does he goi”
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Etad Vi Satyakama Param Ca Aparam Ca

Brabma Yad Ombkaral
Tasmad Vidvan Etena eva Ayatanena Ekatarani
Anveti {2)

He replied, " Satyakama, the syllable OM is indeed the symbol of both
the lower and the higher Brafman: the conditioned and the unconditioned,
the finite and the Infinite.  Therefore, he who knows it by chismeans surely
ateatns eicher of them.

We have already discussed the meaning of OM when we
found that the worlds of the Waking, the Dream, and the Deep-
sleep are indicated by the A-sound, the U-sound and the M-sound
in the syllable OM, which together constitute the finite world of
plurality experienced by each of us m our mortal existence.!
We also then found that the OM has got au A-matra portion
{a matra-less portion) as represcated by the pregnant silence
between the two successive OMs. Those who are meditating
upon it would be thereby meditating upon the Fourth Plane of
Consciousness called the Turiya or Self, which is Infmite and
Eternal. Thus, OM is a symbol which suffers in it not only the
super-imposicion of the finite world, but we have in it also a
representation of the Infinite.

Therefore, the Brahimana says that the result of the OM
meditation would depend upon the type of Bhavana the devotee
maintains while meditating upon the OM. The afrinciple_ being
“as you think yon so become,” if an individual is meditatng
more upon the significances of A, U, M letters then he will be

! Refresh your memory by reading either Mandukya and Karika or Meditation of
Life.
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attaimng the fmite world only; but on the other hand if any
individual is meditating upon OM as the Suprcme Eternal
Factor he would be thereby inviting a result by which he gams
the very Supreme, The meditation on OM in the finite level
will be described in the following three Brahmanas,
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Sa Yadi Ekamatram Abhidhyaytia Sa

Tena Eva Samveditas Turnam Eva Jagatyom
Abhisampadyate.  Tam Reo Mannsya-lokam

Upanayante, Sa Tatra Tapasa Bramhacaryena

Sraddhaya Sampanne Mahimanam Ansbhavati, (2)

If ke meditates one Matra (measure) of it {A} then he being enlightened
by that, comes quickly to earth again. The Rik Devata leads him into the
wotld of men immediately, and being endowed with austerity, celtbacy and
faith there he casily attains greamess.

From this Brahmana onwards we have discussions exposing
the finite nature of the results accrued by meditating upon the
grosser of lower aspects of the OM-syllable, By concentrating
upon the A-sound which comprehends the Waking State
experiences, the individual after death comes back quickly to
the world of mortals, having with him then a greater inclination
for spirituality, and a greater subtlety in mind and intellect
which can easily comprehend the Truth of Vedanta, and through
diligent practice, can come to experience the glory of Self hood.

Here is the Bralmana wherein the master cleatly points ont
that no Upasana is possible nor spiritual perfection practicable
without austerity, celibacy and faith. Certainly, in these
days of over-indulgence, sensuousncss and lack of faith, these
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conditions would read as almost a list of impossible terms for a
human personality to follow. In fact, if we understand the
import of these three terms in their correct proportions we shall
find a complete and satisfactory intellectual appeal to accept
and justity the scriprural insistance upon these three conditions.

Austerity does not merely mean an nnuecessary sclf-denial
or forced self-restraine, but it insists upon 2 coustant ourpur of
inteliigent cffort in corbing the fiush from all its rainous tenden-
cies for suicidal excesses,

Again, the idea of Celibacy, Celibacy as indicated by the
term Brafimacarya means more than the control of the sex-act
in the man-and-wife relationship and it includes i its point of
view a mental control at its very source of all gross and dissipating
thought cruptions.

The third, mest important factor, coneributing to the richness
of a seeker is Faith. It 15 possible in these days that your upper
lips roll up to reach nearer the tip of your nose when you hear
the word Faith! A true student of Vedanta should congratulate
you for feeling thus inimical to the idea of * faith,” as it is under-
stood today, not only in Flinduism but in almost all other similar
religions that have come to be victimised by an unhealthy pack
of priests.

“Faith” in its spiritual context docs nor mean an idle
intellectual surrender or any unquestioned sentimental and
emotional tribute at the altar of a symbol or idea, which the
innocent devotees do nat understand.  Faith here means only
that psychological and intellectval understanding and balance
without which not even our common day-to-day business of
life could, in fact, be cfficiently transacted. A faith in ourselves
and in our own capaciries 1s the nuclcus of all achievements, and
without this initial capital none of vs can build up either a carcer
or a pattern of exdstence.

The modern psychologist would say that onc *fﬁ»'hi:: has
lost totally all his faith in himself is onc who is raving mad
in the streets. To the degree an individual has lnst_ his faith
in himself to that degree he is impotent in life and ineffectual
in the competitive world. Such an one cither turns hysterical
in constitution or lunatic in disposition.
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Even in our market place it we have got some ability we
cant trade upon it only when we have got some faithinit. Thuos,
if I am a typist who has been certified to do correctly a speed of
60 words per minute, tmless I have got a rough and ready confi-
dence in my own abilities I will never be able to get into any
situation in life where I can strike a profitable bargain with my
ability. If a man, who has losc all his faith in himself and who
as a resalt fears that he will topple over even a sinall stone on
the road, goes round every stone carefully aveiding all imagined
dire possibilitics, others on the roadside, would nutmur * Poor
man ! He has gone off his nuts!!”

“It is this essential character in individuals which makes
it possible for them to cucash readily their faculties. That is

ed faith. Certainly, in this sense of the term we must have
a faith in the spiritual science too, I our mstructor, and also
above all a faith i1 oursclves that we will be able to live the
great and noble values of life insisted upon by the science of
spiritualistn—~if we must achicve a success in it.

In apy practice of spiritualism, be it through the Path of
Love, or in the Path of Action, or on the Path of Mysticism or
along the Path of Knowledge, success certainly depends upon
the amount of Austerity, Celibacy and Faith one could bring
into it all through one’s spiritual career. Here, the Sastra
insists upon all the three, and says that the Upasana of OM
should be undertaken only by people who are living these values
in order that it may vield its promised fruits.
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Atha Yad{,‘DIrimatrena Manasi Sampad-

yate So 'ntariksam Yojurbhir Unniyate

Soma-lokad. Sa Soma-loke Vibhutim

Ansibbtya Punat- Avartate (4)
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If he meditates on its second Mangra only, he becomes one with the
moon. He is led up by the Mantra-Devata of the Yajur Vede to the world of
the Moon, Having enjoyed greatness there he is guided back again,

Just as in the previous Brahmana where the discussion was
upon the fruits accrued by meditating upon the “ A’ sound in
OM, here in this Brafimane what would be the fruits or the worlds
gained by one who is meditating upon. the middle matra of the
OM syllable, is discussed. The Rishi says thar its presiding
deity, the Yajur-Mantra-Devatas, will guide the medirator
ito the world of the Moon—the World of the Manes—and
after enjoying there for some length of time he will be guided
back to don again his mortal coil.
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Yah Punar Etam Trimatrena Om Iti Etena

evaksarena Param Purusam Abhidhyayita Sa

Tejasi Surye Sampannah—Yatha Padodaras

Tvaca Vininmucyata Evam ha vai Sa Papmana

Vinirmuktah Sa Samabhir Unniyate Brahina-

lokarn, Sa Etasmat Jivaghanat Paratparam

Purisayam Purusam Jksate

Tad etau Slokaw Bhavatah (s)

But if again he meditates on the Highest Purusha wich this syllable by
all ity tﬂtrcc ﬁ::fas. he becomes united wgmtl;: the bright Sun. As a snake is
freed from its skin, so is he freed from all sins.  He is led by the Sama Hymns
te the world of Brahma, the Crestor, and from Him-—the Mass of Life--
he bekolds the Supremne Purushe residing in the heart. There are the two

ing verses sbout if,
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Here the Scer is giving us an idea of what weuld be the
dt:stm}r in store for those who have been meditating all their
lifc time upen OM as a synthetic whole constitated of the
sounds A, U and M. We arc told that, led by the deities of
Sama Hymns, the ego-centre of such a great devotee passes
through the Sun, the Etemnal Source of Bacrgy, and goes beyond
to the world of the Hirawya Garbha or the Total Mind. From
there, unlike those who meditate upon * A’ and " U " exclusively,
he vever comes back, but having gained illumination through
the realisation of the Conscious Principle in himself, he gets
merged inte the Total Reality. This is what we call as the
progressive liberation (Krama~Mukti) which we had explained
in the introduction to this chapter,

This sct of three stanzas gives us a vivid picture of the finite
nature of the achicvements acerned by meditating upon the
parts of (OM, and it cannot be otherwise, since out of the fiite
things, fmitude alone can be milked.  The purpose of these three
stanzas becomes amply evident when we watch the Vedic Manfra
that has been quoted by the Rishi here.  This being a Brahmana
Upanishad we have alrcady scon how the Rishi is compelled to
quote the corresponding Vedic Manira for every direct statement
or emphatic asscrtion, that he makes in the Bmhmmm Therefore,
the Rishi concludes his statement by saying, * There are two
following verses abour it".
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Tisro Matra Mrityumatyah Prayukta

Anyonyasakta Anaviprayskioh
Kriyasu-Bahya-abhyantara-madhyamasy

Samyak Prayukiasy Na Kampate Jnah (6)
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The three Matras when employed separately are moreal-finite; but when
they are strung topether they are not in any sense of the term *Jwrongl
employed”. But when they are ¢ Empcrly employed " in all their intr:mzi

external and midway functions the knower thereafter trembles not,

In ths Vedic Mantra there is a clear note of warning by which
the Rishi explains the relative ments of chanting the OM and
meditating upon its first three Matras mdividually. When
individvally and separately meditated upon, the meditatos
will naturally be concentrating upon the Waking, the Dreaming
and the DEJEP-SIEEP £gO-CenLric pEI'SGllﬂlitiﬂE in him, and, naturaﬂy
the fruits thereof can only be finite and mortal.

But on the other hand when the three Matras of A, U and
M, zre strung togcther and rhythmically chanted with the
appropriatc meditations upon their individual sipnificances the
Veda declares here, ™ Wien they are strung together they ave not
in any sense of the term ~ wrongly employed”.”  When we do an
act it can fall under three categories; either it can be really good,
or ot bad, or clse it can be positively bad. Between positive
goodness and positive cvil there 1s a dusky area of “ not evil ™;
“not evil 7 is not * positive goodness " at any time,

In OM meditation to concentrate upon the various syllables
separately is positively mortal, finite and so not advisable.
But when they are strung together they are ™ not wrongly em-
ployed . As seckers of self-perfection all that we should under-
stand out of it is that, to chant OM with the three matras together
is better than purting an over-emphasis upon any particular
matra in OM. _

“ When they are properly employed” —Here the Vedic seer
is positively giving us a hint as to what he meant, I:: a contrast
with the eatlier expressions “ nof wrongly employed . He says,
when rightly employed the results would be greater and_this
‘ tight employment’ includes and incorporates a petfect align-
ment with the “external and inicrnal and middle functions .
These terms would look rather unintelligent to us who can no
more appreciate the symbolic language of the ancient seers,
It is sometimes described by some text-books as the three ?'pes
of chanting that are possible in Manira Japa. They are the “:1'1
pronunciation { Tera), the muttering {Madhyama) and the purely

10



140

mental repetition (Manfra), But this does not scem to sit well
in the context, though we may accept it as an additional know-
ledge useful for a spiritual aspirant in his practice.

The external should neccssarily mean consciousness of
the external world of sense-objects available to us in the Waking-
state, and the infirral should mean the simple consciousncss
illuminating the casual-shcath in our Deep-sleep and the middle
arena as when we ate under the arch of the Subtle-bedy enjoying
our Dream-state of existence,

To superimpose these ideas—Waking on A, Dream on U
and Deep-sleep on M-—and to chant the OM in one continuous
casy flow is the method of properly employing the areat meditation-
support (Alambanam) in the Path of Knowledge, One who
does OM-Upasana propetly with sincerity, regularity and
consistent effort, and who is well-cstablished in austerity, celibacy
and truthfulness, comes to merge himself in the silence between
the two successive OM's (Amarra), and experience the All-
pervading Sclf, the Life Factor, in himsclf.

He who recognises himself to be this Vital Factor, which
in its essential natare of Knowledge iluminates the Waking,
Dream and Sleep, but all the same is ever untouched by any
of the happenings in any one of these planes of existence, has
understood the unity that underlies the diversity, the thythm
that lies muffled with the sceming discords in life. To be in
the awarcness of the Infimite Recality into which all plurality
dissolves is to transcend all possibilitics of agitation.

The child in its ignorance weeps, because it has not received
the yellow bird which his brother lias got; if only the child
comcs to know that the bird in the brother’s hand and the camcl
in its own hand are all made up of sugar-candy it will rcalise
that whether it is the hump of the camet or the tail of the bird
it is all sweetness alone! With this Knowledge the child’s
agitations and dclusory sotrows will certainly end,

To arrive at and sce the sweet concord in the hawker's
basket the child will have to grow up to a realization which
the grown up man has got. Similarli)y. the pluralistic world
confuses and confounds us, and we, ignoring the Ultimate
Reality try to maintain in ourselves an equipoise and balance
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while playing with the ever-changing-waves of the objectified
world. He who has realized this changeless Eternal Factor,
the Mlluminator of all expericnees, that Vidwan-—the wise man of
sclf-rcalization { fuani}—"* trembles not "',

The word used is specially beautiful because of the wealth
of its significance. Na Kampate is very suggestive phrase in
Sanskrit which inciudes in its meaning not enly trembling because
of fcar, but all tremors of sentimental emotions: of love and
hatred, of success and failure, of honour and dishonour, et
In short, all agitations, physical, mental and intellectual, are com-
prchended by this beautiful word vsed.  One, having realized
the Sclf, cannot react to the world outside as he did before,
because his innerworld is permanently tranquil and peaceful.
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Rgbhir Etam Yajurbhir Antariksaen Samabhir

Yat Tat Kavayo VEJH}‘&HIP——T;IHI Ombarena Eva
Ayatanena Anveti Vidwan Yat Tat Santam Ajaram

Amrtam Abkayam Parem Ca Iti (7}

Through the Ril-mantra-Devate he reaches this world, led by Yofur-
devata he reaches the World of the Manes and puided by the Sana-verses
he reaches Brafimafoka, By means of the syllable OM the wise one reaches
also that which is Quict, Undecaying, Deathless, Fearless and Supreme,

To read this translation without an undetstanding of what
has been explained in this chapter is to understand how and
why our modern educated Hindus run away from the study
of the Veds. The Vedic Mantras are so bricf that they are to
be accompanied by veluminous discourses to bring them within

the comprchension of the modern man. Just as we cammot
follow it now, cven in the past also the Rishis fclt that many of
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the Vedic Mantras need a correct exposition. It is to explain
these Mantras in 2 more elaborate fashion that we have a subs-
tantial literature in the Brahmanas. This Manira cleatly shows
that the whole chapter was but an exhanstive freatise upon the
last two Maniras quoted here in the form of the Vedic Hymns,

We have already seen how those who are meditating upon
the A-sound of syllable OM, guided by the A-matra deity the
Rik-mantra-Devata, come back quckly to reach the world
and live a better atmosphere of spirituality so that from child-
hood onwards they get the favourable circumstances to bve,
exert and grow to be dynamic men of Knowledge and poise.

Those who are meditating apon the U-sound of che syllable
OM, guided by its deity the Yajur-mantra-Devata go to the
Pitriloka and having enjoved there for a period of fime come
back to the world of the mortais to strive and to eam here the
Consciousness of the Supreme.

Those who are meditating upon the M-sound of the syllable
OM, guided by its presiding deity the Sama-Devata go to the
World of the Total Mind and from there they gain * progressive
liberation * (Krama-Mukti) in due course.

All these three states have been already described in the
previous Mantra as those belonging to the realm of the finite
only. But about thosc who have meditated long upon the
OM-syllable with all its letters together and have consistentdy
put all their intense efforts in understanding the Supreme, the
Mantra says, “ The wise one reaches these and also that which is
beyond ”.

We started this chapter with the words of the seer, “ the
spllable OM is indeed higher and the lower Brahman,” meaning
that it includes and incorporates in its vision, by suggestion
and meaning, both the world of the finite and the realm of the
Infinite. In the Infinite the finite world of plurality is but a
delusory superimposition and as such at the moment of the
Vision of the Infmite the pluralistic world can no mote be
with us.

To see the post ore has to see through and through the
ghost. In this sense it is said here that those who have realised

the OM completely as represented by its silent (A-matra) aspect
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gain 2 mastery and freedom, a kingship and control, a proprietor-
ship and power over the World of the Mortals, the World of
the Manes and the Would of the Creator, because all of them
can exist but in the Supreme Consciousness. The knower of
OM apart from the above also becomes Consciousness Itself,
and as such, it is “ not only these that he gains but that which is
beyond ”; when you give a gold necklace as a present to your
sister she gets not only the necklace but also the gold, which is
not called the necklace but which is the very su%stance of the
necklace.

Herein we have one of the greatcst definitions of the
Infinite Truth couched in the language-of-negation but seemingly
sounding as though it is a direct scientific definition. It is said
here that the wisc one comes to experience that which is “ un-
decaying (Ajara), deatbless (Amrita), fearless (Abhkaya) and the
Supreme (Param).

These terms are used with a special technical dexterity.
From the finite the Infinite can only be pointed out; from the
Infinite the fnite cannot even be pointed out. The great Rishis
having experienced the Infinite ]:[:ave to explain it to us, who
are living the seeming realities of the finite, and if they were to
make us understand it, they have to ralk about it to us in our
language-of-delusion. In our delusory existence we experience
generally five great modifications during our life. They are:
birth, growth, decay, disease, and death. An ordinary mortal
life is a round of these agonising fates and their consequent tears.
Walking through the %y—lanes of ignorance we slip at every
step on the rocky surface made specially slippery with the tears
of those who bhave walked over them in front of us. This
being the common experience of every thinking secker, the
Rishis bave to explain the Infinite, the goal of life, to their
disciples as a Plane-of-Existence wherein he will not have anyone
of these sorrows.

We find here terms that negate our today's experiences,
and this negative language at best can only indicate the experi-
ences in the beyond. The term ‘ undecaying ' only means that
the experience of constant decay, which is part and parcel of our
life now will not be our lot there.
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* Deathless "' is the term used to suggest that the mortaliry
that we are suffering here—not only in our physical structure
but also in the outer world conditioned by the finite concepts
of time and space—is again not there in the Infinite.

*Fear ' 1s the bug-bear which secms to have been bom
with us and it so faithfully remains all along with us that it is
doubtful whether even at the death-bed we can really get
divorced from it, and it is the fear-complex that taxes us the
maximum and punishes vs the most with the largest doses of
our sorrows and failures in life. The Infinite, being the One
without a Second, cannot have * fear ' and so | is indicated here
as * fearless .

If there is thus an undecaying, deathless, and fearless State
of Existence, our intelleet may stull ask us in the library-halls
whether, after all, that factor is in itsclf, the Supreme. Chances
arc that we may still wonder at the possible existence of some-
thing yet higher, a Truth that produces this Infinite. In order
to show that the Btemal, Fearless, Brahman is uncaused, and
yet is the cause for the total world of plurality, the Rishi advises
us that it is the Supreme (Param),

HERE ENDS THE FIFTH PRASNA



QUERY VI
SUKESA AND PIPPALADA

The crcam of this Upanishad is in its last query, in which
there is & famous discussion on the Purusha with his 16-Kales
(parts}. In this discussion, we will find that the Supreme
Consciousncss the Purtsha, is indicated not directly, but through
Its expressions and manifestations. The 16-Kalas, as will be
explained in this section are cxpressions of life which are very
well known in our work-a-day world, The method of explain-
ing the Purusha is by btinging the entire attention of the student
to the manifested symbols of life, and thereby indicating that
at the core of it all, as a substratum for the entirc life, as the very
cause of it all, is the viral, dynamic, centre—the All-pervading
Putusha,

This is the only method that will be practicable in a subjective
quest after the Divine Spark that scems to be out of cur cognition
and expericnce in our life, This is something like a coloured
slide being observed by a student in his laboratory. In order
to bring vividly the structurc of the cells to the observers’ view-
point, slides are generally coloured, pigmented, and during the
recording of the obscrvations the student observes the slide so
coloured bue understands them as without the colour; the
pigment in it only facilitates his easy obscrvation.

Similarly, the Afman, being the subtlest of the subtle, is
not available for the gross instruments of observation, feeling
or comprehension and is available only for an intuitive under-
standing. Naturally, the teachers of the Upanishad had to adopt
this method of first making s onderstand the various facets
on the cut-jewel of life, and then making us feel as best as we
can, through our intuition, the total Truth which is the very
basis on which all the different facets exist and from which they
dazzle out their own glories.

Since the comprehension of the Reality is possible only
through intuitive experiencing, it was the responsibility of the
teacher to make the student evolve sufficiently through Upasanas,
That is why, we had in all the previous five queries very many
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types of Upasanas prescribed. Even in these sections, we found
that they were not only mere meditation methods, A lot of
philosophical thinking was also doled out to provide sufficient
exercise to the Upasaka’s mind and intellect which help them
to develop. In short, when we understand it sympathetically,
we can say that the Jnang-Marga (the Path of Knowledge)
consists of a happy synthesis of both the intense technique of
Bhakti (devotion) and the philosophical contemplation presctibed
in Vedanta. The student is made to pracdce Upasana hand in
hand with regular doses of philosophical contemplation.
Ultimately, this section is addressed to those who have
understood the earlier five sectons and have practised intelligent]
the methods of meditation prescribed so far. Then alone wiﬂ
they be able to start on the pilgrimage of subjective quest as
indicated in this bold and courageous scheme of enquiry,
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Atha Hainam Sukesa Bharadvajoh Papraccha
Bhagavan Hitnya-nabhah Kausalyo

Rajaputro Mam

Upetya Etam Prasnam Apricchata-Sodasakalam
Bharadvaja Purusam Vettha? Tam Atam Kumaram
Abruvam Na Aham Imam Veda—Yadi Aham Imam
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Avedisam Katham Te Na Avaksyam Ii—Samulo

Va Esa Parisusyati yo 'nrtam Abhivadasi

Tasmat Na Arhami Anrtam Valtum—Sa Tusnim

Ratham Aruhya Pravavesja, Tam Twam Prechami

Kva Asau Purusah: I (1)

Then Sukesa, son of Bharadvaja, questioned him, “ Oh! Bhagavan!
the Prince of Kosala, Hiranyanabha, once came to me and guestioned, * Oh!
Bharadvaja! Do you know the Purnsha of 16-Parts!’ I said to the vouth,
"I do not know him . . . . If T know Him why should I not tell yous
. - . . He whotellsthat which is not trye is dried up verily root, stem and
branch. Therefore, 1 dare noc utter falschood.” Having ascended his car
he went away in stlence.  That I ask vou, ** where is that Purusha located *,”

The sixth of the disciples who had been all this tme sitting
silently comes now forward in this section to clear his doubt,
His question put directly would be simple-looking, for, all
that he wanted to know was where is the Purnsha with the 16-
parts located. But, here we have a description of the whole
circumstance under which the student got chis doubr. In
giving the genesis of his doubt, we are tempted to believe that
Mother Sruti had, perhaps in Her mind a secondary intention,
in that she wanted to indicate that therc arc among the seekers,
even in those days, some who were more talkative than what i
necessary or good for them! Don't argue against this theory;
you wﬂr be only justifying my theory!!

However, the main justification for this report of the circum-
stantial facts is to bring out the necessary qualifications of a
truc Vedantic secker. The Rajkumar of Kosala, necessanly
by birth and status 2 great patron, visits the Ashram of Sukesa
for Satsang when he asks of the Sadhu what exactly 1s the meaning
of the 16-Kala-Purusha. Therc was no hesitation in the mind
of the spiritval seeker, in the ascetic, to admir plainly his own
ignorance of what it was, |

A truc secker of knowledge must be rcady to own his
ignorance. And yet how few of us can stand against the self-
insulating challenge of knowledge not known! These are days
when even an ignoramus would try to look wisc witha simulated
smile-of wisdom. To cover ignorance with a look of wisdom
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seems to be the trademark of pundits in these days of competition
and Jucre. Without hesitation, Sukesa owned his ignorance,

Herein we have also the dramatic beauty of the Upanishadic-
Literatore clearly brought out. Prose Upanishad, discussing
dry philosophy, is no excuse for the Rishis to ignore a dramatic
sitwation, They exploited it to the maximum, Irresistible
is the charm of art for those who have perfected it in themselves.
Physical uncleanliness, mental confusions, or intellectual slovendi-
fiess meanness in behaviour or lowness in thoughts or grossness
in ideas—none of these can ever come from one whose heart
is dancing in unison with the Rhythm of the Unity in the diver-
sity,  Thus we find that even the casual thoughts of a Perfected
Master, have a scriptural style of their own cven when he is
unconscious of it. A casual glance through quotations from
the Bible or the Quoran, the Gita or the Upanishads, the words
of Buddha or the declarations of Ramakrishna, lectures of
Vivekananda or talks of Ramana, writings of Aurobindo or the
songs of Mira, will cleatly show that when the mind is divinely
composed and 13 resting in the God-consciousness, words gain
a momental ring of sincerity, and the construction gains a
brilliance of its own.

Thus, though not themsclves written as drama, the
Upanishads here open with a description wherein all the dramatic
possibilities have been carefully exhausted.

When the Rajkumar hears Sukesa confessing his ignorance
about the Purusha with 16-Kalas, the Prince refuses to believe
it literally and insists upon getting an explination from the
ascetic. Sukesa continues to argue for establishing his own
ignorance and he says, * If Tknew Him why showld I not tell you: ™

In spite of this argument in defence of his ignorance the
Prince was not willing to accept it and so the ascetic was com-
pelled to continve his sclf-defence. ™ He who tells that which is
not true pets destroyed ” in the world of finitude, as well as in the
Realm of the Infinite. How truthfulness is helpful in the
material world has been already discussed.

With reference to a seeker’s pilgrimage to Perfection,
truthfulness is considered, by all schoni of thinkers, to be at
the very top of their list of qualifications. It has been more than
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once discussed in the Upanishad: according to the Riskis, the
Path to Truth runs through Truth and is laid by Slabs of Truth
at every short distance,! To be dishonest or untruthful is to
bring in a large amount of disintegration into the world of our
personalities,

When thus convinced, the Prince, in pregnant silence,
declaring at once his confusion, despair, disbelief and frustration,
enters his car and rides away. In concluding this report the
disciple asked the Guru, ** That T ask you : where is that Purushaz
Here the word where not only denotes the place of its meditation
but also the identity of the Purusha.

TR | g | gRara: Tl A |
qEST JleeiEl e Sk qEaRdld I R

Tasmai Sa Hopaca—Iha Eva Antassarire

Somya Sa Puruso Yasmin Etah Sodasa~
kalah Prabhavanri Ifi, (2}

He replied, “ O Gentle Youth! That Purusha in whom these sixteen-
Kalas ave born is right here within the body ™.

Here in this Brahmana the master is replying the dircet
question which the student had raised, “ Where is the Purnsha:
Divinity or Perfection is not housed somewhere in an unknown
and unapproachable heaven, away from the cognition and reach
of the ordinacy folk. On the other hand God ot the Self is
the nearest entity in us forming the very core of our existence.
Just as our eyes could sec only things that are distant from us,
and are incapable of seeing the very same cye balls or the eye
laslies, because of their neamess, so too Divinity is not reahchl of
recognised becausc of Its very nearness.  This will be explained
better in the following stanzas. Here, however, the Rishi is
only concerned with the pointing out that the Purusha, the
Central Spark of the Inner Lighe, is right " here within the body.

% Refer Disconrses on Mundahopanishad—Mundaka, Mantca.
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If the Self is thus localised as within the body it would
certainly become conditioned, and as such finite, The External
Reality, in [ts own nature must necessarify be an All-pervading
Consciousness and to limit this Infinite Factor, as the Truch
localised within is certainly a philosophical falschood. At the
same time we cannot accept that the Upanishad would, without
any benevolent intention tell a lie,

This seeming contradiction is reconciled when we under-
stand ¢hat the teacher here is not discussing the definition of the
Infinite, but he is only declaring a method of its realization.
Since it is easier for us to realize subjectively the Truth Factor
within ourselves, as the very core of our very cxistence, 1t is
explained here, in the language of the teacher-taught discussion,
that “ this Purusha is here within.”  In fact, in its Absolute Nature
it is to be realized as at once nowhere and yet everywhere.

Kalas are not exactly parts in the sense the hands and legs
are parts of the human form. Limbs are parts that give an
-:nut} a form and all that have forms must necessarily perish,
The 1mpenshable and the Eternal, therefore, cannot have limbs
(parts in 1tself) but must neccasarlly be a hﬂnmgenmus whole,
One-without-a-Second. Therefore, the word Kale here slmulcl
not be translared as ™ parts ™ because, thereby we will be bringing
down the Infinite to the status and destiny of the finite and the
n]ﬂfta.i.

Here the Kalas are to be understood as facets of a o
diamond or as the phases of the moon, wherem, in spite of the

.seeming diversity and plorality, the diamond is one whole
lump and the moon 15 ever undjwdai In short, the Kalas
arc to be described as being parts of the all~pervading Purusha
just as the hands, the legs, the head and the trunk, etc., of the
ghust are all super-impositions upon the post. At the vision of
the post all the limbs of the ghost disappear to merge in the
‘reality of post.” Similarly, on reallsatmn {}F the Purusha it will be
understood that the Kalas had no separate existence of their own,

And yet, yon may wonder why the Rishis laboured thus
to e lain that which is false in such an elaborate fashion only

icate at the end of it all that the Purusha which is the Reali
bchmd them alone is trues  This is the only method by whi
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the Infinite can be pointed out to those who are living and
expeticncing the finite. An order to bring some water can be
executed only by means of some vessel or the other; without
that vehicle water cannot be conveyed. Similarly, the idea of
the Puritsha can be conveyed to the comprehension of our finite
intellect only through its manifestations in apd through life’s
warbling notes of thythm and activity, of noisy crys of wars
and silent songs of peace, of the heated roars of hatred and the
soothing songs of love. Thetcfore, the Rishi is justified in the
technique he had adopted, namely, explaining the Truth in
and through Its own manifestations in the subjective world.

q i | FATEHeRRT IRl
Afementsr, FHien wiqed afasmemifa 3 )

Salt Tesancakre, Kasmin Aham Utkranta utkranto
Bhavisyami, Kasmin Va Pratishthite
Pratishthasyami Iti {3)

He {Purusha) reflected upen, “ What is it by whose departure I shall
depart and by whose stay 1 shall stay &

Cansation is the very stuff of the intellect and it is as it were
the only method by which the intellect could mnderstand and
act. When this instrument is brought to comprehend the
Eternal Reality, unborn and ever-pure, [nfinite and untouched
by finitude, necessarily it must fail. But the best that we can
do is to reach upto the intellect’s own level, and then try to
raise it above imdFthmugh suggestions and inferential deductions.

The creative urge in us cannot act and express itself unless
it is driven by the motive force of desire; when we analgnfe thg
actions of man in the world of plurality we find that action 13
impossible unless it is pre-detemined and guided by the desire-
force. When we seck for the source of thoughts we must
necessarily come to the mouth of its source—the desites. With=
out 2 desire deep below no seedlings of thoughts can sprout up.
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Every flower need not necessarily fulfil in a fruit but every
froit pre-supposcs at least a flower.  There may be some desires
which are not strong cnough to burst out to conspicuous thoughs-
forces but wherever there is thought it must have risen up from
a desire behind it.

Desire is the cxpression of a want felt in curselves aud it is
our attempt to complete the want that is being expressed as our
desire. In our real nature we being the All-Full (Paripoora),
to feel this want i itsclf the ignorance (Avidya). Thus, when
the great Rishi analysed dhe source of all our sorrows he found
that it is nothing but our ignorance about oursclves, The same
ignorance expressed through the intellect is desire.  The desires
expressed in the mental zone arc thought, and thought frozen
and solidified is action; according to the actions we gain the
fruies thereof which are called the #iclds of experience, the Loka,

In this stanza, in an attempt to explain the causation chain
in the finite world the Rishi points out how it all rose up from
the Supreme Divine desire.  He, the Lord of the Universe, the
Creator, the Total Mind desied or reflected, or thought, or
meditated. The Total Mind, we have aiready seen is the Creator,
or the Cosmic cxpression of the total creative urge.  We have
also found that It cannot cxpress Itsclf into any modifications
and come to cxhibit its own giories without a desire propelling
It in the microcosm. All through the Vedantc discourscs,
we have been reminded of the sacred Truth that the macrocosm
1s the Microcosm, and therefore, as in the individual so in the
Total Mind.

He contemplated on what should be the great Vital Factor
that must dynamise the Matter envelopments so that [, distinetly
Self-evident in my own nature shall remain in this Jimited form
and play the drama of finitude and its sorrows, and thus express
Myself in My own Infinite varicty! The ocean desiring to
express its own glory goes into a horripilation, forming on the
surface piles of mountaibous waves and deafening roars. Se
too, the Creator thought in Himself how best He could express
Himself His own illimitable vitaliey!

The p}l}rsica] structure cndures itself only so long as the
ego-centric misconception cxists to keep the elements constitating
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the gross body in a net-work of delusory charms! As far as the
Reality is concemed, it being All-pervading we need not make
any special mention of it. When you are describing your
meeting with your friend, you may give all the details of his
dress, of his composure, of his attitude, etc., but you need not,
complete the description by saying that your friend reached you
carrying his head on his shoulders.  If the head were dislocated
from his shoulders the entire story falls down lock, stock and
barrel! Similarly, the story of creation cannot happen except
in the Etemal atmosphere of Reality; and so we talk only of
the Ego—and wherever Ego is mentioned the Afman also is
indicated: a reflection cannot be without the * Object” reflected,

Thus, n all attempts at cxplaining the evolution of a
plaralistic world a macrocosmic Creator is accepted and that
Creator is to be given a line of thinking to contemplate upon
ot else creation of plurality cannot be maintained or explained.
Thoughts give us the concept of the mind and the chart of the
mind dctetmines the shape for the world. The Creator, 1t 13
said hcre, contemplated wpon what showld be that factor ot whose
departure the body shall come down and at whose contact the hody
shall maintain itself singing its songs of pains and joys, thundering
its roars of success and failure, breathing its sighs of gain and
loss, weeping in tears of meeting or parting.

From what we have understood so far, it is certain that
it is the cgo-centre that maintains the body, since the physical
structure s planned, preparcd and maintained for the cgo to
sing its Song of Life through the beats of irs various experiences.
The Ego is the simulated sclf-forgetfulness of the Reality of its
own Eternal Nature, in its deliberate identifications with the
non-Atman {not-Sclf), and the conscquent bundles of false
values in life forcing it to belicve that it has to mamtain its
transactions in its own world of delusory nothingness.  Without
the varions false matter envelopments the false-identification
will become tmpossible.

It is a fact that no lady can enter a room without her form,
nor ean her form run about without her! Similarly, the ego
cannot be without the matter envelopments, and matter packings
cannot exist intact and play their contentions without the egoistic
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self arrogating dream-factors, the Ego. What the Purusha
reflected upon was with what vehlclc shall I delude myself?
What dress of matter shall 1 build up and having built, f.hall I
enter to give it a substantial existence a:nd a similitude of growth,
feelings, knowledge and vitality

Smce the contemplation of the Creator is on this line, in
the following Brahmana we have been given a full description
of the 16 different Kelas which in their totality together constitute
the matter vchicie in which the Atman comes to play its temporary
game as the mortal and the immortal, the sinner and the saint,
and the seer and the seen, as the pitable individual in the world
or as the Divine prophet from the other world.

A child at home contemplates to herself what game shall I
play myself, and what adormments I must have to play that game!
To her, a wooden toy-pot on two stones in one corner of the
drawing-room is a kitchen! Any piece of a doll is its owm beloved
child!! Some bath-towel from the dressing room thrown over
her body is sufficient make-up for her to feel that she is the mother
of that house!! And as the mother she has to cook for the child
and look after the child! And yet, she has not become the
mother, she has nothing to cook, and she has no weeping child
at any tme to look after; all the time she is the child of the
house , . . . and yet, the game is to worry for the house
not built, the child not born, the foed not cocked, the worries
that are not reai!!

Similarly, the Atman, Etemally Pure, ever the Infinite,
has none of the limitations of the finite but it comes to live thf:
experiences of the playful finitudes just as the child in the dra
room corner is creating a world of its own and believes that
has to attend to her self-imposed scheme of sorrowful duties :.md
pressing responsibilities !!
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Sa Pranam Astjata Pratwt Sraddham

Kham Vayur Jyotir Apah Prikivi Indriyam

Martiah, Atinatn Aunat Viryam Tapo Mantral

Karma lokah Lokesw Ca Nama Ca (4)

He created Prams. From Prana the Baith, Akash, Air, Fire, Water,
Earth, Senses, Mind, Food, Strength, Thought, Mantrs, Karma, the World,
and in the world the different names also.

Here are the 16-Kalas named and their sequence given i a
scemingly unintellipent assortment which, without proper
thought and guidance, would read quite unintclligent and even
idle, But one who has meditated upon these idcas can certainly
come to understand the sequence and the mter-connections.
between the items enumerated hercin.  Certainly, we can
conte to understand that in the totel those 16-Kalas constitute
the world within and without the individual and the universe.

First in order to create there must be the ego~centric Energy,
the Prana, which is the stuff on which the enare apple cart of
life is rolling on. But this Encrgy, creative in dynamism,
constructive and destructive in potendality, can come to pla
and express itself only when it is self-conscious. I the self-
consciousness, as expressed in terms of its own faith in itself,
is not truly wedded to itself, the Prana in itsclf can ncither create
nor manifest any more of its component parts which alone
constitute the vehicle for the ego to play its endless Drama of
Death! Thus, aftet Prana comes a faith* in itself or a conscious-
niess of its own Potential-strength,

When thus a self-conscious Energy comes to play out, the
rudiments of the mind are born first in the concept of space
{Akasa) and the other four great elements constituting together
the five macrocosmic Elements. These very elements expressing:
themselves in the microcosm have already becomc the ten sense
organs in us. To recapitulate, therefore, (1) Prana, (2) Faith,
(13~7) the Five Great Elements, (8} the senses.

When these § items come to play, the focal point of alk

} Conception of Feith—read IMJ, 221~-PRASNA V Brahmana 3,
3!
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of these becomes the mind and the mind gets arystallised in the
beaker of the Universe growing in its sharp comered challenges;
the scnsc-organs rcceiving their impulses fatten the mind.
When thus, {9) 2 mind is formed which is regulatly provided
with cxperiences of an outer wotld of pluralicy made up of
the five clements, nature has to provide the mind with its nourish-
ment and so the next in the serial of creation is (10) food. The
food taken in gots digested to become the (11) strength.

We have now at this stage of the evolution a mind which
is fed from outside with challenges, and from within with food,
and the mind so fattened and cnergised erupts outits (12) thoughts.
“Thoughts can cither run into disintegrated wastefulness or can
be conserved and directed in any right channel of chinking,
Every human being, whether he is consciously training himself
ot not, has onc solid trait of mental character which is determined
by the pattern towards which his thoughts gravitare in their
genetal formation and flow,

Under such a scheme of things the individual gains a
capacity to direct and maintain his thoughts in 2 chosen Line
consistently for long and this capacity (Manana Sakr) is indicated
here by the term (13) Mantra,

Maentras arc generally translated as mystic words o formule
collected and compiled in the four Vedas which are to be repeated
and thought over sincerely, intelligently and consistently by the
stadents of Veda in order that they may raise their heads to
higher planes of consciousncss and vision. But in these days
of our utter ignotance of Veda and our Self-damaging faithless-
ness in our own scripture, I would rather consider this in terms
of the more modem psychological suggestions that it declares.
If a child from childhood onwards matntains a kine of consistent
thought to become a doctor or an advocate, the consistency
< be indicated in the language of the Vedas as, “ he is doing
dactor-mantra” or, “ he is doing advocate-mantra ”, ctc.

Thoughts, classified and marshalled through consistent
reflection (Maran), order the mind into a definite pastern, and
this determines the texture, efficiency, sincerity and guality of
actions. Thought tracks in the mind ramble themselves mto
actions. Thas %14) Karma evolves out of the thought pattems in
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ourselves; the * advocate-mantra’ makes himi 2 lawyer and the
" doctor-mantra” makes him ultimately a doctor.

As the Karma certainly is the (15) world created as a result
of the activities. If the thoughts are animalistic, actions should
be criminal and immoral and such a pursuer would be thereafter
creating for himself a world of jails and by-lanes, back-doors and
lock-picking, day-sleeping and night-walking. According to
the world created by our actions there ave the different (16) names:
We are named-—as advocates or criminals, doctors or killets,
Judges or Jail birds, Contractors or Collectors, insurance agents
or looters—according to our actions.  Not only are we named
but we also name our world of things and deeds in order to
distinguish one from the other.

Thus there is, in fact, a beautifully scientific and a highly
intelligent connection between all the 16 items cnumerated in
the Upanishad. They form as the 16-facets of the same great
Prrushas. From the Purusha to the Kalas is the direction of the
scemning fall of the Infinite to finitude, dic story of God’s devolu-
tion to become the self-confused, the self-arrogating man.

He stands in the midst of the entire universe, revolving
around and about Him and Himself becomes a child of His own
delusory confusions! Dazed and threatened by His own imagina-
tions, He stands amidst them all—courageously weeping and
pathetically tearing His hairs off.

In the following mantra we have been given an idea of how
one, who turns away from his own confusing world-dream
and starts on the self-discovery adventure, can, through discrimi-
nation and detachment, come to drop off the 16-Kalas.

On reaching his destination in the Self he shall realise and
discover that he is none but the Purushs and never were the
Kalasin him. [tis in oxder to find the strength for the individual
to accomplish this discovery of the Purusha that here, the Rishi
Pippalada of the Prassopanishad has taken such laborious pains
to explain the delusory Kalus to us. The sacred scripture is
fulfilled when she shows us ultimately that which is the Eternal
Reality beneath the Kalus.

¢ thickness of a mirror cannot be gauged by a mere
look at its reflecting surface. Generally we put our fmger

11-4
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on the surface of the mirror and then we find the thickness by
understanding the distance between the object thumb and the
reflection in the mirror, Touching the mirror with the finger
is not gauging thickness. Looking at the finger on the mirror
we shall not know the substance of the mirror; nor can we
know the thickness by looking at the finger in the mirror. But
by viewing at once both the object and the reflection, and then
intuitively recognising or understanding the distance between
them is the only method known to gain the knowledge of it,
Similarly, here the Kalas are described and, in and through
them, we are provided with glimpses of the Eternal Purusha,
and in the following Brafunana we will be advised upon the
way to-reach the Purushe in nakedness transcending ali the

Kalas and the dclusions.
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Samudrayanah Samudram Prapya Astem Gacchantt]

Bhidyete Tasam Nemarape Somudra Iti Evam

Procyate, Evam Eva Asya Paridrastur

Imah Sodasa Kalah Purusayanah Purusam Prapya

Astatn Gacchanti Bhidyete Tasam Namarupe

Purusa Iti Evam Proccyate Sa

Eso 'kalo 'mrto Bhavati Tad Esah Slokeh (5)
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Just as these rivers seaward bound, when they reach the sea disappear
anfjct their names and forms liquidated into a oneness with the sea apd all
is called the ocean, so also these 16-Kalas that go towards the Purisha disappear
and their names and forms pet destroyed and all is thereafter experienced
as Purusha alone. He becomes without parts and immortal. On this there
is a verse,

Here in this Brahmana the Rishi explains how the ego-centric
concept rises out of the identification of the Self with the Kalas
and ultimately disappears when it turns inward towards its
own Real Nature away from its false identifications with the
Kalas. -
We had found® how the activity and inactivity tempera-
ments in us cause the tossing and veiling of the mind which
in cheir turn create the unmanifest emotions and theughts, and
the manifest world of sense organs and their objects. The ego-
centre overgrowing in its stature, fattened in its gluttonous and
continuous feeding upon the experiences of sensuous life, becomes
more and more extrovert in nature. |

When it slowly tries to disentangle itself at least temporarily
from its preoccupations with the wotlds of the body, mind and
intellect, it, to that extent is destroying its own conditionings,
As it were it sets the flow in the Kalas tum inward instead of
their present flow outward, And when they thus turn inward
just as the rivers fowing towards the ocean reach their common
destiny and get themselves merged therein to become themselves
nothing but the occan, so too the cgo-centre becomes merged
with the Purusha and becomes one with him.

The different names and qualities of the rivers—the frolic-
some Jumna, the queenly Ganges, the gushin% Btahmaputra the
roaring Krishng, the mighty Cauvery, the rambling Saraswati—all
come to surrender their different names, locations, qualities
and arrogations to become one with the homogencous waters
of the ocean? From the Ocean the waters rose as vapout
to form clouds which 2s rain came down to soak the lands and

! Refer Discourses on Kenopanishad introduction while discussing  the

1 Fall of Man’, _ ‘ ‘
"Erphgm Mundakq W-a-8. At § PBrabmans Upanishad it has to explain the
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flow off as rivers back to the ocean, and there again become
merged with it and regained their own Real Nature,

Similarly, from the Purusha rises the ego-centres and flowin
through the 16 different Kalas reach back the Source of
Energy, Dynamism and Life, to become merged there into one
homogeneous whole. This is the story of “ the end of the
mﬂrta%" at the portals of his own Self-discovery.

The elder brother plays with the younger one just one
afternoon for 10 minutes the game of the * big stick and the small
stick”.  For the time being he i3 a child but thereafter he washes
clean his hand and feet, and enters the house again, as the elder
brother. Even while playing the child he was but himself ; bur,
in order to play the game, he had assumed for himself, for the
time being, an identification with the child, and its childishness.

Similarly, the Purushe who is ever the Purusha Eternal
Divine, Ever-beyond the contamination of finitude, ecternally
revels in Jts own glory; but to play the game of plurality one
afternoon for a short time as registered in the clock of the
Infinite, He started playing the seemingly endless game of birth
and death!!

On discovering the rope, the head, the tail, the mid portion,
the slimness, the shiny spread, the hood, the vicious tongue,
the fangs and the biting ability and the horrid colours of the
serpent—all become merged with the “reality of the rope”;
s0 tog, all the 16-Kalas exhaust themselves at the discovery of
the Reality of the Purusha. At the end of the serpent-vision the
serpent-bite threat in the heart also is removed, similarly, when
the Kalas end, the Kuls-created stupid egoism and the pam-
ridden egocentric existence, all end at one dash. This idea
could never be more beantifully brought out than by this
inimitable metaphor of the rivers spcnﬁug themselves out in
the ocean,

Now, on¢ may reasonably ask, “ Why, Swami should 1,
thus turn inward and reach the hypothetical goal, the Purusha
and get myself merged there to become one, transcending all
the Kalas: Why:

To those who sincerely ask this question the answer,
according to Vedanta, is * My friend, there is no use you trying
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to do this; go out into the world and honestly work, truly
carn, modcrately enjoy and live a long life! Religion is only
meant for those who have come to observe life with a Sclentist’s
detachment and have come to experience the hollowness of it,
and who, therefore, are struggling hard to get out of the destiny
of pain and the anguish of confusion ™.

The result of such an attainment of perfection has been
cleatly pointed out in the Mantra when the Rishi says, “ He
becomes the partless whole and immortal”. Mortality we have
already scen is the destiny of the finite. So long as we are
indentifying ourselves with matter, we shall be experiencing
this incessant death produced by the * spirit of change *.  Morta-
lity in such contexts is not only experience of death, in the sense
in which we undetstand it but implies and includes every experi-
ence of change which is an expression of the finitude.

This statement of the Rishi is being substantated by quoting
the relevant Veds Mantra.  On this there is this verse,” says
Pippalada.
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Ara Iva Rathanabhau Kala yasmin Pratishthitah
Tam Vedyam Purusam Veda Yatha Ma Vo Mrtyuh

Parivyatha Iti (6)

Know that Purusha, who ought to be known, in v{hum the Kalas pre
centred like the spokes in the nave of 2 wheel . . ., in order that death
may not harm you.

The dependence of the Kalas upon the Purusha can never
be so fully and beautifully described as by explaining that they
are connected to the Central Hub of the Whole,! the Purusha,

1 Refer Mundakopamishad I1, 2. 6,
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as the spokes of a wheel are connected to its central nave. Earlier
also we had in this Upanishad the use of this example.

The rim of a wheel gains its strength and capacity because
it is supported at short distances by the spokes rising from it
The efficiency of the spokes depends entirely upon their
tension, which rises from the fact that they are held firml
togetner at the centre of the wheel by the hub. If the hu
does not exist the spokes must lose their tension, and soon the
very tim of the wheel must get first crooked and ultimately
collapsed.

In the core of the individual is the Purusha {or the Atman)
and out of this Centre of all Efficiency in Life diverge out the
16-Kalas which extend out to the very peripheral nm of the
entire cosmos.  The very pattern of enquiry in this Prasnopanishad
was a scientific analysis of this Wheel of Life constituted of
the wotld-of-objects and centred round the Life Spark in me,
which is the central hub with the outer-most circumference of
the wheel lost in its embrace of the entire Universe of thoughts
and ideas, of things and beings.

To play on the rim of life without understanding the place
of the hub in it, is to ignore the Reality and run after the shadow.
To ride on the wheel 1s to get ourselves established at the centre
of the whecl; * moving on the wheels " means travelling in a
car ot in a train and in both the places we are established on the
axle of the wheels—perfectly established in the centre of the
wheel. But, if, on the other hand, literally taking the words
of the expression  to move on wheels ” a man hugs on to the
tyres, certainlly, at every complete rotation of the wheel to a

th equivalent to its circumference, he must once get crushed
and run over! In onr life, we refuse to come to the axle—to
surrender to the Narayan, meaning the Axle—but live ever on
the circumference and thus at every short period get ourselves
crushed by the very wheel-of-life to which we are hanging on
for security!!

To understand the world outside—a mixture of joy and
sorrow, success and failure, peace and agitation, etc.,—to be 2
pleasant delusion created by the rays of the Kalas clashing and
colliding among themselves into everchanging patterns, is 1
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get away from the dangerous existence upon the tyres of the
wheels! When a thousand beams of light are made to shoot
up at different angles towards the heavens, from a distance it
would secm as a beautiful trellis of light-beams standing in the
atmosphere against the skies. This symmetry woven with
dreams of light in mere space is not a firm and solid trellis over
which we can hope to scale to any heights !

It may look substantial but the fool who tries to jump on
to it shall each time fall and get himself facerated at the base
of it on the ground. The play of light is to be enjoyed from a
distance.  Similarly, the world of plurality is caused by the play
of the 16 beams shooting out in all dircctions from the central
Purusha and these create the pattern of a Universe of plurality
which can accomplish no greater mission than providing an
enjoyable sight for an “ Onlooker ” watching it in complete
detachment and full discrimination.

To understand the pattern of beams is to understand the
source of the different streams of Jight to be the clectric
current; similarly, when we are enquiring into the pleasant
but delusory and false ego-created world of Plurality,
here also we must understand that it is made up of the
16-Kalas and they all risc from the same source of Reality,
Eternal and Immortal, the Central Purusha. To know oneself
to be no other than the Purusha is the Goal; thereby he is sure
to get away from the threats of the finitude and the fears of
death. Hence the Veds Mantra here says, © In order that death
may not harm you, know that Pureshe in whom the Kalas
are centred.”

Not satisfied with this idea and its explanation, the Guru
insists upon the disciple that he must strive to know this Purushe,
" who ought to be known.”  For, our life is not an emipty dream;
it is not an idle holiday. It has a great purpose and a greater
meaning than making and eating of food. The call of kife is
to live; and to five is not merely earning and hoarding, cating
and meeting, making and selling, producing and destroying,
learning and eaming. There is 2 great mission with which the
man has come to live on the face of the globe; it is to rediscover
himself to be, in fact, the Lord of all Lords, the central Purisha
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in the entire wheel of its reflections {Bimbas). Not to know the
Purusha is indeed the greatest of tragedies; it is to lay waste
our powers and miss a chance that has been given to us—so rare,

so sacred, so divine.

AR TEEEAART AW 4 |
SIS TR

Tan Hovaca Etavad Eva Aham Etat Poram
Bramha Veds. Na Atah Param Asti Iti (7)

Then Pippalada said to them, * This much alone do [ know, the highest
of the Brahman; there is nothing higher than chis ™,

In the Veda-Mantra quoted, which we examined just now,
the Prasnopanishad has concluded and Rishi Pippalada has nothing
more to add on the topic of Self-realisation. In order to make
the students realize that the topic of Brahma Vidya has ended
the master makes here a direct statement,

When he had said * this much alone I ktiow of this highest,”
it smacks of a doubt inherent in itsclf that for sull higher studies
the disciples must approach some other master! Probably, the
same doubt flew past the minds of the disciples which is evident
in their look, and so the Rishi added immediately and explained
to them, “there is nothing higher than this” To know the
Central Hub Of Life to be nothing but the dynamic Seat of
Life in us, the Purusha or the Atiman, 1s to realise at once the All-
pervading Reality, the Knowledge and Bliss Absolute, Eternal
and Immortal, Evershining in its Infinite beaaty. There is
nothing higher than the Self and to realise it is to gain the strength
of all moral life and 2 consummate satisfaction—Kritakrityata.
To get ourselves awakened to this transcendental Super-conscious
state of Pure Awareness, and expeticnce the P&;msﬁa in the All-
pervading Reality is to reach what Darwin had suggested as
the Supermanhood, the supreme goal of Nature’s evolutionary

scheme
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Te Tam Arcayantas Tvam Hi Noh Pita
Yo'smakats Avidyayah Param Param Tarayasi Itf
Namah Parama Rsibhyal! Namah Parama-Rsithyah!!  (8)

They, worshipping him, said, “ Tkeu art cur father wko helps to go
across the occan of our thick ipnoance.  Salutaticns to the highest Riskis!
Salutations to the highest Rishis!!

When the great Pippalada Rishi had thus finiched Lis
discourses and retired into his sacred silence of Pure Wisdem,
Self-satisfied at himself and his stedents, in their turn, the disciples,
realising how much they owe to the teacher, try to expres
their sense of gratitude by these words of weak and cffcminate
contents.

A Brahmhavidya Gury is considered here as * Then art cur
Father!" ‘This 15 because to realise cne’s own Real Natwre,
the Self, is really to be born again. And the Binth of the
Brahmana in me is fathered by the kind act of love of the teacher,
With a fatherly concern, devoted love and sclfless anxdety
did Pippalada tenderly treat cach stndent to get him across the
agonics of his doubts. Understanding for himself the conditions
of each student’s mind and intellect, again, like a father it was
Pippalada, the Gum, who nursed and nourished the students
inner personalities to become sufficiently subtle and sensitive to
grapple with, absorb in and digest fully the highest Truth.

Therefore, the six students are crying together in one voice
of love, *“ thou art our Father,” It is fitting conclusicn in which
the eternal Student's feelings are snapped and recorded for ever.
Whatever be the clime, class, age or sex, wherever and whenever
there is a fit student coming across Pipﬁa]ada to understand
the Prasnopanishad, he must necessarily at the cnd of it, in a pure
spirit of gratitude and incaleulable scnse of indebtedness ccko
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the same sentiment as those that exploded from these six students

of extreme selfcontrol and almost super<human intcllcctual
balance,

Both the teacher and the auphe rogether thereafter Salute
the hierarchy of Gurus and disciples who evolved the theory of
Brahma Vidya, lived it to their complete satisfaction, and passed
down the torch of Knowledge to lit the heart-lamps of the
growing generations, all along the March of Time.

Qur own salutation to the highest Rishis!|
Salutations to the highest Rishis!!

HERE ENDS THE PRASNOQPANISHAD

NARAYAMAYET] SAMARPAYAMI]



